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AN ATTEMPT AT DELINEATION OF THE EASTERN MISSIONARY
ROUTE OF THE CLERGY OF PASSAU ON THE LANDS
OF THE POST-AVAR DANUBE REGION
DURING THE FIRST HALF OF THE 9TH CENTURY

Ostap Kardash

DOI: 10.17846/CL.2020.13.2.3-21

Abstract: KARDASH, Ostap. An Attempt at Delineation of the Eastern Missionary Route of
the Clergy of Passau on the Lands of the Post-Avar Danube Region During the First Half of the
9th Century. The article is devoted to the problem of reconstruction of the possible eastern
missionary routes of the clergy of the Diocese of Passau in the Danube region in the first
half of the 9th century. By the analysis of the Carolingian diplomas of the 820s and 830s,
some diplomas of the last quarter of the 10th century, as well as a significant amount of
archaeological data, the eastern vector of missionary activity of monks from the Diocese of
St. Stephen is outlined on the lands in Marcha orientalis, mentioned in the diplomas of Louis
I the Pious (823) and the Bavarian King Louis II (833 and 836), and which were situated
mainly along the both banks of the Danube and its tributaries. The author concludes that
these possessions represented a holistic “ecclesial bond”, a missionary route that passed
through the main monasteries, which were under the church jurisdiction of Passau, as well as
through the ancient Roman ways and trade routes that were located in the above-mentioned
possessions. In the 830s, after joining of new landholdings around the River Leitha and the
Vienna Woods to the Passau’s sphere of influence the outlined missionary route reached even
the boundaries of the Moravians’ settlement.

Keywords: The Diocese of Passau, Moravia, missionary route, ecclesiastical jurisdiction,
diploma, diploma falsification

The elimination of political independence of the Avar Khaganate in about 796 by the forces of
the Frankish King Charlemagne (Karolus Magnus, 742 — 814) and his son, “the King of Italy”
(“rex Italiae”), Pippin (Pippinus, 777 - 810) created the favorable conditions for the systematic
spreading of Christianity in the eastern borders of the possessions of the Carolingian dynasty
(Lechner 1969, 41-42; Ruttkay 2007, 41; Stih 2010, 210-211; Caky 2016, 21-22), in Moravia and
later - in its Danubian provinces (Hudecek 1936, 15; Ratko§ 1971, 73; Floria 1988, 123; Ivani¢
2007, 48; Ivani¢ 2011, 125; Bodnariuk 2012, 808). The most important threat in the face of the
Avars disappeared on the way of Christian missionaries.! Since then, the ruling court began to
provide the clergy, which carried out the Christianization of the local population of the conquered

! The remnants of the surviving Avars were allowed to settle between the Danube and the Raba rivers

(Lechner 1969, 41; Vlasto 2004, 36), i. e., “between Savaria [the ancient city of Szombathely in Western
Hungary - O. K.] and Carnontum [the present-day city of Hainburg on the Danube in Lower Austria -
O. K.]” (“inter Sabariam et Carnontum”) (Annales regni Frankorum 1895, 119; Annales Tiliani 1966,
58; Szbéke 2002, 249; Stefanovi¢ova 1989, 69; Trestik 2009, 93) under the rule of Khagan Theodore
(Theodorus, t after 805), who was baptized and accepted his Christian name right after the military defeat
by Charlemagne (Annales regni Frankorum 1895, 120; Annales Tiliani 1966, 59; Lechner 1969, 41; Vlasto
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territories, with a regular force support, because in the same way the Carolingians regularly sent
their troops, in particular, “to the land of the Slavs, called Bohemians” (Annales regni Frankorum
1895, 120)*and “in Pannonia to complete the controversies between the Huns [the Avars — O. K.]
and the Slavs [probably, even the Moravians - O. K.] [...]” (CDEM 1 1836, 7).?

In order to discuss the missionary tasks and methods of evangelization of the population,
previously controlled by the Avars, a congress with the participation of the Patriarch of Aquileia
Paulinus II (Paulinus, 730/740 - 802) and the Bishop of Salzburg Arno (Arn/Arnonus, 784 — 821)
took place in the military camp of Pippin (Ivani¢ 2007, 47; Ivani¢ 2011, 124; Nétari 2007, 98; Ciky
2016, 20-21; Ruttkay 2016, 4). The Slavic lands south of the middle Danube, controlled previously
by the Khaganate, became a part of the Carolingian possessions. By the decision of Charlemagne,
the territory north of the Drava (a southern tributary of the Danube) was generally recognized as
the sphere of missionary activity of the Bavarian Church (Kucera 1985, 7; Floria 1988, 123; Koziak
2006, 141). The Diocese of Salzburg became a main Christianization medium and a center for the
already baptized local population (Ratkos§ 1971, 75; Bekker 2012, 930), and on April 20, 798 was
transformed into the archbishopric (CDEM I 1836, 3-4; Koziak 2006, 140; N6tari 2007, 100).

Similarly to Ludevit Knappek (1935, 240)*, the Slovak archaeologist and historian Alexander
Ruttkay (2007, 41) states, that initially the Slavic lands, the former Avarian possessions, were
distributed by the following way: the territories between the Raba, the Drava and the Danube
became a missionary zone of the Archbishopric of Salzburg, the lands west of the Raba turned
to the sphere of influence of the Passau episcopate, the possessions within the principality of
Nitrava passed under the ecclesiastical jurisdiction of the Bishopric of Regensburg and, finally,
the southern margins between the Drava and the Sava rivers (a right tributary of the Danube)
answered to the Patriarchate of Aquileia. This conception of delimitation of the above-mentioned
dioceses’ missionary areas is supported by another Slovak historian, Andrej Botek (2014, 24).
However, we must admit that this eparchial division wasn't always consistently respected, because
of a number of factors (Ruttkay 2007, 41-42) connected, primarily, with the conflicts around the
missionary areas of the listed dioceses of the Bavarian Church and their demarcation during the
first half of the 9th century (CDEM I 1836, 9-10, 18; MMFH III 1969, 19-23).

Having eliminated the Avarian threat and organizing a regular military support in the post-
Avar area, particularly in the Eastern March (Marcha orientalis) (Bowlus 1995, 3), Carantania
and, in fact, in the Moravian lands (CDEM I 1836, 7-8), the ruling Carolingian court and the
local elites began to assist the clergy of provincial monasteries also materially for the purpose
of consistent institutionalization of the Latin Church in the outlined region. Besides, in this
period the Carolingians spread their influence on the east often through the connections with
local monastic centers (Good 2012, 205), granting them generous donations (Good 2012, 187).
Therefore, other monasteries, founded by the Bavarian duke Odilo (Ottilo, 700 — 748) and his

2004, 36; Szoke 2002, 249). Afterward his successors were also baptized (Ratko$ 1971, 76; Vlasto 2004,

36).

“[...] in terram Sclavorum, qui vocantur Beheimi” (Annales regni Frankorum 1895, 120).

“[...] in Pannonia ad controversias Hunorum et Sclavorum finiendas [...]” (CDEM 1 1836, 7). For instance,

two of such military campaigns took place in 811 on the initiative of Charlemagne, in order to secure

a peace between the Slavs and the Avars“around the Danube” (“circa Dunabium”) (CDEM 1 1836, 7-8;

Stih 2010, 130; Caky 2016, 23). Once again it proves that the conquest and mastering of new lands were

accompanied by the missionary activity and Church institutionalization (Lechner 1969, 42).

* In the 1930s the Slovak historian Ludevit Knappek (1935, 240) argued that at the turn of the 8th - 9th
centuries the area between the rivers of Drava, Raba and Danube, as well as the northern part of Lower
Pannonia, belonged to the missionary zone of Salzburg, the lands north-west of the Raba to the Diocese
of Passau, and the region south of the Drava to the Patriarchate of Aquileia.
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son Tassilo III (Tassilo, 741 — 796) continued to play not less important role in the process of
Christianization of the local population and the Church institutionalization in the specified areas
(Vlasto 2004, 33; Good 2012, 196-218). In particular, there were the Benedictine monastery (since
804) of Mondsee (Ratko$ 1971, 75; Ivani¢ 2007, 48; Ivani¢ 2011, 125; Good 2012, 197, 199), the
monastic centers in Chammiinster (Parello 2015, 103; Good 2012, 200), Innichen (Vlasto 2004,
33; Good 2012, 202-203), Niederalteich (Ratko$ 1971, 75; Ivanic¢ 2007, 48; Ivani¢ 2011, 125) and,
especially, the Monastery of Kremsmiinster (Ratko$ 1971, 75; Klima 2001, 14; Vlasto 2004, 33), in
organization of which the bishops from Salzburg, Passau and Regensburg were actively involved
(Vlasto 1970, 16; Vlasto 2004, 33).

Generally, at the beginning of the 9th century the missionary potential of the Bavarian clergy
became prominent enough, so the conflicts over the precession in evangelistic work in the outlined
area began to emerge between the dioceses of the Bavarian Church. While the missionaries of
Salzburg acted mainly in Carantania and Lower Pannonia (Hudedek 1936, 16; Lechner 1969, 42;
Wolfram 1972, 15; Wolfram 2011, 66-67; Stih 2010, 211; Steinhiibel 2016, 86-87), the preachers
from the Diocese of Passau launched their evangelistic activity in the area populated by the
Slavs, west of the Raba River (Ruttkay 2007, 41) and, in particular, in the valley of the Morava
River (Hudecek 1936, 16; Floria 1988, 124; Vlasto 2004, 39; Rops 2014, 437). On this backdrop,
in the 820s the contradictions emerged between the Bishopric of Passau and the Archbishopric
of Salzburg over the lands of the Eastern March and the area east of the Vienna Woods (“ultra
Comagenos montes”) (CDEM I 1836, 18; MMFH III 1969, 120; Lechner 1969, 42, 53; Kone¢ny
1975-1976, 9; Floria 1988, 123-124; Steinhiibel 2016, 124-125), through which all the “missionary
routes” of the mentioned dioceses’ clergy passed. In 791 the boundary of Charlemagne’s state was
shifted from the river of Enns to the river of Raba (Richter 1965, 130; Steinhiibel 1995, 10; Vlasto
2004, 39), where the newly captured territories between the Inn (a right tributary of the Danube)
and the Raba rivers, as well as between the Raba and the Vienna Woods (Upper Pannonia) were
subjected to the jurisdiction of the Diocese of Passau (Richter 1965, 130; Steinhiibel 1995, 15;
Steinhiibel 2016, 124; Nétari 2007, 99). Accordingly, the ecclesiastical jurisdiction of Salzburg
extended in the lands south and east of the Raba (Richter 1965, 130; Lechner 1969, 42; Ruttkay
2007, 41).

From then, the missionary and church-institutionalization practice of the Passau clergy in the
above-mentioned area received support from the Carolingians , in the person of the repeatedly
mentioned Emperor Charlemagne and his son Louis I the Pious (Ludovicus/Hluduuucus Pius,
778 — 840). The last one, for example, by his diploma, proclaimed during the imperial congress
in Frankfurt, at the request of the Bishop of Passau Reginhar, (Reginarius/Ragenarius, 818 — 838)
confirmed the father’s donation to the Passau episcopate of “certain places” (“quaedam loca”)
in the Eastern March, including “Treismam, Wachowam, Pelagum, Nardinum, Reoda, Aspach,
Wolffeswanch, Erlawam et in Artagrum basilicas duas [two basilicas — O. K.] et in Saxinum basilicas
duas [two basilicas - O. K.]” (MMFH III 1969, 21-22).° Previously, these possessions were seized

> In the modern geographic dimension the above-mentioned places should be understood as follows:

Treisma - the archaic nomination of the modern-day city of St. Polten, the capital of the federal land
of Lower Austria (Klebel 1955, 321, 324; Erkens 1986, 87; Pleser 1998, 456; Weber 1999, 77), which was
firstly mentioned in 799, when the possession of Treisma was granted by Charlemagne to the Diocese of
Passau (Klebel 1955, 321; Erkens 1986, 108; Pleser 1998, 456). The city was named after the Monastery of
St. Hippolyte, which was founded near the Benedictine Abbey of Tegernsee by the beginning of the 9th
century — most probably around 799 (Plesser 1998, 456;Weinzierl 2018, 20, 22).

Wachowa - the Wachau, a valley of the Danube in modern-day Lower Austria, between the cities of
Melk and Krems (Reutter 1912, 36; Klebel 1955, 319, 324; Mauer 1985, 74; Erkens 1986, 87). Probably, the
possessions of the Passau episcopate in the valley of Wachau, according to the diploma of Louis I (823),
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illegally from the ecclesiastical jurisdiction of the Diocese of Passau by the Prefect of the Eastern
March, Count Gotafrid (Godofredus/Gotafredus, 6n. 806 — 811/not later than 826), therefore,
Bishop Reginhar needed the patronage and appropriate sanction of Louis I (CDEM I 1836, 13;
MMFH III 1969, 22; Erkens 1986, 86; Weber 1999, 77).

Besides the aforelisted possessions, in the extended and farther version of the imperial
diploma of 823, which is stylistically somewhat different, but still doesn't lose the content of the
previous text (Erkens 1986, 87), “a certain place, called Litaha, and Zeizzinmurum in the lands
of the Huns” (CDEM 1 1836, 13; MMFH III 1969, 118) were also guaranteed to the Passau
episcopate.® Long time ago, historians proved that the aforementioned version of the document

included present-day Wesendorf and St. Michael with St. Michael’s Monastery (Winter 1998, 431; Weber
1999, 78), which was founded by Charlemagne at the beginning of the 9th century on the site of pagan
[probably, Celtic - O. K.] altar (Mauer 1985, 76-77).

Pelagum - the Pielach River, a southern tributary of the Danube, which flows into it in the city of Melk,
south of the Wachau (Klebel 1954, 89; Klebel 1955, 324; Erkens 1986, 87; Weber 1999, 77-78). In the
diploma of Louis I (823) the mentioned nomination should be understood, evidently, also as a certain
delineation of lands around the river of Pielach, which were covered by the ecclesiastical jurisdiction of
the Bishopric of Passau. It is known that exactly during this period the clergy from Passau asserted the
right to own the territory of Schonbiihl (the modern-day cognominal municipality in the district of Melk,
Lower Austria) at the Pilach River mouth (Klebel 1954, 89).

Nardinum - the ancient Indo-European nomination of the Naarn River, a left northern tributary of the
Danube, which flows into it south of the city of Perg, near Linz in Upper Austria (Erkens 1986, 87; Weber
1999, 77; Krawarik 2008, 35; Holub 2014, 116-117). This name also means a certain group of lands around
the mentioned river (Miiller 1915, 123).

Reoda - the nomination, identical, apparently, to the present-day municipality of Ried in der Riedmark
(the district of Perg) in Upper Austria (Miiller 1915, 123; Klebel 1955, 324; Erkens 1986, 87; Krawarik
2014, 54). However, the modern German historian Andreas Otto Weber (1999, 77) considers, that it is the
present-day municipality of Ried im Traunkreis (the district of Kirchdorf an der Krems) in Upper Austria.

Aspach - the modern-day municipality of Ashbach (the district of Amstetten) in Lower Austria
(Reutter 1912, 36; Miiller 1915, 123; Klebel 1955, 325; Erkens 1986, 87; Weber 1999, 78).

Erlawa - the Erlauf River, a right tributary of the Danube near the city of Pochlarn (the district of
Melk) in Lower Austria (Haberl 1976, 153; Erkens 1986, 87; Weber 1999, 78) and, apparently, a certain
definition of territories (probably, even of the above-mentioned city) around the river, which, according
to the diploma of Louis the Pious, were covered by the ecclesiastical jurisdiction of the Diocese of Passau.
However, Johanna Haberl, an Austrian historian (1976, 153), associates the nomination Erlawa/Erlafa
etymologically only with the Erlauf River, excluding its connection with the city of Pochlarn.

Wolffeswanch — most probably the archaic nomination of the modern-day municipality of Wolfsbach
(the district of Amstetten, Lower Austria) (Klebel 1955, 320; Tisch 2013). However, the exact definition
of this oikonim is very controversial (Reutter 1912; Erkens 1986, 87, 108; Weber 1999, 77; Tisch 2013),
therefore, this problem requires a special research. According to the assumption of the Austrian-German
historian Ernst Klebel (1955, 320, 326), Wolffeswanch, as well as Erlawa and Aspach among the 12 listed
possessions, were the later insertions, evidently, of the end of the 9th century. But in our opinion, there
are no compelling reasons for such conclusions.

Artagrum — the present-day municipality of Ardagger (the district of Amstetten) in Lower Austria.

Saxinum - the modern-day municipality of Saxen (the district of Perg) in Upper Austria (Reutter 1912,
36; Klebel 1955, 325; Weber 1999, 78; Erkens 1986, 87).
“[...] quondam locum, qui vocatur Litaha, et in terra Hunorum Zeizzinmurum [...]” (CDEM I 1836, 13).
Litaha - the archaic nomination of the Leitha River, a right tributary of the Danube in Lower Austria and
Hungary (Sembera 1858, 30), and at the same time, probably, a certain delineation of lands around it,
which became a part of the episcopal possessions of Passau (see the remark: MMFH III 1969, 119).

Zeizzinmurus — the original nomination (among its other variants: Zeizinmura, Zeysenmurus, Cezurum)
of the present-day municipality of Zeiselmauer in the district of Tulln (Lower Austria) (see the remark:
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is the late falsification, created between 971 and 977, or in 985, according to another conception,
(Klebel 1955, 319, 324; Haberl 1976, 114; Erkens 1986, 89, 91; Weber 1999, 77; Krawarik 2008,
74), because the possessions Litaha and Zeizzinmurus (mentioned in the falsification), as a church
beneficium, were granted to the Bishopric of Passau only in 830s and, moreover, by the King
of Bavaria (rex Baioariorum, 817 — 843) and the future King of the Eastern Frankish Kingdom
Louis II the German (Ludovicus/Hludowicus, 843 - 876) (MMFH III 1969, 32-35; Erkens 1986,
87, 92-93).” However, the list of lands, intended to the Diocese of Passau in the imperial diploma
of Louis I, is worth considering more carefully and in a slightly different light.

In our opinion, the identification of modern names of the territories, mentioned in this
document, and their location on the map in the present-day geographic space allows us to
interpret the appropriate fragment of the confirmation of Louis the Pious from 823 not just as
a list of possessions, granted to the Diocese of St. Stephen by the emperor. Situated along the entire
course of the Danube, both on the left (north) and on the right (southern) shore (Klebel 1955,
324-325), these possessions represented a peculiar “ecclesial chain” and the outlined missionary

MMEFH III 1969, 119; Miiller 1915, 125; Haberl 1976, 56; Erkens 1986, 87). There, on the site of ancient
Roman fortifications, which were a part of the Danube Limes fortifications, and on the site of the legionary
camp Cannabiaca in the 5th century, one of the oldest hall church of Lower Austria (Saalkirche) was
constructed (Gessner — Piilz 2015, 11; Schwacz 2016, 80). It existed during the 9th century (Geschichtliche
Beilagen 1890, 198) and the parts of its lower walls and crypts are still in use in the Church of the Immaculate
Conception of St. Maria in Zeiselmauer (Genser 1982, 65; Gessner — Piilz 2015, 19). During the period of
ecclesiastical-legal submission of Zeiselmauer to the Episcopacy of Passau, the complete settlement has
already existed there, which is confirmed archaeologically (Weinzierl 2018, 22).

In this case, some Latin nominations of the rest of the previously mentioned possessions are recorded

in a different way in the extended version of the diploma: Tresma, Vuachouua, Pelagum, Nardinum, Reode,
Asbahe, Vuoluesvuanch, Erlafa, Artagrum, Saxina (CDEM 1 1836, 13; MMFH III 1969, 118; Erkens 1986,
91-92).
The extended version of Emperor Louis’ diploma is quite rightly considered as the falsification of the
Bishop of Passau Pilgrim (Pilegrinus/Peregrinus, 971 — 991) by the absolute majority of researchers
(Klebel 1955, 319; Haberl 1976, 114; Erkens 1986, 89, 95; Weber 1999, 77). It is evidenced, firstly, by the
conclusions of the paleographic analysis of the text, secondly, by the fact that the lands around the river
Litaha were granted to the Passau Diocese of St. Stephen not by Emperor Louis I the Pious, but by his
son, Louis II the German a decade later - on March 4, 833 (MMFH III 1969, 32-33; Erkens 1986, 87)
and three years later — on February 16, 836 - also the territory of Zeizzinmurus (MMFH III 1969, 34-35;
Erkens 1986, 92-93). There is an assumption that this falsification originated with the participation of the
Chancellor of Imperium Romanum and the Archbishop of Mainz at the same time — Willigis (Willigisus,
around 940 - 1011) around 985, and, consequently, came from the chancellery of Emperor Otto III
(Otto III, 980 - 1002) (Erkens 1986, 89). Perhaps, it was created in 985, on the judgment day, convened
by the Bavarian duke Henry II the Wrangler (Heinricus, 951 - 995) in order to establish his own rights to
Zeiselmauer (Erkens 1986, 95) during his struggle for the Bavarian Duchy.

However, as we have already found out, by the moment of creation of the falsification, the Diocese of
Passau had possessed both the lands around Litaha and the territory under the nomination Zeizzinmurus
for almost 150 years. Therefore, Bishop Pilgrim had no reasons to fabricate the evidences of the previous
(short) version of the diploma of Louis I since 823 (Erkens 1986, 92), because there were another relevant
diplomas since 833 and 836, related to the providing of the above-mentioned possessions to the clergy
of Passau (MMFH III 1969, 31-35). Consequently, the episcopate fully possessed the ecclesial right to
the outlined lands, which, according to the German historian Franz-Reiner Erkens (1986, 93), “had to
be secured or extended due to the falsification”. So, the evidences of both - short and extended versions
(taking into account the moment and circumstances of falsification of the last one) confidently can be
used for our research purposes (Weber 1999, 77; Krawarik 2014, 54).
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route of the Passau clergy at the same time.* On many lots it coincided with the ancient late
Roman roads, which were preserved and, apparently, used during the first half of the 9th century
(Reutter 1912, 14, 23-24, 28-29, 32, 36; Maurer 1985, 14; Krawarik 2014, 42) for the missionary
purposes.’ For instance, at the beginning of the 20th century the Austrian historian Hans Reutter
(1912, 36) argued that the lands of Wachowa (the Wachau), Nardinum (the Naarn), Artagrum
(Ardagger) and Saxinum (Saxen) were located near the ancient Roman road already in the period
of Emperor Charlemagne.'* For his part, the modern Austrian historian Hans Krawarik (2008,
42) emphasizes the existence of the “very ancient” [apparently, ancient Roman - O. K.] path of
Naarn - Baumgarten - Loa — Horstorf, east of the above-mentioned territories."!

As we have mentioned, the Carolingians spread their influence on the eastern, transboundary
lands due to the connections with the local monasteries (Good 2012, 205), which at that time
were not only the means of colonization and Church institutionalization on new territories (Good
2012, 196, 199), but also served as the supporting points of communication routes and military
expeditions (Good 2012, 196, 219). Consequently, this route, most obviously, passed also along
the line of most important monasteries, which were located in the aforementioned lands and
recognized the ecclesiastical jurisdiction of the Bishopric of Passau. In particular, there were, the
Monastery of St. Hippolyte in Treisma (MMFH III 1969, 21; Erkens 1986, 105; Plesser 1998, 456;

8

E. Klebel (1955, 324-325), conversely, denied any logical connection between the above-listed land grants,
given that the order of their placement from the east to the west in the diploma of Louis I is violated, the
sequence is unsystematic, and the records of some lands (Wolffeswanch, Erlawa it Aspach), according to
the historian, were not original, but later insertions (Klebel 1955, 320, 326). However, we consider that
it was determined, more plausibly, by the often fuzzy fixation of territorial estates, typical for many early
medieval diplomas. Consequently, there are no reasons to doubt that the Passau possessions belonged to
the determined missionary direction.

A qualitative ancient Roman network of roads, laid by the huge stone-hewn blocks and constantly repaired
almost to the beginning of the 5th century, had been in use for the next four centuries without special
care, and formed the basis of the Frankish road network (Reutter 1912, 23), linking up the settlements of
the Franks, especially the listed possessions of the Passau episcopate (Reutter 1912, 24, 28-29, 36). In our
opinion, once again it proves the existence of the determined missionary route of the Passau (and not only
Passau) clergy in the above-outlined paths of the former Danube Limes in the period of Louis I the Pious
and Louis II the German.

In general, the researcher admitted that all the royal lands and farms of the Carolingians were located
along the ancient Roman roads from Passau through Lorch to Vienna, and from there through Savaria
to the Pannonian city of Sirmium [the modern-day city of Sremska Mitrovica in Serbian Vojvodina, on
the left bank of the Sava River — O. K.], or through the ancient city of Flavium Solvense [in the former
Roman province of Norik, nearby the present-day Austrian cities of Wagna and Leibnitz in Styria - O. K.]
to Virunum [the former Roman city in the province of Norik, in the valley of Zollfeld, in the modern-day
South-Austrian province of Carinthia — O. K.], as well as along the Danube, from Passau through Lorch
to Carnunt [Carnuntum - a former ancient Roman legionnarie camp, later — the Pannonian city in the
present-day municipality of Petronell-Carnuntun in Lower Austria — O. K.] (Reutter 1912, 32). These
roads, according to archaeological explorations by J. Haberl (see the detailed delineation of mentioned
roads: Haberl 1976, 108-109), also reached the Italian city of Aquileia and, in particular Emona (Aemona)
[the modern-day city of Ljubljana, Slovenia — O. K.], a former ancient Roman military camp (Haberl
1976, 108). Consequently, the above-mentioned possessions, granted to the Diocese of Passau in 823 -
836, territorially were completely fitted to the outlined routes (Reutter 1912, 24, 33-34, 36).

Later, these and other lands located between the Aist and Naarn rivers, will become the possessions of the
Diocese of Regensburg, according to the diploma of King Louis the German since 853 (MMFH III 1959,
42-43; Krawarik 2008, 42; Krawarik 2014, 92).
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Weinzierl 2018, 22)"2, the Monastery of St. Michael in the valley of Wachau (Wachowa) (MMFH III
1969, 21; Weber 1999, 78)", obviously, the hall church of the Carolingian period on the site of
the present-day Church of St. Vitus within Wolffeswanch'* along with the possession of Aspach,
(Tisch 2013), the Monastery of St. Remigius in Reoda (Krawarik 2014, 54, 76)'°, the unknown
“two basilicas in Ardagger” (“in Artagrum basilicas duas”), “two basilicas in Saxen” (“et in Saxinum
basilicas duas”) (CDEM 1 1836, 13; MMFH III 1969, 22; Erkens 1986, 87; Weber 1999, 78), one
of which is, evidently, the present-day Church of St. Stephen in Saxen (Dessl OCist 2002, 175;
Krawarik 2008, 74; Krawarik 2014, 76)', as well as, probably, the Church of St. Michael in the land
of Nardinum (Krawarik 2008, 96; Krawarik 2014, 54, 76), granted to the Diocese of Regensburg

2 According to the Austrian historian Herbert Franz Weinzierl (2018, 22), the Monastery of St. Hippolyte
was “the supporting point of Passau”, in which the church synods were held to organize “the events devoted
to the Christianization of the eastern [the Moravian and Nitranian — O. K.] lands”. Its clergy spread
Christianity across the entire region (Havlik 1963, 106; Klima 2010, 4). This is evidenced, in particular, by
the fact that this monastery became “maternal” for the ancient monastery in the city of St. Hippolyte (in
the modern-day southern Moravian city of Znojmo, Southern Czech Republic), as well as for the same
monastery of St. Hippolyte at the foot of the Mount Zobor (about 880) in the present-day Slovak city of
Nitra (Havlik 1956, 10; Havlik 1998, 19; Klima 2000, 66; Klima 2001, 48; Klima 2010, 4; Marsina 1992,
412; Marsina 2012a, 25-26; Ruttkay 2007, 42; Ruttkay 2016, 6; Steinhiibel 2016, 215). Their appearance
was the result of missionary activity and, thus, the spreading of the cult of St. Hippolyte in Great Moravia
and the Principality of Nitra under its rule by the clergy from the Passau Diocese during the 9th century.
(Havlik 1956, 10; Ratkos 1971, 78; Klima 2000, 66; Klima 2001a, 13-14; Klima 2001b, 48; Klima 2010,
6; Steinhtibel 2014, 44, 46). Accordingly, the Slovak historian Richard Marsina (2012a, 22) suggests that
missionaries from the aforementioned Monastery of St. Hippolyte (Treisma) could visit Nitrava since the
end of the 8th century. The aforementioned author, as well as another Slovak historian Jan Steinhiibel
(2016, 215), refers an occurrence of the eponymous local monastic center at the Mount Zobor to the
last quarter of the 9th century, associating it with the activities of the Great Moravian Prince Svatopluk
(Zuentibald/Zuendibolch, 840(?) — 894) and the Bishop of Passau Wiching (Wichingus, ? — 899) (Marsina
2012a, 25; Marsina 2012b, 115). Based on the long-term archaeological researches of the remnants of the
Christian churches in Znojmo and burials within them (since 1986), the Czech archaeologist Bohuslav
Klima (junior) suggests that the initial phase of constructing of the Moravian monastery in the city of
St.Hippolyte is dated exactly from the first third - the middle of the 9th century and is associated with
the missionary activity of the Passau episcopate in Moravia. The other phase is dated back to the end of
the 9th century (Klima 2000, 66; Klima 2001a, 14, 22; Klima 2001b, 48; Klima 2010, 6), i. e., to the period
of completion of the canonical confrontation between the Bavarian clergy and the representatives of the
Cyril and Methodius church tradition. The cult of St. Hippolyte was present among the others exactly
in the ecclesiastical tradition of the Diocese of Passau (Ratko$ 1971, 78). This fact confirms again an
existence of the mentioned missionary route of the Passau clergy, which passed along the line of the most
important monastic centers in the possessions provided by the diploma of Emperor Louis since 823,
where the ecclesiastical jurisdiction of the Diocese of Passau spread.

Y In the words of A. O. Weber (1999, 78), this monastery “was the main church and baptistery of the Wachau

already during the Carolingian period”.

In the process of archaeological researches, which were carried out as a result of reconstruction of the

foundations of the St Vitus Church in the community of Wolfsbach (Lower Austria) in 2011, a small

rectangular hall church with a square apse was discovered, which, according to some researchers’
assumptions, belongs to the Carolingian epoch and certifies an existence of the organized church parish

Wolffeswanch already in the 9th century (Tisch 2013), that is, just in the period of appearance of this

toponym in the diploma of Louis I from 823.

In addition, it is worth emphasizing that the monastery center in Reode, as H. Krawarik states (2014, 54), was

still too small at the time of its first mention (823). Perhaps, during the period of its founding (800 - 820s)

this monastery was located outside the modern-day Riddorf in Upper Austria (Krawarik 2014, 54).

16 H. Krawarik (2008, 74; 2014, 54, 96) seems to be right denying the identification of one of Saxen basilicas
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in 853 (Krawarik 2014, 92). After the accession of Zeizzinmurus to the possessions of the Passau
Church on March 16, 836 (MMFH III 1969, 34-35; Erkens 1986, 92-93) the original monastic
center [on the site of the modern Church of the Immaculate Conception of St. Maria - O. K.] in
Zeiselmauer (Geschichtliche Beilagen 1890, 198; Weinzierl 2018, 22) was added to this list.

The ecclesiastical connection between the listed monasteries and the cities in
which they were located, was established using the already mentioned ancient
Roman roads (Reutter 1912, 23-36; Maurer 1985, 14; Krawarik 2008, 42), trade routes (Klima
2010, 5)", as well as by the rivers of Danube, Pielach, Naarn, Erlauf and Leitha and by the lands
around them. The emergence of the Trans-European system of roads from the Iberian Peninsula
through Eastern Bavaria and Moravia to the borders of the Khazar Khaganate until the middle
of the 9th century could have also contributed to the development of such communication
(Leontev — Nosov 2012, 386).

The land grant of Louis I to the Church of St. Stephen, and, thus, the outlined missionary
route, were located along the Danube, which on many sites served as the peculiar Bavarian-
Slavic (Balcarkova — Kalhous - Eichert 2017, 38, 62) and the Frankish-Slavic frontier, the eastern
imperial border of the Carolingian State (Reutter 1912, 28; Fedeles — Koszta 2011, 9-10; Dubski
2012, 84-85)'%, separating it from the Moravians (Reutter 1912, 28; Lampel 1915, 129; Floria 1982,

with the present-day Church of St. Nicholas in Hofkirchen (the district of Perg, Upper Austria), which,
according to him, was founded only at the end of the 10th century: in the 970s — 980s.

For instance, the settlement and ancient church in Znojmo (one of the oldest Great Moravian sacral
constructions), which, as we have already mentioned, were derived from the Lower Austrian monastery
of St. Hippolyte and where the Passau clergy reached, located on the ancient trade route (of iron and
salt) that passed from the Danube to the above-mentioned Znojmo and was the shortest connection of
southwestern lands with Moravia. Therefore, it was impossible for the missionaries to miss this settlement,
“the first centre in the “buffer zone” with Western neighbours”, — according to B. Klima (2010, 5), and,
consequently, one of the points of the repeatedly mentioned missionary route of the clergy from Passau
on its eastern segment.

It is wrong to diminish the value of the mentioned river, as a conditional line of the Frankish-Slavic frontier.
But at the same time, it'’s worth remembering that the eastern borders of the Carolingian possessions (in
particular, the Eastern Frankish Kingdom after 843) were quite dynamic during the 9th century, constantly
changing under the influence of expansionary policy of the ruling court, Christianization, the constant
dilatation of jurisdiction of the Latin Church and Frankish colonization on the lands of smaller, semi-
dependent Slavic state formations (Dubski 2012, 81-92). Such a phenomenon was completely typical for
that time, whereas, according to the right statement of the Czech historians Adéla Balcarkova and David
Kalhous, as well as the Austrian — Stefan Eichert (2017, 38), any border in the early Middle Ages “hardly was
a two-dimensional linear structure’, rather “a contact zone” or “the entire landscape, which stretched along
the predicted boundary line”. Thus, H. Reutter (1912, 29) considered that “the almost impenetrable band” of
the Northern Woods, which separated the Carolingian state from the Slavic possessions [in Bohemia and
Moravia - O. K.] in the south, was the real imperial border, rather than the Danube, which was called “the
secondary reference point” by the author. This assertion is admissible, seeing that the numerous Frankish
and Slavic settlements were located on both sides of the Danube River (Reutter 1912, 29; Krawarik 1971,
197; Krawarik 2008, 36, 92-93), and benefaction of Louis the Pious to the Passau episcopate since 823, as
well as subsequent donations of Louis II the German to another Bavarian dioceses, actually, meant the
expansion of the Carolingian Empire, and subsequently the Eastern Frankish Kingdom further east and
north through the expansion of the ecclesiastical jurisdiction of the Latin Church (Dubski 2012, 86-87).
In some regions the Carolingian influence conversely didn't even reach the Danube flow. In particular, it is
well illustrated by the conclusions of the modern Hungarian historians Tamas Fedeles and Laszlé Koszta
(2011, 10), who emphasize that in Pannonia of the specified period the Frankish sovereignty extended
only to the Western Danube region - to the western shore of the Lake Balaton, that is evidenced by the
deficit of the Carolingian finds of the 9th century in the Trans-Danubian space. That is why we underline
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84) and being the conditional southern limit of settlement of the latter ones at the same time
(Lampel 1915, 129; Dekan 1947, 201-202; Havlik 1956, 8; Ratkos 1958, 8; Richter 1965, 130; Floria
1982, 84; Balcarkova — Kalhous 2016, 118; Balcarkovéa — Kalhous - Eichert 2017, 39; Mulik 2017,
21)." That is why the spread of ecclesiastical jurisdiction of the Episcopacy of Passau to these
areas had a strategic significance for both its clergy and the Carolingian court. In particular, it was
necessary to Christianize the remnants of the surviving Avars between the Danube and the Raba
rivers (Annales Tiliani 1966, 58; Lechner 1969, 41; Vlasto 2004, 36), as well as the numerous Slavic
population in the Danube region (Krawarik 1970, 131-132; Krawarik 1971, 197; Krawarik 2002,
86; Krawarik 2008, 36-38; Caplovi¢ 1998, 103, 107; Balcarkova - Kalhous - Eichert 2017, 38)%,
and to subjugate them to the political authority of the Franks (Caky 2016, 20), on what the Passau

20

the conventionality (sic!) of the Danube, as the Frankish-Slavic frontier and the boundary line of the
future canonical confrontation between the Latin and the Cyril and Methodius church traditions at the
same time.

Despite this, the Austrian historian Josef Lampel (1915, 129, 134) considered the Thaya, a right
tributary of the Morava, as the primary “Moravian border”. The researcher admitted that only in the
late Carolingian period, this frontier moved southward, to the Danube (Lampel 1915, 129). On the one
hand, it seems to be quite obvious, considering the frankly unsuccessful attempts at the military-political
confrontation of the last representatives of the Eastern Frankish line of the Carolingians: Arnulf (Arnolfus,
887 - 899), Louis IV the Child (Hludowicus, 900 — 911) as well as Conrad the Frankonian (Cuonradus,
911 - 918) [the first king not of the Carolingian dynasty — O. K.] with the Mojmirids and, in particular,
with the Magyars (Bekker 2012, 940; Bodnariuk 2012, 831). According to J. Lampel (1915, 129), the
mentioned “Moravian border” moved again northwards, to the “frontier river” Thaya under the strong
impact of the Frankish and, especially, the new Saxon imperial policy. However, this river served as the
ascending line for delineation of the Moravian lands, obviously, during the period of the Saxon dynasty
of the Ludolfingers/Ottons (919 — 1024) and later (in the middle of the 11th century) (Havlik 2013, 355;
Balcarkova — Kalhous 2016, 119), when Moravia lost almost half of its possessions, particularly, the lands
exactly between the Thaya and the Danube (Havlik 2013, 355). However, the Thaya River can’t be used
to outline the Frankish-Moravian frontier during the 9th century (sic!). We can absolutely agree with the
assumption of A. Balcarkovd, D. Kalhous and S. Eichert that the boundaries of Great Moravia were not
clearly established, and, consequently, the power of the Moravian rulers reached modern Lower Austria
(Balcérkova — Kalhous 2016, 18; Balcarkova — Kalhous - Eichert 2017, 39) - in fact, to the Danube in the
south (Lampel 1915, 129; Dekan 1947, 201-202; Floria 1982, 84; Dvornik 2005, 3). Thus, according to
H. Krawarik (2014, 39), the Slavic cremation graves discovered north of the Danube are “the signe of Slavic
immigration from Great Moravia’.

Following the conclusions of the modern British medievalist Peter Heather (2016, 533-535), the process of
large-scale Slavicization of European spaces east of the Elbe to the Volga River lasted during the 6th — 10th
centuries, which is confirmed archaeologically. Consequently, north of the Danube, in particular, in the
Naarn River basin, as well as in the south - in the the Enns River valley (a right tributary of the Danube)
the numerous Slavic settlements also coexisted along with the Bavarian population (Krawarik 1971, 197;
Krawarik 2002, 86; Krawarik 2008, 36, 92-93; Krawarik 2014, 89; Holub 2016, 116). It is evidenced by
several Slavic necropolises of the 9th century on the northern bank of the Danube (in particular, 20
burials near Linz), numerous graves and settlements of the 7th — 9th centuries in the Eastern Danube
region (Krawarik 2008, 36-38; Krawarik 2014, 81), a range of Slavic dwellings and the remains of the
later Slavic settlement in Dietachdorf (in the present-day municipality of Dietach, the district of Steyr,
Upper Austria) on the right bank of the Enns (Krawarik 2002, 86), as well as the early medieval Slavic
artisan district discovered near the modern-day municipality of Mitterkirchen (the district of Perg, Upper
Austria) and dated back to the early 9th century (Krawarik 2008, 37; Krawarik 2014, 39, 60). The last
one may serve as archaeological evidence of the mentioned “Slavic immigration” from the territory of
Moravia (Krawarik 2014, 39). Therefore, the spread of the ecclesiastical jurisdiction of the Episcopate of
Passau and the Archbishopric of Salzburg and the administrative delimitation of their missionary spheres
of influence in the outlined region was a completely legitimate measure of the Carolingians’ church policy.
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clergy directed its main missionary efforts. Therefore, in the words of H. Krawarik (2014, 90),
the missionary centers of Naarn, Ried, Saxen and Linz contributed to the [ecclesiastical - O. K.]
“integration of the Slavs ” in the outlined region.

One of the tasks of great priority for emperor Louis the Pious and, especially, for his son, the King
of Bavaria Louis II the German, was to expand their influence even to the “heart” of the Moravian
Prince Mojmir’s state (Moimarus dux Maravorum, 795 — 846) - to the valley of the Morava River,
which “was most easily accessible from the direction of Passau”, according to the British historian
Alexis Peter Vlasto (1970, 22; 2004, 39). It was illustrated by the outlined missionary vector and
the line of monastic centers of the aforementioned diocese along the Danube. However, in the
late 820s the Diocese of Passau, de iure, according to the Czech historian Vaclav Medek (1971, 9)
was only a neighbor of the principalities of Moravia and Nitrava, later united into the single Great
Moravian state. After the administrative demarcation of territories of the dioceses of Salzburg and
Passau in 796 and its confirmation in 829, in addition to Upper Pannonia and the lands north of
the Danube, Moravia and Nitrava also passed into the sphere of influence of the Passau episcopate
(CDEM 1 1836, 18; MMFH III 1969, 120; Trestik 2009, 161-162; Steinhiibel 2016, 88, 125).
But officially, Moravia wasn't subjected to the Episcopacy of Passau by any imperial document
(in contradistinction to the imperial sanction concerning the transition of Lower Pannonia to the
church jurisdiction of Salzburg) (Richter 1965, 130), despite the fact that the missionary activity of
its clergy was evidential there.?! Neither Louis the Pious, neither his son Louis the German could
sanction such subordination of the Moravians to the ecclesiastical jurisdiction of Passau, since their
lands were independent of the empire (Tfestik 2009, 162).

In order to achieve the set goal, the Carolingians needed to provide Passau missionaries
with the direct and permanent access to the core of Mojmir’s state, where the Bishop of Passau
Reginhar had previously baptized the Moravian elite (Chronicon monasterii 1721, 212; CDEM
11836, 11; Vlasto 2004, 41; Wood 2001, 173-174), and about 831 performed a mass baptism of “all
the Moravians” (“baptizat omnes Moravos”) (Bernardus 1880, 655; Notae 1880, 623; Lysy 2015, 91;
Wood 2001, 174; Steinhiibel, 2016, 125).2 That is why, in our opinion, King Louis II deliberately
expanded the repeatedly mentioned missionary route of the clergy from the Diocese of St. Stephen
further eastward, having extended its ecclesiastical jurisdiction to the new “possessions [...] that

21 The early presence of missionaries from Passau in the Moravian possessions is testified, for example, by
the discovery of necklace with a lead cross of Passau origin from the burial in Dolni Véstonice (Southern
Moravia, the Czech Republic) (Sommer - Trestik — Zemli¢ka, Josef 2013, 225), as well as numerous
pectoral crosses of Passau origin, discovered in the territory of Moravia (Koutil 2014, 109).

It should be emphasized that the Moravian elite headed by Prince Mojmir was baptized by Bishop
Reginhar much earlier — between 818 and 825 (Chronicon monasterii 1721, 212; CDEM I 1836, 11; Vlasto
2004, 41; Wood 2001, 173-174). By this moment, the Moravians, a population of the Morava valley (an
upper northern tributary of the Danube), which subsequently formed its own state called Great Moravia,
hadn’t been influenced by systematic Christianization, because the interests of the Carolingians didn’t
cover the territories located north of the Danube at that time (Hudecek 1936, 15; Poulik 1985, 11; Vlasto
2004, 37-38), mainly because of the Avar threat. In accordance with the statement of A. P. Vlasto (Vlasto
1970, 21; Vlasto 2004, 37-38), the local inhabitants hadn’t had considerable contacts with the Christian
world approximately until the beginning of the 9th century, because the style of many burials of the
7th - 8th centuries and the burial equipment excavated within them (for example, in Devinska Nova
Ves, Eastern Slovakia) is Avarian. The Russian archaeologist-slavist Valentin Sedov (1995, 128) followed
a similar point of view. Exactly on the verge of the 8th - 9th centuries the traditional Slavic pagan rite of
cremation was replaced by the also pagan rite of inhumation (Floria 1988, 123; Ivani¢ 2011, 63; Konig
2017, 13-14). Such a crisis of traditional beliefs, according to the assumption of Boris Floria (1988, 123),
could make the ruling elite of the local Slavic [and not only Slavic - O. K.] community “more susceptible
to the preaching of Christian missionaries”.
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are in the province of the Avars, in a place called Litaha, above the source named Sconibrunno”
(MMFH III 1969, 32)%, i. e., the lands around the Leitha River (March 4, 833) (MMFH III 1969,
32-33; Erkens 1986, 92-93; Sz6ke 2009, 400); as well as the possessions “in a place called Kirichbach,
that is, one constructed church with the land [...] up to the place called (Tumulus) and thence around
up to the above-mentioned Kirichbac [...] and from there up to Cumenberg” (MMFH III 1969, 34-
35)*, including Zeizzinmurus/Zeizzimurus (February 16, 836), mentioned in the extended version
of the diploma of Louis I of June 28, 823 (CDEM I 1836, 13; MMFH III 1969, 118; Erkens 1986,
92-93; Weinzierl 2018, 22).

Similar territorial outline of the described donations is found in the late falsification (the last
quarter of the 10th century) of the aforementioned diploma of Louis the Pious: “Litaha nearby
the source called Sconibruno |...], and Zeizzimurus with such limit that our father Charles had
established, that is, from that fortress in the eastern edge up to the hanging rock on the edge of the
Mount Comageni, and up to the Chunihohesstetin in the south. Besides, up to the hills between
Tullanam and the fortress itself in the west, and beyond the Danube to Trobinse, and thence up to
Mochinleo, and as far as Zinbure and Treisma [...]” (CDEM I 1836, 13; MMFH III 1969, 118).2

2 “[...] res proprietatis [...], que sunt in provintia Auarorum in loco qui dicitur Litaha super fontem qui vocatur
Sconibrunno [...]” (MMFH III 1969, 32). Sconibrunno —the modern-day Lower Austrian community of
Schonabrunn (the district of Bruck an der Leitha), situated above the Leitha River (see the remark: MMFH
III 1969, 32), in which territory one of the sleeves of the mentioned reiver flows. Most apparently, it is the
same “fons Sconibrunno” from the diploma of Louis the German. However, in this case it is also about
other lands around the Leitha, in particular, between the present-day communities of Gétzendorf (the
district of Bruck an der Leitha, Lower Austria) and Gattendorf (the district of Neusiedl am See, the state
of Burgenland) (MMFH III 1969, 32). It's worth emphasizing that the Austrian historian Richard Miiller
(1915, 124) mistakenly denied the identification of Sconibrunno with modern-day Schonabrunn.

2 “[...] in loco qui dicitur Kirichbach, id est ecclesiam unam constructam cum territorio [...] usque ad locum
qui dicitur (Tumulus) et inde per circuitum usque ad praedictum Kirichbach [...] et inde usque sursum
Cumenberg” (MMFH III 1969, 34-35).

Kirichbach - the modern-day village of Kirchbach (the district of Tulln, Lower Austria) within the
Vienna Woods (Reutter 1912, 34).

Tumulus —the present-day village of Tulbinger Kogel in the Lower Austrian community of Tulbing (the
district of Tulln) (see the remark: MMFH III 1969, 34).

Cumenberg — one of the early medieval Latin nominations of the mountainous area of the Vienna
Woods (the mountain range in the Eastern Alps), not far from Vienna, within Lower Austria, among the
names “mons Comagenus’, “Chumberg’, “Cumeoberg”, “Chumeoberg” (Koller 1963, 238-241; Haberl 1976,
155-156).

# In Bishop Pilgrim’s rigged text of the diploma-confirmation from 823 we find the following description:
“[...] Litaha iuxta fontem, qui vocatur Sconibruno [...], et Zeizzimurus cum tali marcha, ut genitor noster
Karolus decreuit, hoc est ab illo castello in orientali plaga adusque pendentem lapidem in ora montis
Comageni, et in australi vsque ad Chunihohesstetin. In occidentali autem vsque ad aceruos sitos inter
Tullanam et ipsum castellum et ultra Danubium ad Trobinse, et exinde ad Mochinleo et usque ad Zinbure et
Treisma [...]” (CDEM I 1836, 13; MMFH III 1969, 118).

Chunihohesstetin - the modern-day community of Konigstetten (the district of Tulln, Lower Austria)
on the western slope of the Vienna Woods (see the remark: MMFH III 1969, 95; Lechner 1938, 38; Haberl
1976, 156).

Tullana - the present-day city of Tulln in Lower Austria (Miiller 1915, 125; Haberl 1976, 156).

Trobinse — the modern-day community of Triibensee (the district of Tulln) in Lower Austria (Reutter
1912, 45; Miller 1915, 125; Lechner 1938, 32, 38).

Mochinleo - perhaps the present-day Lower Austrian community of Grossmugl (the district of
Korneuburg) (Sembera 1858, 31; Reutter 1912, 45). However, the Austrian historian Karl Lechner (1938,
32), as well as R. Miiller (1915, 125) before, identified this oikonim not with Grossmugl, but with the large
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On the one hand, this passage once again demonstrates the nature of the extended version of
falsification of the diploma from 823, because the previously cited documents of King Louis II
from March 4, 833 and from February 16, 836 p. formed a basis of the creation of the falsification
(Miiller, 1915, 124-125), which is evidenced by the resemblance of geographical descriptions of
some newly-owned possessions of the Bishopric of Passau (Litaha, Sconibruno, Cumenberg/mons
Comagenus). Another part of the territories (Chunihohesstetin, Tullana, Trobinse, Mochinleo,
Zinbure) was granted to the diocese not in 823, but only at the end of the 10th century (MMFH
IIT 1969, 94; Lechner 1938, 38).2 On the other hand, this description serves as the evidence of
a constant extending of the ecclesiastical jurisdiction of the Diocese of Passau to the east and
north, illustrating the dynamics of the north-eastern border of the area of the St. Stephen eparchy
even during the second half of the 10th century.”” Thus, Karl Lechner (1938, 32) considered that
the above-drawn line of the Passau estates, in particular, the section of Wagram — Triibensee -
Mohho north of the Danube, was the Moravian-Bavarian frontier until the turn of the 10th - 11th
centuries. Author’s conviction about the late demarcation line of the Bavarian and the Moravian
lands is, in our opinion, completely justified, taking into account that the Bishopric of Passau
obtained the mentioned possessions exactly from the hands of the Bavarian Duke Henry II in
985 - 991 (MMFH III 1969, 94) just within the contact zone of the Bavarians and the Moravians
(Krawarik 2014, 39; Balcarkovd — Kalhous - Eichert 2017, 38-39, 62), wherefrom the ecclesiastical
jurisdiction of the Diocese of Passau spread further eastward.”

If we consider the royal land donations to the local Bavarian church dioceses as one of the
signs of colonization and missionary development of a new space, then exactly these tasks were
facing the Bishopric of Passau (Boshof 1995, 58). Undoubtedly, according to the conviction of the
German historian Egon Boshof (1995, 58), this fact is confirmed by the benefaction of Emperor
Louis from 823, particularly, by the land grants of Louis II the German to the Passau episcopate
“in provintia Auarorum” from 833 [as well as by the donations from 836 - O. K.] and, in general,
by the possessions between the Raba River and the Vienna Woods.

mound Mohho, located between the villages of Ober- and Unterzogersdorf (the district of Korneuburg,
Lower Austria), which is quite possible, as in geographical aspect this barrow completely fit into the
outline of the Passau land donations from the Bavarian King Louis.

It is very difficult to identify the toponym Zinbure in the diploma-falsification. For example, J. Lampel
(1915, 151) associated it with the present-day Lower Austrian city of Eggenburg (the district of Horn).
But in that case, Zinbure would be located too far north of the other toponyms mentioned in the
falsification, in particular Treisma, which should be understood as present-day St. Polten (Klebel 1955,
321; Erkens 1986, 87; Plesser 1998). It violates the logic of delineations of the Passau possessions “ultra
Danubium ad Trobinse, et exinde ad Mochinleo et usque ad Zinbure et Treisma”. It is also possible that
the clerk of the late 10th century under the name Treisma could fix the territory of the present-day city
of Traismauer (the district of St. Polten, Lower Austria). So, we consider that Zinbure - is a settlement
near the village of Wargam (the district of Tulln) in Lower Austria (see the remark: MMFH IIT 1969, 95).
Perhaps, it is even one of the archaic names of the modern-day Lower Austrian city of Herzogenburg (the
district of St. Polten) on the Traisen River, between Traismauer and St. Pélten.

In fact, exactly that boundary of the Passau possessions, supplemented by a number of another toponyms,

was recorded in the original diploma of the Bavarian Duke Henry II the Wrangler from 985 - 991

concerning the granting of lands in the Eastern March to the Passau episcopate (MMFH III 1969, 94).

The purpose of creating the falsification of the diploma from 823 testifies a need to confirm and expand

the territorial rights of the Passau churchmen during the specified period (Erkens 1986, 93).

% According to the German historian Eduard Miihle (1996, 222), exactly the falsifications of Bishop Pilgrim
are the decisive testimony that the church ambitions of the Episcopate of Passau were directed not to

“neighbour Moravia”, but rather to “Moravia situated east of the Danube’.
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Consequently, the sanctions of the Bavarian King reflected in the above-cited diplomas and
the first-hand missionary activity of Reginhar gave the expected result to the ruling Carolingian
court. The Bavarian clergy and politically organized Christianization received a direct access to
the Moravian lands and provided Louis II with a stable form of indirect intervention in the policy
of the Moravian Prince Mojmir and his successor Rostislav (Rasticius, 846 — 870) (Céky 2016, 18).
Henceforth, the ecclesiastical jurisdiction of the Diocese of St. Stephen, as well as the Carolingian
political influence, gradually begun to cover the lands in the Morava basin and the boundary
territories of Mojmir’s state (Floria 1988, 124; Goldberg 2004, 75; Céky 2016, 32; Botek 2018,
99), where the clergy from Passau carried out the evangelizing work and introduced the Church
institutionalization, for a long time competing with the missionaries from Salzburg (Havlik 1963,
107; Botek 2018, 99).

In general, the missionary potential of the Passau episcopate at the beginning of the 9th century
was already so great, that the Frankish Emperor Louis I and his son, the Bavarian King Louis II
began to donate new possessions in Marcha orientalis and Upper Pannonia to the Diocese of Passau.
The analysis of the relevant diplomas from the chancellery of the Carolingians from 823, 833 and
836, as well as the documents of later origin (the last quarter of the 10th century), demonstrated
that the land estates granted to the St. Stephen Bishopric - Treisma, Wachowa, Pelagum, Nardinum,
Reoda, Aspach, Wolffeswanch, Erlawa, Artagrum, Saxinum, Litaha, Zeizzinmurum, Kirichbach,
Tumulus, Cumenberg - compiled not only a list of territorial acquisitions, but also formed a peculiar
missionary route of the Passau clergy. The ecclesiastical connection between these lands, situated
along the both banks of the Danube and its tributaries — the Naarn, Pielach, Erlauf and Leitha
rivers, was established along the line of the most important monasteries, which existed there
and were covered by the church jurisdiction of the Episcopacy of Passau. Such communication
also coincided with the ancient Roman roads and later trade routes in the structure of the Trans-
European system of roads of the 9th century, which is proved archaeologically. In the 830s the
outlined missionary route directly reached the possessions of the Moravian Prince Mojmir. There
are weighty reasons to think that the Bavarian King Louis II intentionally extended the boundaries
of the Bishopric of Passau eastwards, having attached to it the lands around the Leitha River and
within the Vienna Woods in 833 - 836, in order to expand the ecclesiastical jurisdiction of the
mentioned diocese, and, thus, his own royal influence further on the Great Moravian lands.
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Abstract: WESOLY, Marian Andrzej. Constantine the Philosopher, Who Was He? This
outstanding historical figure who died 1151 years ago on February 14, 869, has become
known in history under a different name, often known without the eloquent epithet of
‘philosopher’, but with the added religious dignity of St. Cyril. He is usually compared to his
elder brother St. Methodius, and they are nowadays commonly referred to as the Apostles to
the Slavs, although today hardly anyone knows that their original names were Konstantinos
and Michael. There is extensive literature on the importance of these Thessalonian brothers
for the creation of the Slavic alphabet (Glagolitic) and the translation from Greek of the
liturgical offices. The literature includes mainly religious, philological and historical
perspectives, but there are only few philosophical and historiosophical considerations.
In respect of the mentioned anniversary of Constantine — St. Cyril, we will reflect on his
philosophical education, views and discussions with various interlocutors.

Keywords: Constantine the Philosopher, Methodius, first teachers of the Slavs, enkyklios
paideusis, Byzantine philosophy

Odrzekt mu tedy Filozof: dar to wielki dla tych, co go
potrzebujqg, a dla mnie nie ma nic wigkszego od nauki, przez
ktérg zyskujgc mgdros¢ czci i bogactwa chee szukad pradziada.

Postalismy ci tego, komu Bag te [litery stowiariskie] objawit,
meza czcigodnego i prawowiernego, mitosnika ksigg i filozofa.
Przyjmij dar ten, co cenniejszy i lepszy od wszelkiego srebra
i zlota, i drogocennych kamieni, i przemijajgcego bogactwa.

Zywot Konstantyna IV 15; XIV 18 (thum. moje M.W.)

Znakomita posta¢, od $mierci ktérej mija ponad 1150 lat (zm. 14 luty 869), przeszta do historii
pod innym imieniem, z pominigciem wymownego epitetu ‘Filozof’, lecz z przydaniem religijnej
godnosci ‘Swietego. Bywa on zestawiany ze swym starszym bratem, takze ‘Swietym, znanym
potocznie tez pod innym imieniem. Takie bowiem byly przybrane imiona zakonne owych braci
z Tesalonik (Sotunia): Kyrillos (Cyryl) i Methodios (Metody), zwanych potocznie w naszych
czasach ‘Apostofami Stowian, chociaz dzi§ malo kto wie, ze ich oryginale imiona brzmialy:
Konstantinos (Konstantyn) i Michael (Michat). Kojarzy sie¢ ich z ewangelizacja, misja religijng
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czy nawracaniem, jednak zadne z tych okreslen nie wystepuje w dokumentach Zrédtowych, gdzie
Konstantyn Filozof nazywany jest pierwszym nauczycielem ludu stowianskiego, a Metody - ojcem
i mistrzem naszym, arcybiskupem morawskim.

Na ich temat jest obszerna literatura przedmiotu, ujeta gtéwnie w wymiarze religijnym,
historycznym i filologicznym', wszelako niewiele w tym szerszego rozpoznania perspektywy
filozoficznej czy historiozoficznej?. Stworzenie od podstaw stowianskiego alfabetu (gtagolicy
i cyrylicy) oraz przektad z greki ksiag liturgicznych, to wiekopomne dziedzictwo braci Sotunskich,
o ktérym ogolnie wiadomo, lecz mato znane i docenione jest to, ze Konstantyn byt z wyksztalcenia
i powolania filozofem. Dlaczego jego posta¢ nie widnieje w wykladni historii filozofii bizantynskiej
czy $redniowiecznej? Czyz nie mozna w ogodle okresli¢ jego pogladdéw filozoficznych i dziatalnosci
na ich podstawie? Fakt, Ze nie tworzyl tekstow filozoficznych, nie wyklucza go z tej dziedziny,
skoro tez inni niczego nie pisali, jak Sokrates, Pirron czy Karneades, cho¢ maja zaszczytne miejsce
w dziejach filozofii europejskiej.

Konstantyn jako filozof skazany byt na zapomnienie zapewne dlatego, ze wla$ciwe rozpoznanie
i docenienie filozofii greckiej krzewionej w Bizancjum nastgpilo dopiero w drugiej polowie
XX wieku i jako nowa dziedzina historiografii nadal wymaga gruntownych studiow®. Tak wiec
autorzy wiekszosci prac o Konstantynie — Cyrylu w zasadzie nie byli zainteresowani wykladnia
filozofii bizantynskiej, jako tez sami jej nieliczni badacze nie uwzgledniali tegoz Konstantyna,
gdyz uchodzit on za misjonarza religijnego*.

Rozpoznajmy wiec w zrodlach racje uznania Konstantyna za jego zycia Filozofem, nie tylko
przez jego rodakéw, ale i Saracenéw, Chazaréw, Zydéw i Stowian. Podstawowym Zrédtem jest
Zywot Konstantyna i Zywot Metodego - powstale wkrétce po ich $mierci w jezyku i rodowisku
stowianskim. Te najstarsze teksty tego pismiennictwa, niebedace przekladem z grecki, tchng
zywym wspomnieniem o tych $wiatlych i zastuzonych nauczycielach Stowian.

W Zywocie Konstantyna zwany on jest Filozofem prawie 70 razy, a raz tylko Cyrylem, gdy
przed swa $miercia przyjal takie imie zakonne. Tak samo wymowne jest nazywanie go Filozofem
prawie 10 razy w nieco pézniejszym Zywocie Metodego, napisanym wkrétce po jego $mierci (885).
Konstantyn, cho¢ mtodszy od Metodego przynajmniej o dekade i krdcej Zyjacy (ok. 827-869),
w obydwu tych tekstach stawiany jest na pierwszym miejscu i z wymownym epitetem Filozof.
Z kolei Metody, jak czytamy w jego Zywocie (IV), gotow byt umrze¢ za wiare chrzescijaniska,
stuzac bratu mlodszemu modlitwa, a ten jako Filozof nauczaniem pokonywat przeciwnikow.

Bliskim czasowo wyciagiem obydwu tych zywotéw stowianskich jest pochodny dokument
tacinski, zwany Legendg wloskg - Legenda Italica. W tym zwiezltym tekécie Konstantyn jako
Filozof wzmiankowany jest 12 razy, cho¢ watki biograficzne dotyczace braci Sotunskich sa tutaj
na drugim planie.

Z kolei w stowianskiej Mowie pochwalnej na czes¢ swigtych Cyryla i Metodego chodzi juz
o0 uczczenie tych postaci jako $wietych i przestawnych nauczycieli ludu stowianskiego. Konstantyn
jako Filozof wspomniany jest tylko raz, i to w takiej wzniostej duchowej stylizacji:

! Podstawowe pozycje w literaturze obcej to: Grivec -Tomsi¢ (1960), Dvornik (1970), Bernstein (1984),

Tachiaos (2001). Z wazniejszych polskich opracowan: Lehr-Sptawinski (1967), Naumow (1985), Lesny
(1987), Moszynski (1988), Gajek — Gorka (1991), Wojtowicz (2000).

Na temat pojecia filozofii wedtug Konstantyna — Cyryla nieliczne s3 artykuly: Sevéenko (1956), Dostal
(1966), Schiitz (1985; 1990), Dupkala (2009), Gulevska (2012), Zozulakova (2016), Lukoviny (2017).
Pionierska byla La philosophie byzantine Bazyla Tatakisa (1949 - polski przeklad z moim postowiem
2012). Zob. najnowsze opracowanie G. Kaprieva z przegladem bibliografii: Brungs - Kapriev - Mudroch
(2019).

W Postowiu do polskiego przekladu dzieta Tatakisa (277-28) umiescilem Konstantyna Filozofa w zestawie
filozoféw w Bizancjum. Podobnie uczynit takze Jan Zozulak (2016, 55).
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»Mlodszym z urodzenia byt blogostawiony Konstantyn, ktéry przez umyst i cnoty wysoko
w gore niczym orzet wzlatywal na skrzydlach ducha. Oswiecony boskim $wiatlem rozumu stat sie
narzedziem wybranym Ducha Swietego (Dz 9, 15.17) i przezen jasniejac wszelka wiedzg filozoféw
okazal si¢ skarbnica niewyczerpang.” (ttum. A. Naumow).

Jeszcze w Liscie papieza Hadriana II Gloria in excelsis Deo (868-969) Konstantyn widnieje jako
blogostawiony filozof, natomiast w poézniejszych dokumentach papieskich znika juz jego imie,
gdyz rzecz dotyczy gtéwnie jego brata Metodego®. Ponizej jeszcze wrocimy do wezesnych utwordw
stowianskich, w ktérych Konstantyn wspominany jest jako filozof, lecz wpierw rozpoznajmy dane
biograficzne o jego usposobieniu duchowym, edukacji i powolaniu filozoficznym.

Jak czytamy w Zywocie Konstantyna [III], jako siedmioletni chlopiec w proroczym $nie
wybral on Madros¢ (Sophia) na umilowana towarzyszke zycia. Otdz imie Sophia stalo sie
w Bizancjum prawostawnym symbolem w wymownej nazwie $wiatyni Hagia Sophia, nie tylko
zreszta w Konstantynopolu (Swieta Madros¢ - trafniej dostownie tak ttumaczyé, niz potocznie
Madros¢ Boza).

W tym tez duchu od wczesnej mtodosci byt on pod wplywem ksiag Grzegorza Teologa
z Nazjanzu, ktorego czytal i wpajal pamieciowo uznajac za swego ,mistrza i o$wieciciela”
Ten zyjacy pig¢ wiekow wezesniej (ok. 320 - 390), wybitny Ojciec Kosciola, uwazat wyksztatcenie
(paideia) za najwyzsze dobro, jakie osiaggamy w zyciu. Jak wspominal w Opowiesci o swoim zyciu
(Eig tov éavtod Piov), oddany byl najbardziej zadumie i dociekliwoéci duchowej, a przypadta
mu dziatalno$¢ publiczna sprawiata niewdzigcznos¢ i przygnebienie. Zauwazmy analogiczne
usposobienie duchowe mlodego Konstantyna, ktory poswiecit sie ksiegom i nauce, a przypadnie
mu nader wymagajaca stuzba cesarzowi.

Pragnac dalej ksztalci¢ si¢ w dziedzinie gramatyki (tj. w studiach literackich), nie zdotat znalez¢
nauczyciela w ojczystym Sotuniu. Dzieki zas wsparciu logotety (sekretarza cesarskiego) Teoktysta
udal si¢ na studia do Carogrodu (stowianska nazwa Konstantynopola). Tam od polowy IX wieku
po przezwyciezeniu ikonoklazmu nastepuje polityczna i kulturowa konsolidacja Cesarstwa.
To czasy, jak podaja historycy, ,$witu nowego humanizmu” (Tatakis, Lemerle), za sprawa
wybitnych erudytéw, bibliofiléw, oraz odrodzenia $wieckiej edukacji (emnkyklios paideusis),
czyli ksztalcenia w zakresie trivium (gramatyka, retoryka, dialektyka/logika) oraz quadrivium
(geometria, arytmetyka, astronomia, muzyka). Powolano tez dzialalnos¢ stolecznej wszechnicy
(pandidakeérion) w palacu cesarskim Magnaura, gdzie zwienczeniem studiéw wyzszych byto
prawo, medycyna i filozofia.

Takie wyksztalcenie uzyskal Konstantyn w krétkim czasie, jak czytamy w jego Zywocie
[IV], ze ,wyuczyl sie Homera i geometrii u Leona i u Fotiosa dialektyki i wszystkich nauk
filozoficznych, nadto za$ retoryki, arytmetyki, astronomii i muzyki, i wszystkich innych sztuk
helleniskich. A wszystkie te nauki tak opanowal, jakby sie tylko jednej uczyt. Bystro$¢ bowiem
taczyla sie z pilnoscia, jedna druga przemagajac, przez co doskonalg si¢ nauki i sztuki” (thum.
T. Lehr-Splawinski).

Otéz Leon (ok. 790 - 869) i Focjusz (ok. 810/820 - 893) to dwaj znakomici nauczyciele
Konstantyna, dzieki ktérym mdgt on wyksztalci¢ si¢ na $wiatlego filozofa. Nie wiemy, kiedy i gdzie
studiowal on u Leona, zwanego tez wymownie Matematykiem czy Filozofem®. Zauwazmy u Leona
i Konstantyna analogiczne dazenie do wiedzy. Leon ksztalcit si¢ najpierw w Konstantynopolu,
lecz zainteresowany szczeg6lnie matematyka udal si¢ do pewnego mistrza na wyspie Andros
i tam tez zdobyt fachowe i rzadkie ksiegi. Potem prywatnie nauczal, a jeden z jego uczniéow

5

Odsylamy do dokumentéw papieskich zebranych w przektadzie polskim w: Gajek — Gorka (Czgéc 2,
1991).
¢ Na temat Leona Matematyka zob. P. Lemerle (1971); T. A. Senina (2017).
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bedac w niewoli saracenskiej popisal sie przed kalifem (zapewne Al-Mutasimem) $wietng
znajomoscia geometrii, nabyta u Leona. Wowczas kalif miat zaprosi¢ Leona na swéj dwor z oferta
sowitego wynagrodzenia, lecz ten odmoéwit, a w nagrode cesarz Teofil zaoferowal mu nauczanie
(ekpaideuterion) przy ko$ciele Czterdziestu Meczennikéw. Potem Leon awansowal na arcybiskupa
Tesalonik (840 - 843), lecz wkrotce zostal odsuniety jako przeciwnik kultu ikon, tak jak jego
krewny i patriarcha Jan Gramatyk. Dalej nauczal on we wszechnicy patacu cesarskiego Magnaura,
ktory mial wyposazy¢ w rézne wynalazki techniczne, jak drzewa z ruchomymi ptakami, ryczace
Iwy i lewitujacy cesarski tron. Byl wynalazcg optycznego telegrafu z uzyciem $wiatel na wielkie
odleglosci (od Konstantynopola do Tarsos w Cylicji).

W Leonie mial wiec mlody Konstantyn wzor niezwyklego mitos$nika ksiag, uczonego
w matematyce, astronomii i medycynie, ale tez w literaturze i poezji (zachowaly si¢ jego epigramy).
Konstantym mial ksztalci¢ si¢ u niego w tej wlasnie dziedzinie geometrii i poezji.

Tak samo, a moze jeszcze wiecej, Konstantyn zawdzigczat znakomitemu mistrzowi Focjuszowi,
u ktérego uczyl si¢ dialektyki i zespolu dziedzin filozoficznych. Focjusz bowiem najbardziej
interesowal si¢ logika i dialektyka Arystotelesa, ktérego nader cenil za realizm poznawczy,
w czym zapewne zgadzal sie takze sam Konstantyn. Zanim zostal patriarchg, Focjusz przeczytal,
strescil i ocenil w celu dydaktycznym ogromna liczbe ksiag (270 tzw. kodekséw, nazwanych
potem Bibliotekg). Rozliczne pisma Focjusza $wiadcza o jego niebywalej erudycji i zacieciu
pedagogicznym z troska o filozoficzng i teologiczng edukacje mtodziezy’.

Byt to wytrawny uczony i dyplomata, ktéremu dwukrotnie przypadlo by¢ §wiattym patriarcha
(858 - 867; 877 - 886) Konstantynopola, cho¢ wiazalo sie to z narostymi konfliktami. W liscie
do papieza Mikotaja I (z roku 861) Focjusz zali sie z tego powodu, Ze po wyborze na patriarche
zmienilo si¢ jego Zycie, oderwany zostal od kregu swych uczniéw i dyskutantéw, narazajac sie
na nieprzyjemnosci, zawi$¢ i niezrozumienie.

W teologii Focjusz byl wierny tradycji soboréw powszechnych i pentarchii, czyli wladzy
pieciu wielkich patriarchatéw. Jako patriarcha glosit homilie, rozsytat listy i przestania w spornych
sprawach koscielnych, okredlit przymioty i cnoty sprawiedliwego wladcy, relacje miedzy
cesarstwem a patriarchatem. Wszelako to jego osoba i podjete decyzje staly sie osig konfliktu
z papiezem w sprawie prymatu Rzymu, chrystianizacji Bulgarii i Moraw, a takze w kwestii
dogmatycznej Filioque, co doprowadzito do schizmy (w 867 r.).

W tym wszystkim z braku §wiadectw niejasny jest stosunek Konstantyna Filozofa do swego
mistrza Focjusza. By¢ moze niezaleznie od ich ewentualnych sporéw oraz kolei losu jeden
dla drugiego byt ,nader trwatym przyjacielem” (fortissimus amicus), jak to podaje Anastazy
Bibliotekarz®.

W kazdym razie Focjuszowi gléwnie zawdzigczal Konstantyn swa $wietng formacje
filozoficzng. Dodajmy, ze Focjusz wyksztalcil pozniej takze cesarza Leona VI (886 — 912), ktéremu
tez przypadt zaszczytny epitet Filozof.

Przytoczmy teraz, jak odpowiedzial Konstantyn na pytanie logotety Teoktysta: ,Filozofie,
chcialbym si¢ dowiedzie¢, co to jest filozofia. On za$ bystrze mu zaraz odpowiedzial: Jest to
zrozumienie rzeczy Boskich i ludzkich, w jakim stopniu moze sie cztowiek zblizy¢ do Boga i jak uczy
sie przez dziatanie stawac si¢ na obraz i podobienstwo Stworcy swego. Odtad tym bardziej polubit go
i stale zapytywal o wszystko ten maz tak znakomity i czcigodny. A on wyktadal mu filozofie, wielkie
mysli w niewielu stowach wypowiadajac” (Zywot Konstantyna, IV 8, Lehr-Sptawinski 1967).

Jest to najwazniejsze $wiadectwo, ktore nalezy rozumie¢ w kontekécie dwczesnej edukacji
filozoficznej. To wczesny okres filozofii bizantynskiej, odziedziczonej po antycznej, jeszcze sprzed

7 Na temat Focjusza zob. Lemerle (1971); Dvornik (1967; 1970; 1974); Kapriev (2019).
8 Zob. Lukoviny (2015); Garzaniti (2015).
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sporami wokdt tzw. teologii mistycznejiapofatycznej’. Tradycyjnie dzielono filozofie na teoretyczng
obejmujaca teologie, fizyke i matematyke, oraz praktyczng w zakresie etyki, ekonomii i polityki.
W znaczeniu za$ bardziej okreslonym filozofi¢ pojmowano do$¢ szeroko zgodnie z tradycja szkot
neoplatonskich w Atenach i Aleksandrii. U schylku V wieku Ammonios w Komentarzu do Isagogi
(2.22-9.24) Porfiriusza wyszczegolnit szes¢ okreslen filozofii, powtarzanych i przez innych
egzegetow (Jan Damascenski, Dawid, Elias). Sq one nastepujace:

1. poznanie bytéw jako bytéw (yv@oig t@v dvtwv fj dvta); 2. poznanie spraw boskich
i ludzkich (yv@oig Beiwv te kal dvBpwmivwy mpaypdrwv); 3. upodabnianie sie do Boga podiug
ludzkiej mozliwoéci (opoiwotg Oed kata 0 Suvatov avOpwmnw); 4. medytacja nad $miercig (uekétn
Bavdrov); 5. sztuka sztuk i wiedza wiedz (téyvn texvdv kai émotipn €moTnudV); 6. umilowanie
madrosci (guhia cogiag).

To ostatnie, najogolniejsze pojecie (6) powtarza sens samej nazwy. Z pozostalych zas jedne
pochodza od Arystotelesa (1 i 5), drugie (3 i 4) od Platona, a trzecie (2) od stoikéw. Cho¢ z tych
réznych okreslen filozofii niektére wykluczaly sie wzajemnie, to nie pozostawaly w sprzecznosci
z chrystianizmem, a najbardziej odpowiadaly tej duchowosci pojecia (3 1 4), w wersji raczej
neoplatonskiej.

Z powyzszego wynika, ze Konstantyn pojmowat filozofie w znaczeniu (2) i (3), z dodaniem
chrze$cijanskiego sensu dziatania na obraz i podobienstwo Stwdrcy. Tak jak staral sie on ujmowac
poznawanie nauk i sztuk w scalajacej jednosci, tak tez w filozofii ,wyraza¢ wielkie mysli w niewielu
stowach”” Swiadczy to o $cistym i racjonalnym jego podejsciu w duchu Arystotelesa i Focjusza.

Teoktyst zachwycony zdolnosciami swego protegowanego oferowal mu uzyskanie bogactw,
intratny ozenek i zaszczytny urzad stratega, lecz ten odmowit w mysl swego powolania w filozofii:
»dar to wielki dla tych, co go potrzebuja, a dla mnie nie ma nic wiekszego od nauki, przez ktérg
zyskujac madros¢ czci i bogactwa chce szukaé pradziada’”.

Odpowiedz ta jest wymowna oznaka osobowosci Konstantyna Filozofa, podobnie tez
ocenionego przez cesarza Michata III, ktéry wysle go z krzewieniem pisma stowianskiego
na Morawy (zob. podane na wstepie motto).

Nastepnie za wstawiennictwem Teoktysta u cesarzowej Teodory mlodemu Konstantynowi
przypadl zaszczytny stotecznego urzad kustosza (chartophykas) przy patriarsze u Swietej Madrosci.
Jednakze wkrotce schronit si¢ potajemnie w monastyrze nad Bosforem (zapewne Kleidon), skad
po pot roku odszukano go i nakfoniono, by ,przyjal katedre nauczycielska i nauczat filozofii
rodakéw i cudzoziemcéw z pelng powaga i [urzedowym] poparciem. I tego si¢ podjal” (thum.
Lehr-Splawinski 1967).

Niestety niczego nie wiemy o tym jego oficjalnym nauczaniu i uczniach w tym zakresie.
W kazdym razie (ok. 850 roku) jeszcze w mlodym wieku zastynat Konstantyn jako znakomity
filozof; musial by¢ oddanym wyktadowcg w krzewieniu madrosci na chwate boza, na miare
wielkiego dzieta cesarza Konstantyna.

W rozpoznaniu Konstantyna jako filozofa, wobec niewielu danych, trzeba uwzglednic to, w jaki
sposéb i w jakich kwestiach ujawnia sie on jako wytrawny dyskutant i polemista. W jego Zywocie
znajdujemy kilka takich zdarzen dyskusyjnych w réznych miejscach i z réznymi rozméwcami.
Sa to m. in.: Jan Gramatyk, Saraceni, Chazarzy, Zydzi, biskupi i duchowni w Wenecji.

I tak z inicjatywy samego cesarza mlody Konstantyn podjal polemike z odsunietym
za ikonoklazm patriarchg Janem Gramatykiem. Zwycieska i chyba publiczna dysputa mlodego
filozofa z dumnym starcem na temat zywej i spornej nadal sprawy kultu ikon musiala wywrze¢
niemale wrazenie, cho¢ okolicznosci tego nie s3 nam znane.

®  Zob. Ierodiakonou - Zografidis (2010); Brungs — Kapriev - Mudroch (2019).
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Tak jak Focjusz dzigki swej niebywalej erudycji, nawet wbrew wiasnej woli, podjat si¢ by¢
patriarcha, tak tez Konstantyn dzieki swej stawie uczonego filozofa, wciagniety zostal do stuzby
cesarskiej w trzech nader dalekich i ucigzliwych misjach ekumenicznych, w trzech réznych
kierunkach geopolitycznych, najpierw (855 - 856) do Agariendw (Saracendw) na poludniowym
Wschodzie, potem (860 — 961) do Chazaréw na péinocnym Wschodzie, i jeszcze (864 — 869)
do Stowian na Wielkie Morawy na pétnocnym Zachodzie (zob. na mapie prawdopodobne trasy -
ogromne odlegtosci do pokonania w kazda strone):
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Saraceni wyznajacy islam zwrocili sie do cesarza o wyjasnienie niedorzecznego wedlug nich
dogmatu Tréjcy Swietej. Konstantyn Filozof dla obrony wiary chrzescijaniskiej z radoscig zgodzit sie
wystapi¢ w cesarskim poselstwie, w ktérym uczestniczyl tajny radca (asikrit) i chyba takze Focjusz,
ale nie brat Konstantyna Metody'. Udalo si¢ ono zapewne do Samarry nad Tygrysem, nowej
izamoznej stolicy Abbasydow za kalifa Al-Mutawakilla (847 - 861). Konstantyn dyskutowat tam ze
$wiatlymi rozmoéwcami i odwaznie przeciwstawil glebie wiary chrystusowej ptytkiemu wyznaniu
proroka Mahometa. Opowiadal na wszystko ze znawstwem, a zapytany, skad tyle wszystkiego wie,
orzekt, ze to od nas (tj. od Grekdéw) wywodza si¢ wszelkie sztuki i umiejetnosci.

Po powrocie z tej dalekiej misji dla Konstantyna przykrym niewatpliwie przezyciem bylo
zabojstwo logotety Teoktysta (856), stad wycofat sie on do monasteru na goérze Olimp, gdzie
przebywal jego starszy brat Metody. Zmienil si¢ uktad wladzy (regencja Bardasa) i Focjusz zostat
patriarchg (588), ale braciom Sotunskim przypadnie teraz wielkie ekumeniczne wyzwanie.

Na prosbe Chazaréw o przystanie uczonego meza, ktéry by pokonal w rozprawie Zydéw
i Saracendw, ,aby$my przyjeli wiare waszg’, cesarz Michal III odszukal Konstantyna Filozofa
i odprawit go wraz z bratem Metodym do Chazaréw, aby wylozyl im chrzescijaniski dogmat Tréjcy
Swietej”

W Zywocie Konstantyna [VIII-XII] najdtuzsza partia tekstu to relacja z poselstwa do Chazarow,
ktére dla Filozofa bylo nader cenne poznawczo, gdyz w Chersonie mial wyuczy¢ sie mowy
zydowskiej i przelozy¢ na greke jej gramatyke, poznac tez ksiegi samarytanskie, a takze Ewangelie
i Psalterz pisane literami ‘roskimi, ktory to jezyk mial tez sobie przyswoi¢''. Ponadto mial tam

10 Zob. Dvornik (1967).
I Rzecz niejasna i dyskutowana, zob. Tachiaos (2001).
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odnalez¢ szczatki $w. Klemensa, ktore pdzniej przekazal w Rzymie papiezowi Hadrianowi II
z wielka czcig i uznaniem dla swojej osoby.

Podczas pobytu u Chazaréw przypadlo Filozofowi odpowiada¢ na pytania dotyczace
zwyczajow w cesarstwie, madrosci ksigg i pism, takze na pytania samego kagana, ktory odnosit
sie don z respektem, gdyz chodzito mu o rozstrzygniecie, ktéra wiara najlepsza jest ze wszystkich.
Natomiast dysputa z Zydami byta dtuga i zawzieta wokét racji starego i nowego Zakonu. To ciekawe
swiadectwo Owczesnej konfrontacji wyznaniowej z judaizmem. W wigkszosci odpowiedzi
Konstantyn powolywal sie na biblijne przypowiesci, ale i rzekt w sposoéb filozoficzny: ,,Ogniem
sprawdza si¢ zfoto i srebro, a cztowiek rozumem odcina falsz od prawdy” (38). Filozof ukazywat
wyzszo$¢ chrystianizmu nad islamem i judaizmem, jednak misja ta nie powiodta si¢ i Chazarowie
ostali przy judaizmie.

Po powrocie do Konstantynopola wrocit Filozof do zacisznego zycia wsrod ksiag i modtow,
lecz wkrotce przypadla mu nowa i wyczerpujaca postuga misyjna. Jesli poprzednio Saracenom
i Chazarom chodzilo raczej o objasnienie i porade teologiczna, to teraz (863) do cesarza Michata ITI
zwrocil sie Roscistaw, ksigze Wielkich Moraw, z prosba o przystanie im biskupa i nauczyciela,
ktorzy by gtosili prawdziwg wiare chrzescijaniska w mowie zrozumialej dla Stowian, aby ,widzac
to inne kraje, do nas si¢ upodobnialy”

Ze strony Ro$cistawa byla to rozgrywka dyplomatyczna, aby zmyélnie przeciwstawié sie
dominacji papieskiej i frankonskiej na Morawach, podobnie jak w tym samym czasie miedzy
Rzymem a Konstantynopolem rzecz rozgrywal Borys, chan Bulgarii. W tej zlozonej sytuacji
geopolitycznej cesarz jednak nie postal na Morawy biskupa, liczac sie bardziej z odzyskaniem
strefy wplywow w chrystianizowanej Bulgarii. Poselstwu za$ Ro$cistawa uroczyscie opowiedziat,
ze wysyla mu ,,mifo$nika ksiag i filozofa”, ktorego dar gloszenia w mowie stowianskiej prawdziwej
wiary jest cenniejszy od wszelkich skarbéw, a droga prawdy stuzy zbawieniu i upamietnieniu
na miare wielkiego dzieta cesarza Konstantyna (zob. podane na wstepie motto).

Misja Konstantyna i Metodego do Chazaréw i Morawian przypadia na czasy pierwszego
patriarchatu Focjusza (858 - 867), gdy doszlo do schizmy (867) z papiezem Mikolajem
i dramatycznej rywalizacji Rzymu i Konstantynopola o chrystianizacje Bulgarii i Moraw. Jednak
w pismach Focjusza i w innych greckich brak wzmianki o misji morawskiej braci Sotunskich, co
przeciez nie oznacza, ze rola tego patriarchy nie byla tutaj znaczaca'.

Pomijamy jednak te kwestie, jak i inne zwigzane ze stworzeniem przez Konstantyna
oryginalnego alfabetu stowianskiego dla przekladu z greki ksigg liturgicznych. Wazne zas
w naszym temacie jest to, w jaki sposob Konstantyn odpieral w Wenecji zarzuty stawiane mu
przez zebranych tam biskup6w i duchownych facinskich, ktdrzy ,,napadli nan jak kruki na sokota”,
ze naucza w nieprawym jezyku. Ujawnit sie on znéw jako filozof, mimo iz jego adwersarze tak go
tutaj nie nazywaja, a tylko wyzywajaco w ten sposob:

~Czlowiecze, powiedz nam, jak mogles teraz stworzy¢ dla Stowian pismo i uczysz go, czego
nikt pierwej nie wynalazt [...] my za§ wiemy tylko o trzech jezykach, ktérymi przystoi w pismie
Boga chwali¢: hebrajskim, greckim i tacinskim?” (thum. Lehr-Splawinski).

Nastepuje dluzsza i Zywa polemika Konstantyna w sprawie tej ,trdjjezycznej herezji’,
pomystowo wsparta biblijng i filozoficzna argumentacjg. Najpierw podaje on argument z porzadku
naturalnego i zwyczajowego, Ze przeciez deszcz od Boga pada réwno na wszystkich, takoz i stonice
na wszystkich $wieci. Wiele tez obcych ludéw chwali Boga w swoim jezyku, jak np. Ormianie,
Persowie, Abazgowie itd. Gloszenie wigc Ewangelii nalezne jest wszystkim ludziom i objawienie
Stowa Bozego winno by¢ styszane i rozumiane.

12 Zob. Dvornik (1974); Ivanov (2003); Garzaniti (2015).
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Na rzecz tego pogladu parafrazuje Konstantyn partie z listu $w. Pawla do Koryntian (14,
5-33; 37-40). Cho¢ duch moze si¢ modli¢ w niezrozumialej mowie, ale przy tym umyst pozostaje
jalowy. ,W kosciele wole pie¢ stéw wymowi¢ z rozumem, aby i innych pouczy¢, niz tysigce
wyglosi¢ w nieznanym jezyku.” Dostrzegamy w tym racjonalne i pedagogiczne podejscie filozofa
w krzewieniu nauki i prawostawnej wiary.

Jak czytamy w Zywocie Konstantyna [XVI], ,tymi stowy i lepszymi jeszcze zawstydzit ich
i odszedl, pozostawiajac ich wszystkich”. Papiestwo najpierw przychylne liturgii stowianskiej
na Morawach, potem wskutek interwencji niemieckiego duchowienstwa zdecydowanie jej
zakazalo (w roku $mierci Metodego — 885 roku). Jednak szczesliwym trafem obrzadek stowianski
krzewiony byl w Bulgarii, a dalej na Rusi, tworzac donioste dziedzictwo cyrylo-metodianskie.

Najstarszym bodaj utworem poetyckim Stowian jest Proglas — wstep do Ewangelii, przypisywany
samemu Konstantynowi Filozofowi. Jest to manifest u$wieconego stowa stowianskiej mowy
i nauki danej od Boga. Wymowa tego wsp6tbrzmi w planie ideowym z Zywotem Konstantyna,
ktory jako filozof ,wielkie mysli w niewielu stowach wyrazal”. Zacytujmy takie wymowne wyimki
z tego tekstu (w przekladzie A. Naumowa 1985, 32):

~Wiec postuchajcie wszyscy Stowianie:

dar to jest przeciez od Boga dany,

dar Bozy dany dla czesci prawej,

dar duszom, ktéry nigdy nie tleje,

tym duszom wszystkim, co go przyjmuja.” |[...]
»Bo $wiety Pawel rzekl nauczajac:
Modlitwe swoja oddajac Bogu

Wole powiedzie¢ stow piec zaledwie,
Byleby wszyscy bracia pojeli,

Niz niepojetych dziesie¢ tysiecy.

I jakiz cztowiek tego nie pojmie?

Ktéz przypowiesci nie uzna madrej,

Ktéra nam daje prawe nauki’” [...]

»Lecz niech dorzuce i ja przypowies¢,

by w stowach rzecz madro$¢ wielka:

nagie s bowiem bez ksiagg narody,

a bez oreza nie mogg walczy¢

z tym, co dusz naszych jest przeciwnikiem,
w niewole wiecznych mak pas¢ gotowi”

Innym wczesnym utworem, inspirowanym zywotami braci Sotunskich, jest anonimowy
Kanon, ktory opiewa Cyryla Filozofa i blogostawionego Metodego. Z Piesni III taki fragment
(w przektadzie A. Naumowa 1985, 54):

»Drabing wybrang sie stales,
Filozofie, Boga gtoszacy,
przez swoje jasne nauki
wszystkich do nieba wiodac.
Zyjac na ziemi jak aniot,

o Konstanty, peten madrosci,
stusznie zostales nazwany
nauczycielem wszystkich”
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Ponadto z Piesni V te wersy opiewajace Filozofa (s. 57);
»Madros¢ filozoféw czerpates

Z glebiny tajemnic Bozych

I nimi ol$niony, medrcze,

Stowo zaniostes narodom nowym.

I jeszcze dtuzszy anonimowy utwor poetycki Stuzba ku czci Swigtego Cyryla jako ,wspomnienie
o $wietym ojcu naszym Konstantynie Filozofie, co przybral imi¢ Cyryla, nauczyciela narodu
stowianskiego”. Oto wymowny fragment z Pie$ni VI (s. 125):

»Od miodosci mitujagc madrosé
wybrales siostre Madro$¢ prawdziwg
i wcigz rosta twa madro$¢ w Bogu,

i stales sie¢ medrcem i filozofem.

Dodajmy, ze z misja Konstantyna i Metodego na Morawach zbiegly sie tez poczatki chrystianizacji
Bulgaréw, ale Rusow i to w kolejnych etapach. Znamienne jest to, ze wlasnie na Rusi najbardziej
poczytne bywaty Zywoty braci Sotuniskich, skoro stamtad pochodza niemal wszystkie zachowane
ich manuskrypty. Tam tez najbardziej krzewiona byla zywa tradycja cyrylo-metodianska pisma
stowianskiego (gramota slovienskaja) i nauczania ksiazkowego (uczenije kniznoje)".

Swiadczy o tym dobitnie Opowies¢ o przelozeniu ksigg na jezyk stowiarski zawarta w Powiesci
minionych lat [11]**. Ot6z Stowianie stanowigcy jeden nardd, gdy byli juz ochrzczeni, nie znajac
grecki ani laciny, zwrdcili si¢ do cesarza Michala o przystanie nauczyciela, ktory by im ,wyltozyt
stowaksiggiichznaczenie” Czytamy tam, ze ,,cesarz Michal wezwal wszystkich filozoféw i przekazat
im wszystko, co powiedzieli kniaziowie stowianscy. I rzekli filozofowie: Jest w Salonikach maz,
imieniem Leon; jego dwaj synowie sa madrymi filozofami>” (podkreslenie moje — M. W.).

Chodzito oczywiscie o Konstantyna i Metodego, lecz w tej wersji pojawiaja si¢ ‘filozofowie’
(wliczbie mnogiej), a dalej mowa o ulozeniu alfabetu stowianskiego i przetozeniu ksiag koscielnych
oraz sprzeciwu przeciwko temu i reakeji papieza rzymskiego. Kronikarz ruski wprawdzie btednie
podaje, ze Konstantyn mial potem naucza¢ nardd bulgarski, lecz wymowa ideowa tej opowiesci
jest taka, Ze nardd stowianski i ruski stanowi jedno we wspolnym dziedzictwie jezyka i ksiag
przefozonych z greki.

Co wiecej, dalej w Powiesci minionych lat [36-42] w zwiazku z chrystianizacja Rusi powraca
postac greckiego filozofa i ‘nauczania w ksiegach’ Po przybyciu do kniazia Wlodzimierza Bulgaréw
z oferta wiary mahometanskiej, Niemcoéw z Rzymu od papieza i Zydow chazarskich, potem
Grecy przystali don filozofa, ktory, aby przekona¢ kniazia do przyjecia chrystianizmu greckiego,
wyglasza przed nim dlugg i uczong opowies¢ o stworzeniu $wiata, wygnaniu z Raju Adama i Ewy,
zabojstwie Abla, potopie i wiezy Babel, o Abrahamie, o Mojzeszu i prorokach, a dalej o Chrystusie,
ktorego od nauki apostotow przyjeli Grecy w swej wierze.

Znamienne jest to, Ze wystepuje tu nie nazwany z imienia wtasnie filozof grecki. Nie ma
watpliwosci, ze byt on szacownym symbolem, wzorem greckiego uczonego, miltosnika ksiag
i madrosci na wzoér Konstantyna Filozofa. Na koniec dla kniazia Wlodzimierza w przyjeciu chrztu
decydujaca byta nie tylko opowies¢ greckiego filozofa, ale i urok greckiej liturgii z relacji poselstwa
ruskiego. Czytamy o tym w Powiesci minionych lat [42]:

3 Na ten temat zob. D. Obolensky, 1997.
" Fragmenty z Powiesci minionych lat podajemy w przekltadzie F. Siedleckiego (1999).
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»1 przyszlismy tedy od Grekow, i wiedli nas, gdzie stuza Bogu swojemu, i nie wiedzieliémy,
w niebieli byli$my, czy na ziemi: nie ma bowiem na ziemi takiego widowiska ni pigkna takiego, i nie
wiemy, jak opowiedzie¢ o tym, tylko to wiemy, ze tam Bég z ludZmi przebywa, i nabozenistwo ich jest
najlepsze ze wszystkich krajow. My za$ nie mozemy zapomnie¢ piekna tego, kazdy bowiem cztowiek,
gdy skosztuje stodkosci, pozniej gorzkosci nie przyjmuje, jako i my nie mozemy tu zy¢”

Ponadto greckim dziedzictwem Konstantyna Filozofa byto tez to, ze po chrzcie Rusow
Wrtodzimierz ,,posytat tez zbiera¢ u znakomitszych ludzi dzieci, i dawaé na nauke w ksiegach”
(uczenije kniznoje). Wychowany w takiej formacji duchowej zostat takze jego syn Jarostaw, zwany
stad ,,Madrym’, gdyz lubit ksiegi i czytal je w nocy i we dnie, promowat przeklady ksiag greckich
i plynace z nich nauki. Rozliczne ksiegi sktadal on we wzniesionej cerkwi Swietej Sofii w Kijowie.
Oto wymowne stowa z Powiesci minionych lat [59]:

~Wielki bowiem bywa pozytek z nauki ksiazkowej, przez ksiegi bowiem napominani i pouczeni
jestesmy o drodze do pokuty, madros¢ bowiem zyskujemy i wstrzemiezliwo$¢ przez stowa ksiag,
gdyz te sa rzekami napawajacymi wszystek $wiat, sa Zrodtami madrosci; w ksiegach bowiem
jest glebina niezmierzona, przez nie wszak w smutku pocieszani jeste$Smy, one sa wedzidlami
wstrzemiezliwoéci” (ttum. E Sielicki).

Tak wiec przetrwalo w $wiadomos$ci Slowian stworzenie przez Konstantyna alfabetu
stowianskiego i przelozenie z greki Pisma swigtego jako dzieto milosnika ksiag i uczonego filozofa.
Wspominany on byl z dumg i czczony w pamieci potomnych jako pierwszy nauczyciel ludu
stowianskiego. Mnich Chrabr (1 potl. X w.) podaje, ze nieliczni tylko z uczonych greckich wiedza
o pochodzeniu ich pisma i ksiag. ,,Natomiast jesli zapytasz stowianskich uczniéw, méwigc: kto
wam litery wymyslil: czy kto ksiegi przetozyl? — to wszyscy wiedza i odpowiadajac rzekna: $wiety
Konstantyn Filozof zwany Cyrylem, on to nam litery wymyslil i ksiegi przetozyl, a takze Metody
brat jego, apostol stowianski. Jeszcze zywi bowiem ci, ktdrzy ich widzieli” (thum. A. Naumow).

Wszelako osobliwe jest to, Ze od imienia zakonnego Cyryla nazwano w nastepstwie ‘cyrylica
alfabet, ktorego on przeciez nie byl twoérca. Stworzony przez Konstantyna Filozofa genialnie
od podstaw alfabet stanowita ‘glagolica. Cyrylica tak nazwana dla uczczenia pamieci tego Filozofa
zostala stworzona pozniej w osrodku ochrydzkim na podstawie liter alfabetu greckiego przez
skrybow przyzwyczajonych do pisania tym alfabetem®.

Tak jak Leon Matematyk i patriarcha Focjusz, tak i Konstantyn Filozof nalezal do najbardziej
$wiatlych postaci tamtych czaséw. Konstantyn i jego starszy brat Metody nie byli z powotania
misjonarzami, nie mieli §wigcen kaplanskich, pierwszy byl chyba tylko diakonem, a drugi
igumenem w monasterze. Metody sprawowal urzad archonta w prowincji zamieszkalej przez
Stowian, lecz wczesnie wycofat sie¢ do monasteru Polychron na gorze Olimp w Bitynii. Zastuzony
tez w misji do Chazaréw otrzymat od patriarchy Focjusza propozycje sakry biskupiej, lecz odmowit
i powrdcil do swego monasteru. Potem misja na Morawach stala si¢ dlan gléwnym powotaniem
zyciowym i wiekopomna zastuga. Konstantyn na fozu $mierci zachecit brata Metodego, aby nie
wracal do ulubionego monasteru, a tylko ciggnat dalej swe nauczanie Stowian.

Konstantyn natomiast byt z powolania i zamitowania uznanym filozofem. Niezréwnany
w dysputach zapragnal madrosci ksiag, cho¢ dwukrotnie schronit si¢ w monasterze, polecenia
cesarskie wypelnil wzorcowo. Jak sam rzekl cesarzowi przed misja na Morawy, ze cho¢ zmeczony
i schorowany, pdjdzie tam z radoscia. A na lozu $mierci miat rzec: ,,0dtad nie jestem juz stuga
cesarza, ani nikogo na ziemi, ale tylko Boga Wszechmogacego. I bytem i bede na wieki. Amen”
Wyczerpany trzema dlugimi podrézami, przezyl tylko 42 lata, a pochowany zostat uroczyscie
w rzymskim kosciele $w. Klemensa. To w ogole rzadki przypadek, aby stynny za zycia filozof

5 Dokladniej o tym zob. Woéjtowicz, 2000.
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zostal po $mierci blogostawionym (blaZen, gr. beatus, fac. makarios) czy $wietym (poddwczas nie
odrozniano beatyfikacji od kanonizacji).

Jako uczony i filozof Konstantyn nie mial sobie réwnych w éwczesnym $wiecie lacinskiego
Rzymu i frankonskiego Zachodu, ani w wymiarze filozofii ani w projekcie czy woli chrystianizacji
Stowian w ich u$wieconym jezyku.

Cesarstwo Konstantynopola odegralo wiekopomng role w inkulturacji ludéw stowianskich
na Batkanach i na Rusi, ktére poprzez stworzenie im alfabetu i przeklady z greki ksiag nie tylko
liturgicznych, przyswajaty wysoce rozwinieta cywilizacja materialng i duchows, dzigki wptywowi
ktorej ich rodzima kultura rozwineta sie wczesniej i prezniej niz w obrebie stowianszczyzny
zachodniej. Wszelako podziat chrzescijanskiego na koscidt rzymskokatolicki i prawostawny stat sie
fatalny dla stowianskiej tozsamosci kulturowej i miat bolesne konsekwencje dla wszystkich ludéow
stowianskich. Wigzg si¢ z tym posmiertne i dramatyczne losy dziedzictwa cyrylo-metodianskiego
w przejawach tepienia tozsamosci prawostawnej, czego nie sposéb tutaj przedstawic.

Dos¢ wspomnie¢, ze dopiero po jedenastu wiekach, nastepuje rehabilitacja zastug braci
Sotunskich w skali ekumenicznej, gléwnie dzigki encyklice papieskiej Grande Munus (1880)
Leona XIII, ktéry kanonizowat braci Sotunskich. W stulecie tego wydarzenia (1980) Jan Pawet II
ogtosil Cyryla i Metodego ,wspdtpatronami Europy” (obok $w. Benedykta). Nastepnie papiez ten
ogtosil doniostyg encyklike Slavorum Apostoli (1985) pod znakiem jubileuszu 1100-lecia $mierci
$w. Metodego.

W tym wszystkim jednak niewystarczajaco podkresla sie fakt, ze przeciez ten, kto stworzyt
Stowianom alfabet i zainicjowal przektady ksiag liturgicznych byl z powolania i zamitowania
greckim filozofem; tak bardzo bowiem zastuzyl si¢ w wierze prawoslawnej, ze zostal niemal
wymazany z pamieci w typowo greckim wymiarze filozofii, ktéra przeciez wzbogacata chrystianizm
swym intelektualnym zapleczem duchowym.

Dlatego szczegélnym upamietnieniem i docenieniem tej wiekopomnej postaci w wymiarze
edukacyjnym jest nazwanie od ¢wier¢ wieku (1996) stowackiej uczelni: Univerzita Konstantina
Filozofa v Nitre - Constantine the Philosopher University in Nitra. Tam tez od 2008 roku wychodzi
szacowne czasopismo: Konstantinove listy / Constantine’s Letters — po$wigcone badaniom
nad cyrylo-metodianskim dziedzictwem kulturowym.

Jest to dla mnie szczegdlnym zaszczytem z okazji jubileuszu 1151-lecia od $mierci
Konstantyna - $w. Cyryla méc przedlozy¢ w tym czasopismie docenienie go jako filozofa.
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Abstract: MARTIN VICO, Ana Maria. Saint Lazarus’ Cypriot Folk Songs: Intertextuality with
the Holy Bible and Other Cultural Aspects. Greek Cypriot folk songs belong to the Greek
world’s artistic expression. Among them, the religious songs may be highlighted because
of their cultural interest. Certainly, the different versions of Saint Lazarus’ song narrate
the complete tale of this saint that is, what is said in the canonical text and what has been
traditionally transmitted in Cyprus. They are related to the Holy Bible and contain diverse
cultural elements. Thus, here the intertextuality between the referred texts and the cultural
elements are studied. On the one hand, the poems are directly connected with the Book of
Psalms, the Gospels and the Apocalypse. Different biblical events and characters (i.e. Lazarus
of Bethany, Marta, Maria, Thomas the Apostle, Jesus, King David, Adam, the Virgin Mary
and Saint Michael Archangel) can be identified, although there are differences between
the source texts and the poems. On the other hand, the fact that the poem’s versions were
originated in different Cypriot geographical points have several significances, and we can
distinguish references to other traditions and texts thanks to the used vocabulary in the
poems. Consequently, we observe the meanings of Saint Lazarus’ song for the Greek Cypriot
culture.

Keywords: Saint Lazarus, Cypriot folk songs, Cyprus, intertextuality, Holy Bible, cultural
aspects, culturemes

Introduction

Greek Cypriot folk songs belong to the Greek world’s artistic expression. When abstracted from
their musical context, these compositions may be considered as anonymous poems which reflect
the nature of its origin: the genuine character of its culture and concerns (Tsarmas 1993, IX). This
feature entails a wide thematic variety in which religious pieces (which constitutes an authentic
expression of Orthodox Christian faith) may be highlighted because of their cultural interest.
Among them, several praises, hymns, chants and songs can be distinguished. Here they are in
our interest those songs which are dedicated to the biblical character Lazarus of Bethany, that are
different versions of an only composition: the called Saint Lazarus’ song.

For the purpose of this article, the study of the intertextuality between the aforementioned
poems and the Holy Bible as well as the study of other related cultural aspects, the texts compiled
by Nearchos Kliridis (2017, 60-110) have been analysed locating all their biblical and cultural
references and consulting appropriate sources. Furthermore, it is worth pointing out the sense
of the terms intertextuality and cultural aspects that has been taken into account, i.e., the
intertextuality as “the literal or allusive relation between different texts” and the cultural aspects as
“the specific elements which belong to a differentiated cultural system”.
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Intertextuality with the Holy Bible

The intertextuality (also as cultural aspect) is a very noticeable characteristic of the Saint Lazarus’
Cypriot folk songs for, as previously mentioned, this biblical character is the main theme of these
poems. This means that there is an intrinsic relationship between him and the Holy Bible. When
reading the previously mentioned compositions, they can be observed both the narration of Saint’
Lazarus biblical legend and the saint’s legend originated in Cyprus (which finally result in an only
tale). Having said that, the legend’s Bible narration of these poems becomes a new version of the
one of the original text and it shapes the Cypriot legend’s basis. As there are eight versions of the
Saint Lazarus’ song, it has to be admitted that there are eight different texts and this indicates that
the literary play which is created by the intertextuality presents variations between them. Thus,
it implies the existence of the main biblical theme and the inclusion of literal biblical expressions
(which can be observed in the texts), although the poems’ narrative content is not completely true
to the Holy Scriptures and they present their own contents too. In fact, in the work of Nearchos
Kliridis (2017, 74-86), the extracts which appear in more than one text (or which are very similar
with each other) are indicated, that is, the first 22 verses of the third and the fourth version of the
poem are identical, the verses 110-140 of the fourth version are almost the same of those of the
fifth version, the verses 84-97 of the fourth version appear between the verses 92-116 of the fifth
version, and the fifth and the sixth version of the poem are almost alike.

Lazarus of Bethany’s biblical legend is narrated by the Gospel According to John!, so this is the
original source that must be consulted firstly. In summary, this Gospel relates the raising of Saint
Lazarus. Equally, the Saint Lazarus’ song does it too. However, this poem usually adds that Lazarus
escaped from the Jews in Bethany, arrived in Cyprus, turned a vineyard into a salt lake, was named
bishop of Larnaca by the apostles, lived and passed away in the aforesaid city (where a church was
built in his honour) and even his relics were transported to Constantinople.

The title of the poems first version, The raising of the fair Saint Lazarus, describes Lazarus as
fair. This adjective is commonly used when referring to saint characters. However, the simple
fact of using it determines his conception. In the same way, the title of the poem’s fourth version,
Lazarus of the Four Days and Christ’s friend, describes the saint as the person who was dead for four
days and was Christ’s friend. But this manner of describing and conceiving Lazarus is not used in
the other poems, as their title is just Saint Lazarus’ song.

The verse 2 of the first version of the poem is revealing because it announces Jesus’ Resurrection
just as it happens in the chapter 11 of the Gospel According to John, predicting life’s victory over
death by means of Lazarus’ raising. In other words, summarizes briefly the chapter 11’s message.

Afterwards, the triumphal entry into Jerusalem, which is told by the Gospels? is referred to in
the verses 5-6 of the same version. In this case, however, there is just an exhortation with which
children are asked to bear branches and sing the Hosanna®. Therefore, these verses don’t explain
how the triumphal entry happened.

The verses 13-14 of the first version almost reproduce the verse 4 of the Gospel According
to John. To take a concrete example, while the biblical verse says «When Jesus heard that, he
said, This sickness is not unto death, but for the glory of God, that the Son of God might be
glorified thereby*», the poem doesn’t include the subordinate clause and modifies the second part
of the coordinate clause, as it says that «for God would glorify his name thereby». Similarly, the

Cf. John: 1.

Cf. Mathew 21: 1-11, Mark 11: 1-11, Luke 19: 28-44 and John 12: 12-19.

For more details regarding the Hosanna, see Gerhard Kittel and Gerhard Friedrich (1995, 682-684).

This verse holds the previously indicated life’s victory over death (cf. John: 20, chapter in which Jesus’
Resurrection is narrated).

W N e
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verses 15-76 of the poem (very faithful to the Holy Bible) recreates the biblical verses 5-57 with
a dialogue. But the detail given by the verses 77-79 of the poem, in which they tell that the high
priests decided to kill Lazarus, belong to the verse 10 of the chapter 12.

Marta and Maria, who are Lazarus’ sisters, take part in his tale too. What is interesting is how
they are described’. The referred verses in the previous footnote want to say that the sisters were
affectionate and had a clean heart. Besides, it is said that they were good housekeepers®. These
considerations express the both sisters’ virtues according to old thinking and values.

In the same way, the poem provides information that describes how Lazarus was like. He would
be a beloved friend of Jesus and fall gravely ill because he would reveal the Lord as a god’. It is even
highlighted that the saint was dead for four days, which is the reason why he is named Lazarus
of the Four Days®. As he descended into Hades, he wore in his forehead the death’s mark® and
he would never smile again'®. As a matter of fact, there is an only recreated verbal intervention
by Lazarus'' and some references to other no-literal interventions'?, and the verse 99 of the six
version tells that the saint didn’t speak in the moment after having been resurrected. The work that
he carried out in Cyprus is also described as it is said that he was bishop". Besides, it is deduced
that he was not a sinner, if we base on the fact that it is said that the person to whom he asked for
a grape considered that the saint was a sinner as he or she really was **.

When Thomas the Apostle intervenes in the verses 24-25 of the first version of the poem, he
is not named by his epithet Didymus, i.e., Twin'. Besides, the used speech verb is not fo say but
to shout, and it is emphasized by a declined substantive with adverbial value, (figuratively) with
a great eagerness. Although this fact can be related to its poetic purposes, it successes in underling
Thomas’ statement. It announces that he and his fellowdisciples may die along with Jesus, that is,
that Jesus’ disciples will die buy they also will resurrect because they will do together with the
Lord. With respect to the other apostle they are alluded but not their proper names®.

Cf. verses 15-16 of the seventh version.

Cf. verse 30 of the eighth version.

Cf. verses 14-15 of the first version.

Cf. verses 37, 60 and 86 of the first version, verses 42-44 of the fourth version, verses 44 and 65-66 of the

fifth version, verses 43-44 and 67-68 of the sixth version, verse 129 of the seventh version.

Cf. verse 84 of the first version.

10 Cf. verses 85-86 of the first version, verses 147-149 of the third version, verses 130-141 of the fourth
version, verses 150-155 of the fifth version, verse 147 of the sixth version, verse 95 of the seventh version.

1 Cf. verses 100-113 of the eighth version.

Cf. verses 102-105 of the fourth version, verse 122 of the fifth version, verse 124 of the sixth version.

13 Cf. verses 61-62 of the second version, verses 139-142 of the third version, verses 120-123 of the fourth
version, verses 141-142 of the sixth version, verses 115-122 of the seventh version.

14 Cf. verses 110-111 of the fourth version.

15 Cf. John 11: 16.

16 Cf. verses 17, 20, 44 and 61 of the second version, verse 140 of the third version, verse 121 of the fourth

version, verse 141 of the fifth version, verse 141 of the sixth version, and verses 24 and 116 of the seventh

version.

® N o w
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Concerning Jesus, some his healing miracles are mentioned". The mentioned miracles are the
cure of the blindness'®, the deafness", the leprosy” and the paralysis®* and even the resurrection
of deceased people®.

The Holy Bible refers the dual nature of Christ*, who is considered to be God’s human son and
perfect deity. The Cypriot poem usually makes reference to this nature in an explanatory way*.
Besides, the word OedvOpwrmog (/theanthropos/), which can be literally translated as God-man, is
used in the verse 40 of the first version referring to him.

The verse 31 of the poem summarizes the verse 24 of the chapter 11 according to John when it
mentions the Parousia, the Second Advent or Second Coming of Christ, which is clearly explained
in Apocalypse 1: 4-8. The Parousia is also mentioned in the verses 68-70 of the third version and
it is described as a horrible and frightening day.

Moreover, the Passion of the Christ® is just alluded in the verse 5 of the third version and in
the verse 7 of the fifth version.

The King David is alluded in the second version of the poem. The verse 49 indicates that he
was prophet of the tale which is narrated next, that is, the triumphal entry into Jerusalem and the
complete tale of Saint Lazarus. However, according to the Book of Psalms, King David’s prophecies
are different, and the poem doesn’t mention the Israelite king’s prophecy about Lazarus’ raising?®.

Adam, the first man who was created by God according to the Holy Bible %, is mentioned in
the verses 120-127 of the eighth version. In these verses it is said that Adam was in the hell, God
took him out from there and placed him in the Paradise, so he was smiling and fortunate.

Finally, the phraseme gnashing of teeth (which expresses the torment’s anguish) appears in the
verses 91-92 of the first version, the verse 141 of the fourth version, the verse 89 of the fifth version
and the verse 91 of the sixth version. This expression is characteristic of the Holy Bible and it is
used with the referred sense, for example, in Luke 13: 28, Mathew 8: 12, Mathew 13: 42, Mathew
22: 13 and Mathew 25: 30.

Other cultural aspects

The eight poems about Lazarus’ legend were located by Nearchos Kliridis (2017, 60-110) in
different geographical points of Cyprus, i.e., Agros, Zodia, Dali, Pano Kivides (in Limassol) and
Larnaca, although the origin of the last two versions compiled by Nearchos remains unknown.
Consequently, we have to distinguish several significances: a) the song was and is widely known
there, b) the song was and is an important text because of its impact in its context, ¢) the different

Cf. verse 53 of the first version, verses 17-18 of the third version, verses 19-25 of the fifth version, verses

21-26 of the sixth version.

18 Cf. Mathew 9: 27-31, Mathew 20: 29-34, Mark 8: 22-26, Mark 10: 46-52, Luke 18: 35-43, John 9: 1-41.

¥ Cf. Mark 7: 31-37.

20 Cf. Mathew 8: 1-4, Mark 1: 40-45, Luke 5: 12-16, Luke 17: 11-19.

2l Cf. Mathew 8: 5-13, Mathew 9: 1-8, Mathew 12: 9-14, Mark 2: 1-12, Mark 3: 1-6, Luke 5: 17-26, Luke 6:
6-11, Luke 7: 1-10., Luke 13: 10-17, John 5: 1-18.

22 Mark 5: 38-43, Luke 7: 11-17, Luke 8: 49-56.

2 Cf. John 1: 14, Colossians 2: 9.

Cf. verse 47 of the first version of the poem, verses 21, 22, 87, 116 and 117 of the third version, verses 30,

31, 76 and 77 of the fourth version, verses 83-84 of the fifth version, verses 85-86 of the sixth version, verse

71 of the seventh version.

% Cf. Matthew 26: 1-28, Mark 14: 1-15; Luke 22: 1-23, John 18: 1-19.

% Cf. Ps. 16: 9-11.

¥ Cf. Genesis 1-3.
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geographical points, which are indeed diverse cultural focuses, can be related to the particular
versions’ dissemination® and d) the legend is essentially associated with Larnaca®, which becomes
a pilgrimage site.

In this sense, the tie between Saint Lazarus, his legend and Cyprus represent a kind of honour
or pride for Orthodox Cypriots. This fact can be observed in the poems. Thus, the verse 83 of the
first version says that Lazarus chose Larnaca as his only homeland and the verse of the version
considers Larnaca as a divine land. Besides, and regarding what has been said above, the verses
100-103 express that Cyprus feels pride and is glad because that city harbours the temple in
which Lazarus was originally interred and pilgrims from around the world visit it. According to
the poem, Saint Lazarus and his extraordinary experiences were so well-known that their news
spread®.

Another expression of devotion to Lazarus is the celebration of his saint’s day. This is referred
in the verses 104-116, in which it is explained that Saint Lazarus prays for the good Christians in
Easter® and they celebrate it. Their subsequent hope is the arrival of Jesus’ Resurrection.

Similarly, the texts mention the Larnaca’s Salt Lake®. The indicated verses narrate that Lazarus
arrived in Larnaca, asked a man (or a woman®®) for grapes in a vineyard and, as he (or she) refused,
the saint turned the vineyard into the salt lake. Although this tale shows an act of divine justice,
the final result becomes a godsend (since it produces salt and makes profits) and thus it explains
the importance of this famous place from a religious perspective.

The second version of the poem explains even the reasons why the public of the song should
listen to it. The verses 6-10 say that the purpose is the benefit of the listeners so that they learn
about Saint Lazarus’ tale.

The language which was used for composing the poems was the Cypriot Greek. So they can
be recognized their dialectal phonological, morphological, syntactic and lexical characteristics®.
Nevertheless, the dialect is overshadowed by the religious textual typology, whose distinctive sign
is the use of a strong vocabulary that finds its roots in Ancient Greek. In any case and having in
mind the style of the liturgical language’s complexity that Greek Cypriot Orthodox parishioners
face, the resultant texts are pleasant and easy to remember.

Regarding the lexical aspects, the use of the word Hades (< ancient Aidx¢ [4idis]) may be
noted. If the Dictionary of Standard Modern Greek is consulted (Greek Language Centre 2008), the
existence of two definitions can be distinguished. Although it is utilized by the Greek folk tradition
too, the first one is of pagan origin (as it comes from ancient Greek mythology) and its meaning is
that of the underworld. Besides, the Hades is personified because it is able to feel and behave like
a person does®. For its part, the second one means hell just as it is considered by the Christian
religions. In the poem, we recognize the first sense but the word hell (k6Aaon [kdlasi] also appears.
It wants to say that, in this Orthodox text, various aspects from two different traditions coexist as

% The distances between the different geographical points could be taken into account in order to consider

the spaces in which the dissemination started.

In the different poems, Larnaca is also named Kition (the name of the city-kingdom which was located in
the contemporary Larnaca). With respect to this city, its neighborhood Skala is mentioned as the place in
which the Church of Saint Lazarus is located.

Cf. verses 59-60 of the second version.

Saint Lazarus’ day is celebrated the Saturday before the Palm Sunday.

Cf. verse 59 of the second version, verse 32 of the third version, verse 116 of the fourth version, verse 139
of the fifth version, verse 120 of the sixth version.

The sex of this character varies according to the text.

For more details regarding the Cypriot Greek, see Nikolaos Kondosopulos (2000, 196-197).

3 Cf. verses 90-92 of the fifth version and verses 92-94 of the sixth version.

29

30
31

32

33

34
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they do in secular contexts. In any case, we speak about a place which is inhabited by demons and
damned souls*.

The swallow is a recurrent element in the Greek world’s literature. It is even the theme of the
songs named yeAidoviouara (/jelidonismata/)*. Thus, it must be said that it is mentioned in these
poems too, it brings the Resurrection’s news* and thus it has the literary function of the symbols.

Moreover, the verses 112-114 mention several specialties of the Cypriot and/or Greek cuisine.
In this way, they reflect their importance for the Easter traditions in Cyprus. Linguistically, these
elaborations are culturemes which cannot be translated by using equivalent terms. The words we
refer to are BAaodve (/vlaunes/)*, avkotés (/atkotés/)*, kovdovpia yvpiord (/kuldria girista/)*,
avyd koxxiviord (/afga kokkinistd/)* and avyd evdloynuéva (/afga eflogiména/)®.

In the linguistic plane (but also in the literary one), the eight poems present a final body text
in which the poetic voice expresses itself with desiderative intention. The hope which is expressed
varies according to the text, but we must say that the one of the eighth versions is completely
different from the others, for it firstly provides a reflection about God’s pity in the verses 117-127.
Afterwards, we distinguish a prayer in which several different religious figures are alluded to, i.e.,
Jesus*, the Virgin Mary*, Saint Lazarus* and Saint Michael Archangel®.

Other religious texts associated with the poem at issue are the Trisagion and the Angelic Hymn.
When these texts are referred to, the verses 166-174 of the fourth version tell that Jesus is sung
these songs.

It should not be forgotten that Leo VI Sophos, Byzantine Emperor, is mentioned*. In the
poem, the transfer of Lazarus’ relics to Constantinople is attributed to this emperor. The verses
of the version explain that the reason of this act was that Leo VI missed them. Furthermore,
the verses of the version tell how the transfer was carried out: the saint’s relics were cautiously
transferred with his intact head, neck, feet and hands and very valuable presents. Subsequently, it
is said that the relics were the cause of several miracles .

36 Cf. verse 90 of the first version, verse 136 of the fourth version, verse 155 of the fifth version, verse 151 of
the sixth version and verses 133-134 of the seventh version.

7 For more details regarding the yeAiSoviopara, see Linos Politis (1994, 97).

3 Cf. verses 159-165 of the fourth version.

¥ Sesame Rolls, which are consumed after Resurrection Sunday.

4 Sesame pastry sheets, which are consumed during Holy Week.

41 White sesame roscas.

2 Boiled eggs in natural tomato sauce.

# Easter boiled eggs.

# (Cf. verse 118 of the first version, verse 76 of the second version, verse 159 of the third version, verse 179 of
the fourth version, verse 165 of the fifth version, verse 168 of the sixth version and verse 155 of the seventh
version.

4 (Cf. verse 118 of the first version, verse 76 of the second version, verse 159 of the third version, verse 179 of
the fourth version, verse 165 of the fifth version, verse 168 of the sixth version and verse 155 of the seventh
version.

4 Cf. verse 118 of the first version, verse 76 of the second version, verse 160 of the third version, verse 180 of
the fourth version, verse 169 of the fifth version, verse 172 of the sixth version and verse 156 of the seventh
version.

4 Cf. verse 77 of the second version, verse 167 of the fifth version and verse 170 of the sixth version.

4 C.f. verse 78 of the second version, verse 151 of the third version, verses 144-145 of the fourth version,
verses 158-159 of the fifth version, verses 159-160 of the sixth version and verse 135 of the seventh version.

¥ (Cf. verse 78 of the second version, verse 151 of the third version, verses 144-145 of the fourth version,
verses 158-159 of the fifth version, verses 159-160 of the sixth version and verse 135 of the seventh version.
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Conclusion

The different versions of the Saint Lazarus’ song contribute to the configuration of the Greek
Cypriot collective imagination and religion, for they spread a legend which is consolidated by
its own dissemination and memorization. They also show the Cypriot Orthodox Church and
its filigrees’ knowledge of the relevance of their faith’s evidences and the need of praying and
celebrating their faith. This fact implies the existence of a well-known character in the Greek
Cypriot culture. Evidently, this character is Saint Lazarus, to whom extraordinary events are
linked because of its legend, a reason of faith and devotion for Cypriot Orthodox Christian.

Despite the existence of a common referent, those poems’ verses which differ and offer other
new information are proof of the texts’ evolution and diversification. Given that literary texts are
partly product of one or more traditions, this new information entails changes in the involved
tradition (or traditions). Even the fact that each of the versions of the Saint Lazarus’ song presents
its own informative elements shows that there are little subtle differences in the same Cypriot
tradition.

When we delve into the common and similar extracts of the different versions of the poem,
we understand their interrelations. Thus, they are related to one another the third version and the
fourth, the fourth and the fifth, the fifth and the sixth, and vice versa. These connections indicate
the directions of the relations between the diverse cultural geographical points, i.e., Dali-Pano
Kivides, Pano Kivides-Larnaca and Larnaca-Larnaca.

Analysing the intertextuality between Saint Lazarus’ song and the Holy Bible allows us to
observe the biblical information which they wanted to transmit (i.e. the above referred biblical
events), to identify some of the characters that played an important role in the Cypriot Orthodox
Christianity or that were very recognized by this religion (i.e. Jesus Christ, the Virgin Mary,
Thomas the Apostle, Lazarus of Bethany and his sisters Marta and Maria, King David, Adam
and Saint Michael Archangel), and to know the genuine characteristics that the Orthodox people
configured and accepted culturally (i.e. the new added information that differ of the canonical
one).

Similarly, the study of the other mentioned cultural aspects lead us to several conclusions:
a) the Orthodox Greek Cypriot people felt that their land had been chosen and blessed by saint
Lazarus, b), the fact that Saint Lazarus’ song is a folk piece doesn’t mean the oversight of the
religious linguistic style, ¢) in the poems they converge canonical religious traditions and texts and
several elements from the Greek world, and d) the song’s listening by the receivers had at least the
purpose of getting benefits.

In short, Saint Lazarus’ Cypriot folk songs are paradigm of the fact that different texts
and cultural elements can be used by a culture in order to spread and strengthen some of the
characteristics which shape its identity and express its shared feeling.
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Abstract: Jaworska-Woloszyn, Magdalena - Klementowicz, Michal. Historical Traces of
the Methodian Mission in Poland. The controversy around Saints Cyril and Methodius’s
mission to the historic Polish lands has remained an issue of heated discussions. Many new
implications regarding the mission came to light in perspective of the 1050th anniversary of
Poland’s Christianization. In literature, the beginnings of Christianity are convergent in time
with the event of the baptism of Mieszko I (Czech influence) and the Christianization in
a wider scope (influence of Longobard monks). In most available studies the sources which
legitimise non-Latin beginnings of Polish Christianity are sometimes intentionally excluded.
There is no mention of the Slavic rituals on Polish grounds before 966. The current state of
knowledge confirms Methodian mission among the tribes of the Vistulans and the Polans (it
concerns people who lived in the original lands in the Vistula basin). This article, therefore,
discusses the scope of mission of both Byzantine Christian theologians in Southern Poland.

Keywords: Methodian mission, Saints Cyril and Methodius, Poland, Byzantine tradition

List apostolski Egregiae virtutis otworzyt w Kosciele tacinskim nowe spojrzenie na misje¢ cyrylo-
metodiansky (Jan Pawel II 1980). Papiez, ustanawiajagc we wspomnianym dokumencie Braci
Sotunskich patronami Europy, uznal misje ich zycia za kluczowy wklad Konstantynopola
w ewangelizacje Slowian. Historiografia dotyczaca zasiegu misji Cyryla i Metodego, jej
ewentualnego oddzialtywania na ziemie poludniowej Polski, pozostaje jednak przedmiotem
ozywionej dyskusji. Niniejszy artykul ma na celu uporzadkowanie historiografii oraz zrédet
archeologicznych, ktére §wiadcza o wschodnich rysach chrzescijanstwa na ziemiach dzisiejszej
Polski juz w IX wieku. Opracowanie bedzie mialo charakter egzegezy historycznej. Na poczatku
ukazane zostanie w nim tlo misji metodianskiej na Morawach jako podstawa przenikania tradycji
stowianskiej na ziemie Polski. W dalszej czg¢sci zaprezentowane zostang dowody $wiadczace o tzw.
pierwszym chrzcie Wislan i Polan. Kolejnym etapem bedzie ukazanie przestanek za istnieniem
stowianskiej organizacji koscielnej w Polsce. Podsumowaniem catosci bedzie zaprezentowanie
archeologicznych $ladow kultu stowianskiego.

Tto historyczne

Podstawa powodzenia misji prowadzonej przez Braci Sotunskich na terenie Wielkich Moraw jest
przede wszystkim spdjny organizm panstwowy, jaki w I polowie IX wieku stworzyl na tym terenie
ksigze Mojmir. Przyjecie przez niego zwierzchnictwa kréléw frankonskich spowodowalo, iz Pafistwo
Wielkomorawskie znalazto sie pod wptywem biskupstwa passawskiego. Prawdopodobnie z tego
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kregu kulturowego ksiaze przyjal chrzest juz okoto roku 822. Trudno jednak méwic o zaistnieniu
wtedy powszechnej misji chrystianizacyjnej na terenie zamieszkanym przez Stowian Panonskich.
Jej poczatki zwigzane sg z aktywnoscia Braci Sotuniskich — Konstantyna i Metodego. Jest to dziatanie
pozniejsze o blisko pot wieku. Wpisuje sie ono w szeroko rozumiany proces chrystianizacji
Stowian, ktorego poczatki siegaja oddzialywania misyjnego zaréwno Rzymu, jak i Konstantynopola
na Karantie oraz ludy mieszkajace na terenie Dalmacji (Lesny 1987, 19-20).

Podejmujgc probe uporzadkowania poczatkéw dziatalnosci ewangelizacyjnej Konstantyna
i Metodego, nalezy zauwazy¢, ze koncepcja ich misji nie powstala jako przejaw aktywnosci
Bizancjum. Inspiratorem dziatan byl sam wiladca Wielkich Moraw - ksigze Roscistaw (Lehr-
Splawinski 1936, 44-45). Chcac uniezalezni¢ sie od wplywow polityczno-religijnych ze strony
Ludwika Niemieckiego, stowianski ksiaze zwrocit si¢ najpierw do papieza Mikotaja I, a nastepnie
cesarza Michata III z pro$ba o przyslanie na Morawy misjonarzy postugujacych si¢ zrozumiatym
jezykiem slowianskim. Swoja prosbe do cesarza motywowal w nastepujacy sposéb ,,[...] dla
ludzi naszych, ktdrzy wyrzekli si¢ pogafistwa i trzymaja sie prawa chrze$cijanskiego, nie mamy
nauczyciela takiego, ktory by w [naszym] wlasnym jezyku prawdziwa wiare chrzescijanska
wyktadal, aby si¢ i inne kraje, widzac to, do nas upodobnily. Poslij nam wiec, wladco, biskupa
i nauczyciela takiego, od was bowiem zawsze si¢ na wszystkie kraje dobre prawa rozchodza (Zywot
sw. Konstantyna-Cyryla 1967, XIV)”. Zaproszenie ze strony Ro$cistawa spotkato sie z pozytywna
reakcjg cesarza, ktéry zdecydowal sie na przystanie mnichéw Konstantyna i Metodego.

Przybycie Braci Sotunskich na teren Wielkich Moraw prawdopodobnie na poczatku roku 864
pod wieloma wzgledami nalezy uzna¢ za przefomowe. Wspomniana misja nie bytaby mozliwa
bez waznych dokonan o charakterze naukowym oraz teologicznym. Otéz nalezy podkresli¢
prekursorskie dzialanie Konstantyna na rzecz systematyzacji pierwotnej wersji jezyka staro-
cerkiewno-stowianskiego zwanego gtagolica (Lesny 1987, 40). Osiagniecie to jest kluczowe dla
rozwoju kultury stowianskiej. Umozliwito ono drugie z niekwestionowanych dokonan, jakim
byt przektad na jezyk starostowianski tekstéw Pisma Swietego (poczatkowo jedynie Psalterza
i niektorych tekstow nowotestamentalnych) oraz ksiag liturgicznych, ktérymi Konstantyn
i Metody postugiwali si¢ w czasie misji na Morawach (Olszewski 1991, 79).

Pierwszy etap pracy Braci Sotuniskich konczy sie na Morawach w roku 867. Oskarzeni o herezje
mnisi musieli uda¢ sie do Rzymu w celu wyja$nienia watpliwo$ci zwigzanych ze swoja dziatalnoscig
ewangelizacyjng. Mimo to, $mier¢ Konstantyna w roku 869 nie przerywa misji wsrod Stowian.
Dziatalnos$¢ te kontynuowal Metody, ktéry po otrzymaniu aprobaty dla swoich dzialan przez
papieza Hadriana II zamierzal powréci¢ na Morawy. Wyprawa wojenna Ludwika Niemieckiego
przeciw Roscistawowi pokrzyzowala jednak te plany. Nowa legitymizacja w pracy Metodego
wérdd Stowian miata by¢ jego konsekracja biskupia. Papiez, mianujac go metropolita, powierzyt
jego trosce (jako legata) wszystkie narody zamieszkujace Wielkie Morawy. Dzialalnos¢ samego
Metodego na terenie Panistwa Wielkomorawskiego mogta zosta¢ wznowiona dopiero w roku 873.
Zmieniajgca si¢ za$ sytuacja polityczna wsrod Stowian Panonskich oraz nieprzychylna postawa
biskupa Wichinga (sufragana w metropolii podlegtej Metodemu) ostatecznie doprowadzila
do zakonczenia jego misji na Morawach. W roku 881 Metody powrdcit do Konstantynopola
(Lesny 1987, 63-69).

Co istotne, slowianska tradycja liturgiczna nie zostala przerwana na Morawach wraz
z opuszczeniem tych terendéw przez Metodego oraz usunieciem z tych ziem okolo roku 887
uczniéw Braci Sotunskich. Otwartg pozostaje bowiem kwestia wplywu misji metodianskiej poza
Zwyczajowo przyjmowany zasieg Pafstwa Wielkomorawskiego. W opracowaniach historykow
zwraca si¢ uwage, ze w okresie szczytowym rozwoju Wielkich Moraw ich skltadowa mogty
pozostawaé nawet tereny Malopolski oraz Slaska (Zerelik 2002, s. 37-38), cho¢ podejmujac
dyskusje, nie brak gtoséw wykluczajacych takg mozliwo$¢ (Korta 2003, 55-57; Kiirbis 1991, 152).
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Potencjalna ekspansja Panstwa Wielkomorawskiego bylaby podstawa do uznania, ze wptyw misji
metodianskiej (a przez to stowianskiej liturgii) siegnat dalej na pétnoc poza tradycyjnie rozumiane
ziemie skupione wokot stolicy w Weligradzie. Analiza dokumentéw zrédlowych (zwtaszcza kronik)
oraz odkry¢ archeologicznych pozwala na podjecie gtosu w dyskusji na temat obecnosci uczniow
Konstantyna i Metodego w kraju Wiglan, Polan oraz czesciowo takze na Slasku. Wskazywatoby
to na przenikanie tradycji metodianskiej (kultury i tradycji religijnej) poza teren podlegly wiadzy
historycznych wtadcéw morawskich Roscistawa i Swietopetka.

Pierwszy chrzest polskich plemion

Przenikanie tradycji metodianskiej na historyczne ziemie Polski, bez wzgledu na stanowisko
reprezentowane przez historykéw (respektujace badz odrzucajace taka mozliwo$¢), mozna
oprze¢ na przykladzie bogatej historiografii przedmiotu. Przykltady wypowiedzi zwracaja przede
wszystkim uwage na chrzest plemion mieszkajacych w dorzeczu Wisly, ktéry miat nastapic¢ przed
historycznie przyjmowana chrystianizacja w X wieku.

Waznym $wiadectwem dotyczacym chrztu wladcy plemienia Wislan jest informacja
zamieszczona w Zywocie Metodego, zwigzana z ekspansywna polityka Parstwa Morawskiego
po 973 r. Zawarte w przywotanym tekécie informacje dotyczg jednego z Braci Sotunskich, ktory
mial wywrze¢ wplyw i doprowadzi¢ do chrztu wladcy ,,siedzacego na Wisle”. Zawarty jest tam
nastepujacy przekaz: ,,Ksigze poganski, silny bardzo, siedzacy na Wisle, uragal wiele chrzescijanom
ikrzywdy im wyrzadzal. Stad wystany do niego (Metody) powiedzial: Bytoby lepiej dla ciebie synu
gdybys ochrzcil sie z wlasnej woli w twojej wlasnej ziemi, w przeciwnym razie bedziesz wziety
w niewole i otrzymasz chrzest w ziemi obcej, przypominajac sobie stowo, ktére wypowiedziatem.
I tak sie stalo (Lanckoronska 1961, 10)”.

Perspektywa chrztu na terenie zamieszkanym przez polskie plemiona znajduje skadinad
potwierdzenie w informacjach zawartych w Kronice Thietmara. Zamieszczony tam przekaz
dotyczy chrzedcijanstwa, ktére mialo sta¢ si¢ udziatem historycznego wtadcy Polan - Mieszka
I jeszcze przed chrystianizacja ze strony Czech. Po $lubie ksiecia z Dgbréwka wtadca miat by¢ -
wedtug przekazu kroniki — nawracany przez czeska ksiezniczke z ,,réznorakich bledéw poganstwa”
Ten zapis interpretowany jest w ten sposob, iz wspomniany Mieszko mogt jeszcze przed rokiem
965 by¢ chrzescijaninem zwigzanym ze wschodnim os$rodkiem misyjnym, jaki dotarl nie tylko
do Wislan, ale réwniez poza granice Malopolski tzn. do Polan (Mironowicz 2002, 234).

Przekaz dotyczacy chrztu Mieszka znalazl sie takze w Kronice Krasiriskich. Ot6z dokument
zawiera informacje, ze pierwszy historyczny wtadca Polski przyjat chrzest w tradycji metodianskiej,
a bierzmowanie otrzymat juz w rycie facinskim (Lanckoronska 1961, 46). Podkreslenie przyjecia
dwdch waznych sakramentéw w réznych tradycjach potwierdza po czesci takze Kronika Galla
Anonima. Znajdujaca si¢ tam informacja o ,,przejrzeniu’, jakiego rzekomo doswiadczyt Mieszko,
nawigzuje do wschodniego rozumienia chrztu okredlanego jako ,,photismos’, ktory przed 966
rokiem przyja¢ mial wiadca Polan (Mironowicz 2002, 234).

Przyjecie chrztu przez plemiona zyjace w dorzeczu Wisty lub nawet poza granicami
Malopolski znajduje réwniez potwierdzenie w Opowiesciach o pismiennictwie stowiatiskim.
Analizujac przywolany tekst, Henryk Lowmianski zwraca uwage na to, ze misja ewangelizacyjna
$w. Wojciecha w X wieku zwigzana byta z wykorzenieniem ,,wiary prawdziwej” oraz odrzuceniem
»ruskiego pisma”. Wskazane tu odniesienia nie moga zdaniem stynnego mediewisty by¢
interpretowane w inny sposob, jak tylko w kluczu obecnosci chrzeécijanstwa (tutaj wschodniego)
przed historycznym chrztem Mieszka I w 966 r. (Mironowicz 2017, 51).
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Biskupstwo stowianskie na ziemiach Polski

Drugim kluczowym wymiarem obecno$ci obrzadku stowianskiego na ziemiach w dorzeczu Wisty
lub szerzej Matopolski jest koncepcja istnienia na tych terenach biskupstwa zwigzanego z misja
metodianska. Istnienie takiej struktury zwigzane bylo z wypedzeniem z Moraw duchowienstwa
obrzadku stowianskiego. Konsekwencja tego miatoby by¢ zalozenie przez ucznia Metodego -
Gorazda stolicy biskupiej w Krakowie (Mironowicz 2002, 229). Nadmienia o tym w swoich
pracach Jozef Uminski. Badacz analizujac przekaz kronikarski Galla Anonima dotyczacy istnienia
dwdch metropolii w stolicy Malopolski, stwierdza, ze chodzi tutaj o biskupstwo zwigzane z tradycja
wschodnia (Uminski 1957, 31-32). Wskazana koncepcja rozwijana jest ponadto przez wybitnego
badacza Franciszka Dvornika, ktéry potwierdza obecnos¢ metodianskiej organizacji koscielnej
na ziemiach Polski (Dvornik 1970, 199-200). Inspiracje zacytowanych badaczy podziela réwniez
przekaz zamieszczony w Kronice Wincentego Kadlubka. Dokument zawiera informacje, ze $mier¢
biskupa Stanistawa ze Szczepanowa (zm. 1079) dokonala si¢ inter infulas. Rzecz dotyczy zatem
istnienia w Krakowie dwoch katedr - tacinskiej $w. Wactawa oraz drugiej — wschodniej katedry
pod wezwaniem $w. Michata (Mironowicz 2002, 229).

Koncepcja biskupstwa stowianskiego na terenie panstwa Wislan pojawia sie takze
w opracowaniach Lowmianskiego. Jego zdaniem, taka jednostka mogta zaistnie¢ na potudniu
Polski juz w drugiej potowie X wieku. Zdaniem badacza, podlegata ona poczatkowo patriarchatowi
bulgarskiemu, a nastepnie jurysdykcje nad nig przejal Konstantynopol. W opracowaniach
Lowmianskiego uzasadnia sig, ze powstanie wschodniego biskupstwa musiato zaistnie¢ w Krakowie
przed rokiem 970, kiedy w Pradze powotano taciniska organizacje koscielng. Ta ostatnia natomiast
w chwili zaistnienia zglosita swoje pretensje do jurysdykecji nad terenem zamieszkanym przez
Wiélan (Mironowicz 2002, 232-233).

Powyzsze inklinacje dotyczace istnienia biskupstwa stowianskiego rozwija w swoich
opracowaniach takze Karolina Lanckoronska. Podobnie jak Uminski czy Mironowicz, wiaze
ona poczatki wschodniej organizacji koscielnej z przybyciem na tereny Polski biskupa Gorazda.
Wedtug badaczki, konsekwencja tego wydarzenia jest fakt istnienia w XI wieku, w czasie
panowania Bolestawa Chrobrego, dwdch metropolii w Krakowie. (Lanckoronska 1961, 18-20).
W swoich rozwazaniach Lanckoronska idzie jednak o krok dalej niz zaprezentowane uprzednio
opracowania Uminskiego czy Lowmianskiego. Otéz sugeruje ona, powotujac sie na Stanistawa
Zakrzewskiego, nie tylko powstanie biskupstwa stowianskiego na terenie Polski, ale i istnienie
wschodniej metropolii koscielnej. W takiej formule organizacyjnej mialyby znalezé sie
biskupstwa, ktorych osrodki moglyby znajdowac sie¢ w Wislicy lub Sandomierzu (Lanckoronska
1961, 43-48). Poglady Lanckoronskiej znajduja swoje potwierdzenie w pojawiajacych sie
(w facinskich dokumentach koscielnych) imionach wschodnich biskupéw przebywajacych
na terenie Malopolski. Przywolane wskazéwki zawieraja m.in. Rocznik Kapitulny oraz Rocznik
Krasiniskich (Lanckoroniska 1961, 46).

Poszukiwania badawcze Lanckoronskiej sa zgodne z mysla Franciszka Dvornika. Odwotujac
sie m.in. do Katalogu biskupéw krakowskich, badacz zwraca uwage na obecno$¢ w dokumencie
imion hierarchéw Prochora oraz Prokulfa (czasami wymieniany jest takze trzeci biskup Lambert).
Zdaniem historyka, sa to zwigzani z obrzadkiem stowianskim hierarchowie, ktérzy rezydowali
w Krakowie przed powotaniem tam tacinskiej stolicy biskupiej (Dvornik 1970, 198).

Obok powyzszych odniesient, warto zauwazy¢, ze miejsce istnienia metropolii stowianskiej
nie jest kojarzone wyltacznie z Krakowem. W ujeciu Stanistawa Ketrzynskiego taka organizacja
koscielna mogta istnie¢ takze w Sandomierzu. W dyskusji pojawia si¢ glos, ze o ile stolica
chrzedcijanstwa w zachodnich czeéci Polski mialoby by¢ Gniezno, o tyle wschodowi kraju ,,miat
przewodzi¢ Sandomierz” (Uminski 1957, 34). Sufraganiami metropolitéw sandomierskich
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w ujeciu Ketrzynskiego mieliby natomiast pozostawa¢ biskupi kruszwicki, feczycki, ptocki oraz
chelminski (Uminski 1957, 34-35).

Archeologiczne slady kultu stowianskiego

Poza zrédtami historiograficznymi, elementem, na jaki nalezy zwrdci¢ uwage, analizujac
$lady tradycji metodianskiej, sa Zrédla archeologiczne. W odniesieniu do korzeni polskiego
chrzedcijanstwa Jerzy Klinger w swoim opracowaniu pt. Nurt stowiarnski w poczgtkach
chrzescijaristwa polskiego podkresla, ze ,,polskie chrzescijanstwo ma znacznie bogatsze zrédta niz
jednatradycjakulturalno-koscielna, jaka ustanowit obrzadektacinski. Przemilczenie tego drugiego,
a moze i trzeciego zrddta, ktérymi byly obrzadek metodianski lub nawet obrzadek bizantyjski,
W swej czystej postaci rowniez sporadycznie pojawiajacy si¢ na naszych ziemiach, bynajmniej nie
przyczynilo si¢ do ubogacenia kultury polskiej, lecz raczej do jej zubozenia (Klinger 1985, 410)”.
Jak stusznie zauwaza Leonard Gorka, zapewne u podstaw niedoceniania metodianskiego wplywu
lub jego celowego pomijania lezy czas zaboréw i cesarska polityka, ktéra z dziatalnosci $wietych
Braci Sotunskich uczynifa przykrywke dla swych imperialistycznych i panslawistycznych aspiracji
(Gorka 1991, 184). I cho¢ mowa jest o czasach minionych, to niestety i dzi$§ nierzadko nie pamigta
sie albo wcale nie wspomina o dziele Cyryla i Metodego w naszym kraju. Wiadomo jednak, ze
bliskie sgsiedztwo ziem polskich z Wielkimi Morawami, jak réwniez z Rusig i Czechami w okresie
péziniejszym, nie pozostalo bez wplywu na wlasciwe dlan oblicze wyznaniowe. W literaturze
przedmiotu przeto dos$¢ czesto zaciera si¢ $lady misji metodianskiej w Polsce. Jak podalismy
powyzej, istnienie obrzadku o proweniencji slowianskiej znajduje swoje potwierdzenie nie
tylko w réznych dokumentach i przekazach literacko-historycznych, ale i w samych odkryciach
archeologicznych. Swiadectwa obecnosci kosciola metodianiskiego ocalaly w formie pozostatosci
po sakralnych budowlach odnalezionych m.in. w Wislicy, Poznaniu, Sandomierzu, Przemyslu,
Wroctawiu i Krakowie. Warto wszakze podkresli¢, iz i w tym przypadku kwestia chronologii
zabytkow stanowiacych jego dziedzictwo na ogdt uchodzi za sporng i kontrowersyjna, gdyz ich
powstanie datowane jest rozmaicie.

Metodianskie rotundy w Polsce

Wykopaliska archeologiczne potwierdzaja wystepowanie chrzedcijaniskich $wiatyn na polskich
ziemiach juz w X i XI wieku, przy czym rzecz dotyczy o$rodkéw, ktére znajdowaly sie
pod wplywem Bizancjum i jako takie odznaczaly si¢ liturgia stowianska i byty wolne od kontroli
tacinskiej. Dowodem istnienia tego typu $wiatyn zdaja si¢ by¢ odnalezione na terenie Polski
rotundy, a precyzyjnie ujmujac, budynki $cisle okragle wyrdzniajace si¢ ukladem centralnym,
jednoosiowym i dwuczotowym, ktére znano juz w dobie antyku. W architekturze antycznej
rotundy wykorzystywano w celach sepulkralnych, memorialnych lub jako sale z przeznaczeniem
natermy, ale wraz z pojawieniem si¢ nowej religii zaczety one pelni¢ nowe funkcje, tj. pamiatkowych
kaplic, martyriéw i baptysteriéw. Skadinad rotundy znajdujace na ziemiach polskich wykazujg
duze podobienstwo do tych wystepujacych na innych ziemiach zamieszkatych przez Slowian
zachodnich, czyli w Czechach, Stowacjii Morawach. Wedlug Michata Hrycuniaka, istnienie rotund
tego rodzaju na naszych ziemiach ,tlumaczy¢ nalezy akcja chrystianizacyjng i przynaleznoscia
terenéw potudniowych Polski do Panstwa Wielkomorawskiego, co znalazlo takze swoje odbicie
w ich formie architektonicznej (Abp Sawa (Hrycuniak) 1991, 137). Do budowli w ksztalcie rotundy
przynaleza liczne obiekty. I cho¢ zdaniem Jerzego Hawrota (Hawrot 1962, 155) najwazniejszymi
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sa rotunda w Ostrowie Lednickim oraz $w. Feliksa i Adaukta na Wawelu, to nie sposob tutaj nie
wspomnie¢ tych znajdujacych si¢ w Strzelnie, na Ostrowiu Tumskim we Wroclawiu czy chocby
w Przemyslu.

Tak wiec jednym z najbardziej doniostych przykladéw budowli tego typu jest krakowski
kosciol Najswietszej Marii Panny. Reprezentuje on pierwsza budowle przedromanska odkryta
na Wawelu, obecnie znang pod wtérnym wezwaniem jako rotunda $w. Feliksa i Adaukta.
Zgodnie z podaniem Klaudii Stali, ,czteroapsydowy plan rotundy wawelskiej jest jak dotad
jedynym znanym nam przykladem z terenu naszego kraju (Stala 2007, 24)”, samej za$ genealogii
tetrachonkos Najéwietszej Marii Panny nalezy doszukiwaé sie w architektonicznych wzorcach
antyku, w czym badaczka pozostaje w zgodzie ze wczeéniejsza opinig Klementyny Zurowskiej.
Warto dodac, ze w literaturze przedmiotu badania planéw wawelskiej budowli oraz dociekania jej
genealogii stanowia przedmiot zagorzatej dyskusji, przez co dominujaca hipoteza o pochodzeniu
wiasciwego dlan czteroapsydowego pierwowzoru wskazujaca na wzorzec wschodni (lub jego
wariacje) i bizantyniska proweniencje bywa niekiedy negowana. Niemniej jednak, m.in. wedlug
Adolfa Szyszko-Bohusza, Vojeslava Mol¢ i Zurowskiej, wawelska rotunda Najswietszej Marii
Panny stylistycznie nawiazuje do S$ci$le zwigzanych z tradycja cyrylo-metodianska rotund
czeskich. Na ogot jej powstanie datuje sie na okres przetomu X i XI wieku do polowy wieku XI
(Rodzinska-Chorazy 2009, 93). Propozycja za$ Zurowskiej laczaca fundatora rotundy z postacia
Bolestawa Chrobrego do dzis stanowi jedynie supozycje.

W Krakowie $lady obrzadku stowianskiego widoczne sa takze w Kosciele §w. Salwatora
na Zwierzyncu, pod ktérym odkryto budowle na wzér wisnickiej o czworokatnej formie z absyda.
Przypuszczalnie na gruzach rotundy z X w. wzniesiono nastgpnie kamienng rotunde w stylu
romanskim. Ponadto nazwa samego patrona tegoz kosciola pozwala domniemywac o $cislej wiezi
z Rusig, gdzie podobnie kultem otaczano Spasa. Trzeba wszakze doda¢, ze datacja jego powstania
uchodzi za kwestie problematyczng, gdyz niektérzy badacze (m.in. Grabski i Radwanski),
zakladajac trzy etapy budowy $wiatyni, wigza pierwsza faze tworzenia tej budowli juz z wiekiem
X, a inni (w tym Gawlik, Hawrot, Pianowski) dopiero z wiekiem XI lub XII. Tak czy inaczej
u podstaw wcze$niejszej chronologii Kosciota $w. Salwatora lezy jego podobienistwo wzgledem
budowli powstalych na planie krzyza greckiego na terenie Europy Srodkowej oraz znamienne
dlan wezwanie.

Jeszcze co najmniej w dwdch innych miejscach, tj. nieopodal katedr w Poznaniu i w Plocku,
obserwujemy analogiczne tendencje pod wzgledem architektonicznym. Dzieki ustaleniom
z przeprowadzonych badan na terenie wokol poznanskiej katedry mozna przypuszczaé, iz
najstarszemu miejscu kultu w Poznaniu nie byly obce wschodnie wptywy. Zdaniem Antoniego
Mironowicza, wschodni charakter tegoz oérodka religijnego potwierdzaja ,odnalezione trzy
misy chrzcielne, mur oddzielajacy nawe od prezbiterium na wzdér wschodniego ikonostasu, oraz
dwa aneksy przy absydzie na wzor bizantyjskiego prothesis i pomieszczenie zwane diakonikon
(Mironowicz 2002, 235; Mironowicz 2017, 47)”. Identyczne opinie w tym zakresie podzielaja
i inni badacze, tj. Jozefowiczowna, Klinger i Sawa (Jozefowiczéwna 1963, 69; Klinger 1983, 384-
386; Sawa 1991, 138). Nalezy tez podkresli¢, ze w literaturze przedmiotu omawiane odkrycie
archeologiczne w Poznaniu przektada sie na supozycje wyzej przywolanych uczonych, iz chrzest
Mieszka I mégl nosi¢ znamiona metodianskiej tradycji. To za$ oznacza, ze Mieszko I wpierw zostat
ochrzczony w obrzadku stowianskim, a ryt tacinski przyjal w czasie pdzniejszym, a mianowicie
po swych zaslubinach z Dabréwka i przybyciu biskupa Jordana. Jednakze z czysto naukowej
perspektywy, problematyczng i dyskusyjng jawi sie kwestia odkrytej misy usytuowanej na dlugiej
osi kosciota i jej przeznaczenia, gdyz niektérzy badacze traktuja ja jako zwykly obiekt pelnigcy
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funkcje mieszadta do zaprawy wapiennej, inni natomiast jako piscine chrzcielng (Urbanczyk
1995, 3-18; Sikorski 2016, 7-48)".

Z drugiej strony, katedra w Plocku zostala wybudowana z inicjatywy czeskiej ksiezniczki
Judyty bedacej matzonka Wladystawa Hermana (1079 - 1102) i cérka zwolennika obrzadku
stowianskiego ksiecia Wratystawa II. Nie dziwi wigc, ze plocka rotunda posiadajaca ksztalt
trianchosa z narteksem o proweniencji bizantynskiej stanowi nawigzanie do innych budowli tego
typu mieszczacych si¢ na Batkanach (Mironowicz 2002, 243; 2017, 59).

Jeszcze innymi archeologicznymi obiektami potwierdzajagcymi obecno$¢ obrzadku
stowianskiego na ziemiach polskich sa te odnalezione w Ostrowie Lednickim, Przemyslu i Wislicy.
Dzigki wykopaliskom prowadzonym na terenie Ostrowa Lednickiego odkryto datowany na wiek X
chrzescijaniski osrodek, a wraz z nim kaplice na planie krzyza greckiego z dobudowanym palatium.
Bardzo podobng kaplice réwniez z palatium i datowang na wiek X odkryto pod prezbiterium
katedry w Przemyslu. W samej natomiast Wislicy mamy do czynienia co najmniej z kilkoma
$ladami potwierdzajacymi obecnos¢ obrzadku stowianskiego. Sa nimi misa baptyzmalna, kosciét
z konica X w. oraz kaplica grobowa. W ostatnim z obiektéw odkryto groby pogrzebane zgodnie
zobyczajem chrzescijanskim, czyli gtowa na wschod, co byto znamienne obrzgdkowi wschodniemu,
a nie rytowi facinskiemu, podlug ktérego zmartych chowano w nawach i prezbiterium. Jest wiec
mozliwe, ze w kaplicy wislickiej umieszczono pochéwki biskupéw stowianskich. Jak donosi nam
zresztg Mironowicz, ,potwierdzeniem tej tezy bylo znalezienie prostokatnego palatium zwigzanego
z korpusem rotundy (Mironowicz 2017, 58)”. Skadinad jest dalece prawdopodobne, ze pierwotng
wislicka kolegiate zdobily $cienne malowidla utrzymane w stylu bizantynskim. Pono¢ malowidla
tego rodzaju byly nadal obecne we wzniesionym w XIV wieku przez Kazimierza Wielkiego kosciele
gotyckim, ktory zostal identycznie umiejscowiony.

Zdaniem wielu badaczy, przywolane powyzej obiekty $wiadcza o obecnosci $ladéw misji
metodianskiej na terenach polskich. Z racji czesto sprzecznych i wykluczajacych sie ustalen na polu
samej archeologii trudno pokusic si¢ o wskazanie rzeczywistego zasiggu na naszych ziemiach owej
misji. Sytuacji nie ulatwia takze fakt zarzucania i $wiadomego pomijania §wiadectw historycznych
i literackich albo ich egzegeza w duchu czysto zachodnim i lacinskim. Wszelako wcigz warto
bada¢ wplywy bizantynskie na terenach naszego panstwa, bo by¢ moze sa one wigksze, anizeli
pokazuje nam aktualny stan badan.

Pokazna historiografia oraz archeologiczny material Zrédtowy nie wyczerpuja wszystkich
odniesien na temat sladow tradycji metodianskiej na ziemiach Polski. Przedstawione opracowanie
miafo na celu uporzadkowanie najwazniejszych spostrzezen. Ich systematyzacja to gtos w dyskusji.
Merytorycznie jej kontynuowanie moze dotyczy¢ wylacznie gromadzenia kolejnych §wiadectw,
ktére moga pomdc w odkrywaniu bogatej tradycji kulturowo-religijnej Polski.
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Abstract: ZUBKO, Peter. The Image of a Bishop in Romanesque Times (mid-11th - mid-13th
Century). In the 11th century, several reforms took place in the Catholic Church, which also
concerned the ministry and position of bishops. Bishops formed only a small but influential
part of the life of the Christian community. From the Romanesque period, the first detailed
information about the life of bishops from non-hagiographic sources has been preserved.
At the same time, requirements were defined as to the characteristics of an orthodox
Catholic bishop. During this period, the office of archbishop was established. The bishop was
elected by the chapter according to the usual rules. The importance of the cathedral and the
episcopal liturgy increased. The bishops reserved some sacramental acts and decisions just
for themselves. The four Lateran Councils paid wide attention to the bishops; the article lists
all the relevant canons of these councils on bishops. In Romanesque times, the position of
the bishop in the Catholic Church was highlighted and strengthened, and at the same time
he gained an important place in secular society. The bishops were autonomous vis-a-vis the
pope, so the individual dioceses differed from each other, but certain intellectual, cultural
and spiritual influences had an impact on the universal Christian community. The bishops
had an important say in the administration of the lands, they were advisers to the rulers,
and only those who met certain qualities (which was new compared to the previous time)
could be bishops, but on the other hand it was not possible to bypass the rulers with the
appointment. This heritage was influential until the late middle ages.

Keywords: Middle Ages (Romanesque period), bishop, Lateran Councils, Episcopal Reserves,
cathedral

Jedenaste storocie v dejinach katolickej cirkvi bolo ¢asom reforiem v protiklade s predchadzajua-
cim obdobim, ktoré historici nazvali temnym storo¢im (lat. saeculum obscurum). Obrodu zacal
papez Gregor VII. (1073 - 1085) s predpripravenou pédou uz papezom Levom IX. (1049 - 1054).
Obroda reholného Zzivota zas vychadzala z opatstva v Cluny. I$lo predovsetkym o vnatornu ob-
novu cirkevného a duchovného Zivota, ale vo vztahoch medzi cirkevnou (duchovnou) a svetskou
(sekuldrnou) spolo¢nostou, ¢ize o vztahy medzi cirkvou a $tatom. Dvanaste storocie prinieslo
kultarne zmeny: Eurdpu prestali suzovat vpady cudzich, pohanskych vojsk, nastal ekonomicky
rast, boli zalozené prvé univerzity (Bologna 1158), eurdpska kultura vsttipila do svojho klasického
veku (porov. Leonardi 2014). Viaceri teoldgovia a kanonisti vyrazne prispeli k rozvoju teologie,
filozofie (scholastika) a kdnonického prava. Krestania viedli osem krizovych vyprav (1096 - 1270).
Na prelome 12. a 13. storocia sa objavuju nové, mendikatské rehole (McGrath 2014, 148-194;
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Récek 1940, 200-252). Cela stredoveka spolo¢nost prechddza istou sakralizaciou, vratane pribe-
hov, symbolov a rozpravani (porov. Pastoureau 2011).

Honorius Augustodunensis namiesto tripartitnej spolo¢nosti prirovnal spolo¢nost ku kostol-
nej budove, kde stipmi boli biskupi, vitrazami majstri, klenbami knieZat4, stre§nou krytinou rytie-
ri, dlazbou Iud. Sasky frantiskdn Konrad v 13. storo¢i prirovnaval oltar s Kristom, veze s papezom
a biskupmi, chér s klérom a lod s laikmi. Bertold z Rezna rozlioval desat spolo¢enskych tried,
ktoré zodpovedali desiatim anjelskym zborom. Isty nemecky kazatel z roku 1220 vyratal az 28
stavov: 1. papez, 2. kardindli, 3. patriarchovia, 4. biskupi, 5. prelati, 6. mnisi, 7. kriZiaci, 8. laici,
9. potulni mnisi, 10. svetski knazi, 11. juristi a lekdri, 12. tudenti, 13. potulni $tudenti (vaganti),
14. reholnicky, 15. cisar, 16. krali, 17. kniezatd a grofi, 18. rytieri, 19. $lachtici, 20. panosi, 21. mes-
tania, 22. obchodnici, 23. kupci, 24. heroldi, 25. poslusny vidiecky Tud, 26. vzdorovity vidiecky
lud, 27. zeny, 28. bratia kazatelia. V skuto¢nosti papez viedol klérus a cisar laikov (Le Goft 2005a,
348; porov. Le Goff 1999). V tomto stredovekom svete tvorili biskupi len malu ¢ast, ale vyznamnu
a vplyvnu.!

Obrodenie svetského kléru

Od 11. storodia sa zachovali roznorodejsie pramene, vdaka ¢omu je mozné venovat podrobnejsiu
pozornost svetskému kléru, jeho $truktiram, kazdodennosti, pastoracnej praci, vzajjomnym vzta-
hom. Dovtedy v literatire medzi Zanrami prevladali Gesta a Vitae, ktoré maju hagiograficka po-
vahu, lebo hovoria o kanonizovanych svitcoch a treba v nich vediet kriticky ¢itat. Teraz pribudaju
pramene svetskej povahy ¢i tradnej (kore$pondencia, spisy kapitul, kldstorov), ale i sikromne;j.
Popritom vznikajui teologické, homiletické traktaty, liturgické knihy. To véetko je jedine¢nym pra-
menom informdcii. Samozrejme, Ze medzi jednotlivymi krestanskymi krajinami v Eurépe existo-
vali regionalne $pecifika a za prevlddajucimi prudmi bolo citit oneskorovanie (porov. Hledikova
2002, 139-165).

Velky znalec kdanonického prava Gracian teoreticky opisal a vysvetlil trojaké biskupské poslanie:
knazské, ucitelské a pastora¢né. Tieto funkcie z biskupov robia hierarchov, ktori stoja medzi farar-
mi a papezom. Tu vznikd pohlad na biskupstvo ako na miestnu cirkev, kedysi pri vzniku cirkevnej
organizacie chapanu ako farnost. Tak s biskupom rezervované niektoré tikony sakralnej povahy:
birmovanie, ordinacia a ¢iasto¢ne spoved (rozhresovanie rezervitov). Ritudly sa rozmnozili nielen
v pripade orda svetskych osob (biskup udeloval nizsie a vy$sie svitenia), ale zasahoval aj do Zivota
reholi a klastorov (benedikcie opatov a opétok, prijimanie sfubov mni$ok), beznych farnosti (po-
sviacky kostolov, cintorinov) a Zivota spolo¢nosti (prenasanie relikvii - kanonizicia).

V karolinskych kapituldroch sa ¢asto biskup charakterizuje ako muz s ¢nostami cistoty, lasky
k bliznemu a pokory - ide o vlastnosti, ktoré boli v predoslom 10. — 11. storo¢i opominané; je
kritizovand simonia, porusovanie celibatu. Vznikol tak novy prototyp biskupa: ten, ¢o stoji blizsie
k veriacim, ktory je povinny dvakrat rocne zvolat diecéznu synodu, na ktorej oznami rozhodnu-
tia papeza, exkomunikuje hrie$nikov, da pastora¢né a disciplinarne usmernenia, urovna miestne
spory, vyriesi problémy. Vtedy sa stretne aj s predstavenymi klastorov a kapitul. Zavery synod su
zverejiiované na spdsob synodalnych $tatitov a kdnonov, ktoré mali Castejsie pastora¢ni povahu
a viac zasahovali do Zivota v beznych farnostiach. Biskupi dohliadaji na mni$ske i kanonické re-
hole; najmé v 12. storoci vyrazne stipa pocet kldstorov i kapitdl. To znamena aj zvysenie poctu

! Tejto problematike sa v literatdre venuje mensia pozornost. Nasledujtca cast je zostavena na zaklade do-

stupnej literatury (Parisse 2001, 209-236; Walton — Hannah - Lynn Peterson 2008; Krystifek 1889, 255-
258; Carrol 2009).
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konfliktov, do ktorych biskup vstupuje ako sudca: ide o spory majetkové, kompetenc¢né, pastorac-
né, a to nielen medzi konventmi navzajom, ale i konventmi a farnostami. Benediktini a niektoré
kanonické rehole sa snazili vymanit sa spod moci biskupov tzv. exempciou, hoci od 12. storocia
sa paradoxne o biskupsku priazen este viac usilovali, aby si tak zabezpecili vplyv. Bohati a vplyvni
opati, ktori mali majetky v niekolkych diecézach sa tak castokrat stavali mimoriadne cennymi
poradcami biskupov, ale i konkurentmi. Rozsiahly klastorny majetok tvoril ¢ast biskupského
vlastnictva.

Diecézy a episkopaty

V dejindch krestanskej Eurdpy biskup nebol len duchovnym pastierom, ale tieZ svetskym panom,
ktory slobodne spravoval svoje izemie, bol rovny kniezatam, v pripade vojny postavil vlastnych
vojakov alebo razil vlastné mince. Neraz biskup vlastnil nejaké pevnosti alebo hrady, lesy, usad-
losti, myta i opatstva v inych diecézach, teda na tizemi v jurisdikcii iného biskupa. Cim vacsi
a rozsiahlej$i majetok, tym vicsia moc katedralneho chramu a jeho svitého patrona. Tak mohol
biskup ako autorita intervenovat proti komukolvek, kto upieral prava biskupovym podriadenym
(fardarom) v jeho diecéze (cirkevna geografia), ale tiez na jeho majetkoch mimo vlastnej diecézy
(teritoridlna geografia). Je zrejmé, Ze svetské autority venovali vyberu biskupa mimoriadnu po-
zornost. Vo velkostiach biskupstiev existoval velky nepomer. V Anglicku, Franctzsku boli die-
cézy relativne rozsiahle, v juznej Italii malické a biskup sidlil v kazdom vyznamnej$om meste.
V Anglicku sa biskupi presidlovali od katedral do vd¢sich a vyznamnejsich miest, v Risi sa hranice
nemenili, hoci izemné rozdelenie bolo komplikované, no stabilné vdaka hustej sieti opevnenych
biskupskych hradov a vynikajico strazenym hraniciam so svetskymi panstvami. Kolin, Mohug,
Liege, Metz a mnohé dal$ie nemecké diecézy si po starocia zachovali charakter svetskych knie-
Zatstiev. Ak si porovname talianskeho biskupa, spravujuceho len niekolko desiatok farnosti, a ne-
meckého biskupa, ktory spravoval niekolko stoviek farnosti, je zjavny nielen ekonomicky, ale aj
pastora¢ny nepomer: vo vic$ej diecéze sa pozornost sustredovala viac na hmotné dobrd, kym
v mensej na pastordciu.

Spolo¢né problémy hierarchie

Na pomyselnom rebriku cirkevnej hierarchie medzi biskupmi a papezom stal arcibiskup (ako
predstaveny cirkevnej provincie) a ¢asom primas. Hranice medzi cirkevnymi provinciami pre-
biehali zhodne s tradiciou podla provincii rimskeho cisarstva. Toto rozdelenie nebolo geograficky
idedlne, v tej istej krajine boli povedla seba idedlne i neidealne rieSené provincie, niektoré boli
velmi malé (Embrun a Aix v Provans), iné rozsiahle (Mohuc¢ska cirkevna provincia so 14 sufra-
gannymi biskupstvami siahala od Rynu do Prahy). Arcibiskup ziskaval jurisdikciu prijatim palia
od papeza. Ambicie cirkevnych a svetskych kniezat plodili konflikty, ktoré trvali i niekolko desat-
ro¢i. Nové $taty stredovychodnej Eurdpy tiez ustanovovali vlastné cirkevné provincie.

Arcibiskup bol vyberany priamo na tento post, len vynimoc¢ne bol predtym niekde biskupom.
Funkcia arcibiskupa nebola jasne definovand, preto déleziti ulohu tu zohravala osobnost takého
cloveka. Niektoré ulohy boli rezervované len arcibiskupovi, napriklad dohliadanie na sufragannych
biskupov v cirkevnej provincii, ktorych konsekroval v katedralach spolu s inymi dvoma biskupmi
z tej istej provincie; rovnako mal pravo vizitovat vSetky biskupstva svojej provincie; vznikol zvyk
pri sporoch obratit sa na arcibiskupa ako na poslednt odvolaciu instanciu. Sufraganni biskupi
mali podiel na jeho rozhodnutiach prostrednictvom hlasovacieho prava v tlohe jeho poradcov.
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Arcibiskup mal povinnost pravidelne zvolavat riadne provinéné synody. Tieto prava sa vsak v ro-
manskej dobe len vyvijali a jasnej$ie ich vieme opisat az v 12. storoci. Synody ¢asto zvolavali svetski
vladcovia alebo papezski legati, aby riesili spory o investituru, alebo aby sa zaoberali reformator-
skymi snahami, len okrajovo sa zaoberali konkrétnou spravou cirkevnych provincii.

Existoval jeden nadprovinény problém, ktory sa tykal hodnosti primasa. Jeho podstata spo¢i-
vala v $pecifickej pozicii, vyvy$enej nad ostatnych biskupov, bol osobitym predstavitelom Svitej
stolice v krajine a jeho pozicia sa rovnala postaveniu panovnika. Aj tu existovali rozdiely: primat
Lyonu vo Franctizsku bol ovela menej vyznamny ako primat Canterbury v Anglicku. Niektori bis-
kupi a arcibiskupi ziskali vysoké hodnosti a dolezité funkcie, takze stali vysoko nad inymi; navyse
biskupi a arcibiskupi, v sluzbach panovnikov ako kancelari, mali osobitne velka moc; ti, ktorych
papez vymenoval za svojich legatov, ¢asom spravovali sudy. V 12. storoéi ¢innost legatov bola
vSeobecne zna¢nd a niekde aj nahradzala vladu biskupov.

Kénonické pravo ustdlilo pravomoc metropolitov v ramci cirkevnych provincii. Do ich kompe-
tencii patrilo: 1. schvalenie volby sufragannych biskupov a ich konsekracia, 2. zvolavanie a pred-
sedanie provinénych synod, 3. dohlad a kénonicka vizitacia sufragannych biskupstiev, trestanie
sufraganov cirkevnymi cenzirami, 4. odvolacia druha instancia na rie$enie sporov zo sufragan-
nych biskupstiev, 5. devolu¢né pravo (suplovanie zanedbanych povinnosti sufraganov). V sprave
diecéz nastali vyrazné zmeny. Vyvinul sa stupen arcidiakonov (v Uhorsku sa ich pravomoc zvy-
¢ajne kryla s izemim stolice alebo jej Casti), pretoze biskupi sa bud nevenovali dostato¢ne svojej
sluzbe a uprednostniovali svetsku ¢i panovnikovu spolo¢nost, alebo islo o rozsiahle biskupstva.
Ich pravomoc zodpovedala jurisdikeii vikirov na uzemi svojho arcidiakonatu a bola delegovana
od biskupa. Od 12. storocia sa biskupi snazili obmedzovat pravomoci arcidiakonov zavedenim
funkcie generalnych vikarov, ktori prevzali dovtedaj$iu agendu arcidiakonov. Tridentsky koncil
akdkolvek pravomoc arcidiakonov zrusil, v Uhorsku vsak tato hodnost prezila ako viac-menej
honorarna funkcia. Od 13. storocia sa viaceri zaneprazdneni biskupi nechali zastupovat svitia-
cimi alebo tituldrnymi biskupmi pri pontifikalnych liturgickych slavnostiach. Svitiaci biskup bol
v podstate ritudlny pomocnik s biskupskou vysviackou. Jeho menovanie sa viazalo na priradenie
niektorej zaniknutej diecézy vo vtedajSom mohamedanskom svete. V Uhorsku po obsadeni juz-
nych ¢asti krajiny Osmanmi (episcopi in partibus infidelium) boli napriklad viaceri spisski preposti
stcasne titularnymi biskupmi uz neexistujucich uhorskych biskupstiev, hoci nemali biskupsku
konsekraciu (tzv. episcopi electi) (Spirko 1943 [1945], 429-430).

Osobnost biskupov

O osobnostiach biskupov a arcibiskupov 11. a 12. storocia vieme ovela viac ako o ich predchod-
coch. V$eobecne mozno povedat, ze biskup 12. storoc¢ia mal aristokraticky pévod a dobré vzdela-
nie. KedZze hodnost biskupa sa spdjala s vykonom moci, trad biskupa bol predurceny limitovanej
spolocenskej a intelektudlnej elite pochadzajucej z vysokej $lachty. Po zmendch v spdsobe vyberu
biskupa katedralnymi kapitulami sa vyrazne zvysil podiel Tudi pochddzajucich zo §lachty v danej
diecéze alebo cirkevnej provincii. Len niektoré miesta s vynimoc¢nejsim postavenim prihliada-
li pri vybere na potencial uc¢encov z celej krajiny (Pariz). V Risi star$ia prax vyberu miestnych
kandidatov tiez upadla. Do kapitul sa dostava nizsia $lachta, ale eSte nemala pristup k biskupskej
hodnosti, s vynimkou Itélie, kde je vela biskupstiev a malo vysokej 8lachty. V niektorych krajinach
sa biskupmi stavali aj ludia neurodzeného povodu, nevolnici (nemecké krajiny) ¢i rytieri.

V 12. storoc¢i je biskup vyberany spomedzi kanonikov katedrélnej kapituly, ale napriklad v juz-
nom Francuzsku sa biskupmi stavaji aj mnisi, najmi benediktinski opati alebo premonstrati,
uz pomenej cisterciti. Zaujimavy pripad je Anglicko, kde polovicu katedralnych kapitdl tvorili
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reholnici. V$ade tam, kde sa katedralny klérus citil silny, vystacil si s vyberom skvelych kandidatov
na biskupov, pri¢om vyberal takych, ktori uz uspes$ne vykonavali nejaka funkciu: fardra, arcidia-
kona, kantora alebo veduceho katedralnej skoly.

Biskup bol najéastejsie vzdelany muz, plne oddany svojej sluzbe. Ked klastorné skoly zazivali
stagnaciu alebo upadok, katedralne $koly zintenziviiovali vyuku. Viaceré takéto ucilistia sa za-
nedlho stali univerzitami. Biskupi ziskali vzdelanie neraz v cudzine alebo mimo svojej diecézy.
Povest znameho udenca mohla mat vézny vplyv na vyber biskupa. Su zndme pripady biskupov
nevyznamného povodu, ktori svojim nadanim, trpezlivostou, usilovnostou a intelektudlnou
i praktickou schopnostou boli vybrani za biskupov vo vyznamnych diecézach, a to i daleko od ich
rodiska, najma ak v takych rodnych koncinach chybali skoly.

Dal3ou kategériou boli biskupi, ktori pred svojim zvolenim boli duchovnymi alebo radcami
na kniezacich dvoroch (porov. Dvorac¢kova-Mald — Zelenka a kol. 2014, 387-389). Vyber kra-
lovskych priaznivcov sa vysvetluje tym, Ze boli vhodni pre toto poslanie, alebo ze panovnikovi
zalezalo na obsadeni klticovych miest ludmi z jeho blizkosti. Prirodzene, tu vznikli nové problémy
vo vztahu medzi cirkvou a §tatom a tieZ v sposobe vyberu biskupov po reforme. Vzdjomny vztah
krala a cirkvi symbolizuje obrad korunovicie, ktortt mohol vykonat len biskup. Kralovské poma-
zanie dovolovalo pomazanému panovnikovi dokonca posluhovat pri omsi v ulohe subdiakona.
Na druhej strane kral ochranoval cirkev, bol jej hlavny ochranca (porov. Roux 2009, 249-250;
Kantorowicz 2014). Odvolavajic sa na udajnt prax tohto obdobia, vznikla v ranonovovekom
Uhorsku idea o tzv. hlavnopatronatnom prave, podla ktorého mal uhorsky kral napr. pravo zria-
dovat nové biskupstva.

Volba biskupa

Postup pri volbe biskupa bol teoreticky jasne ustaleny. Ked sa biskupsky stolec uprazdnil, zisla
sa katedralna kapitula, aby zvolila nového biskupa. Pravdepodobne z predchddzajucich rokovani
vznikla propozicia, ktort kanonici potvrdzovali hlasovanim. Definitivne potvrdenie prindlezalo
arcibiskupovi alebo panovnikovi. Ustalil sa ¢as biskupskej konsekracie — nedela. Ak sa konala aj
svetska investitdra, bola udelovana takisto vtedy. Kazda fdza volby bola chodenim po tenkom lade
a jej vysledok nebol vzdy isty. Tazko hovorit o slobode voli¢ov, vplyve arcibiskupov, svetskych
kniezat alebo panovnikov ¢i papeza, vzdy véak muselo dojst k vac¢sinovej zhode.

Coraz Castejsie sa vyskytovali pripady zvolenych biskupov, ktori neboli hned sviteni (tzv. electi),
a v 12. storodi boli taki rozdireni, Ze sa otvorila otazka, ¢i nekonsekrovany biskup ma pravo spra-
vovat svoju diecézu. Ustélilo sa pravidlo, zZe electus nema pravo spravovat biskupstvo, kym svetské
knieza nepotvrdi jeho volbu, preto absencia investitiry mohla nebezpecne predlzovat obdobie va-
kancie. Zvoleny mohol véhat o prijati konsekracie z ruk arcibiskupa, ak s nim nemal dobré vztahy,
najmd ak sa rozchddzali v politickych nazoroch. Treti lateransky koncil ustanovil, Ze electus nemo-
ze vysluhovat knazské svitenia. Sucastou investitiry bolo odovzdavanie regalii, ¢im biskup ziskal
napriklad pravo vyberu poplatkov. V Risi a vo Francuzsku sa z oddalovania investitary stal vazny
kanonicky problém vztahov medzi cirkvou a §tatom. Problém investitary vyriesil az Wormsky kon-
kordat (1122).

Obdobie trvania sedesvakancie biskupského stolca nemal trvat dlhsie nez tri mesiace.
Vo Franctizsku kral kontroloval menej nez polovicu biskupstiev. Kral v ¢ase vakancie tazil z po-
stavenia suveréna a poberal biskupské prijmy z neobsadenych miest. Ked kral podporoval vlast-
nych kandidatov, mohlo to tiez vyvolat odpor vo vnutri cirkvi. Bernard z Clairvaux cely Zivot
razne vystupoval proti takym kandidatom, kralovmu vplyvu a vnucoval kandidatov podla svojho
uvazenia. Este vypuklejdim sa stal pripad Tomasa Becketa v Anglicku. Henrich II. Plantagenet
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vymenoval svojho kanceldra za arcibiskupa v Canterbury. Tento syn kupca z Rouen mal najlepsie
vzdelanie a priatelil sa s Janom zo Salisbury. Svojou uvazlivou politikou vratil kralovi autoritu, pa-
novnik ho 21. méja 1162 vymenoval za primasa. Nasledne doslo k zmene: ako vehementne Tomas
dovtedy vystupoval ako kralov kanceldr, tak teraz sa stal obrancom prav anglickej cirkvi, pretoze
povazoval duchovnii moc za nadradent svetskej moci. Tomas$ odmietol potvrdit oby¢ajové pravo
potvrdenim verzie artikul zostavenych kralom. Spor s kralom skonc¢il vrazdou Tomasa v katedrale
29. decembra 1170. Henrich II. bol zavrhnuty zo vietkych stran, az napokon rezignoval na kralov-
sky trén. Konkordat v Avranches (1172) obsahuje vela kompromisov zo strany panovnika presne
v duchu mucenika z Canterbury.

Biskupsky kostol

Suger, duchovny syn sv. Benedikta, postavil klastorny kostol s vyrazne mestskym charakte-
rom. Dal tak priklad, aby v jeho diele pokracovali biskupi a fardri velkych a vyznamnych miest.
Vo Francuzsku 12. storocia tak boli postavené (alebo do tejto podoby prestavané) architektonické
prototypy katedralnych chrdmov, ktoré ovplyvnili celé stredoveké obdobie. Katedraly ako biskup-
ské chrdmy sa stali symbolom moci cirkvi. Biskupi boli stucastou stredovekej hierarchie a boli
povazovani za piliere kralovskej moci. Pri biskupovi existovala kapitula. Biskup i kanonici ekono-
micky tazili z viacerych zdrojov stredovekého hospodarstva. Na jednej strane mali institdcie do-
lezité a vyznamné pre krajinu rozsiahle funda¢né majetky, rozsiahle nehnutelnosti, potom parti-
cipovali na miestnom obchode (oficidlnom i neoficidlnom), poberali desiatky, dostavali milodary.
Kupcom sa opakovane prizvukovalo, Ze sa svojou pracou nemoézu zapacit Bohu, lebo sa obohacuju
na ukor bratov, preto si chceli zIé svedomie vykupit Stedrostou voci cirkvi. Vo Franctzsku bol
v 12. storodi zisk stale povazovany za smrtelny hriech. Cirkev na to do istej miery zareagovala nau-
kou o o¢istci (porov. Le Goft 2003). V romanskej dobe dary od majetnych veriacich (krala, $lachty,
mestanov, obchodnikov) tvorila vi¢sinou hotovost, nie nehnutelnosti. Biskup mohol pri kazdej
vyznamnej cirkevnej stavbe ratat s kralovou pomocou. Kral byval najstedrejsim mecendgom
a biskupi boli blizkymi pribuznymi kréla alebo jeho familidrmi. Biskup bol priatel panovnika.
Iniciativy biskupa mali v prvom rade upevnit jeho moc a slavu. Stavalo sa z neho skuto¢né du-
chovné knieza s velkou autoritou. Najvac¢sim hrdinstvom biskupa bolo postavenie novej katedraly.
Jednotlivi biskupi sa medzi sebou predbiehali, kto postavi krajsi chram, hoci by islo len o pre-
stavbu predsiene. Slavu si biskupi zabezpecovali vytesanim svojich podobizni v kamennych prv-
koch alebo na vitrazach, alebo malbach. Neskor tento spdsob vtierania sa do priazne panovnikom
a biskupom vyuzili i mesta, ked svojich ochrancov malovali alebo inym spésobom pripominali
vo svojich mestskych kostoloch. Katedraly neboli len centrom biskupskej liturgie, ktora bola — pri-
rodzene - prvotriedna (¢o do kvality i pocetnosti uc¢inkujuceho kléru, kvality liturgického spevu,
druhu obradov), ale aj spolo¢enského Zivota a kultirneho diania v danej lokalite. Toto prepojenie
sa znasobilo prepdjanim medzi civilnou a sakralnou sférou tak, ze obchodnici (neskor tovarisstva,
cechy) financovali zhotovenie vitrazi a neskor oltarov a svojich oltarnikov. Cirkev zas cez tieto
osoby a zdruZzenia osob dokazala ovplyviovat krestanski moralku v ich okoli. Najlepsie vzdelanie
po starocia sprostredkuvali klastorné skoly. Vo Franctzsku v 11. storoci svetsky klérus prepadol
rytierskej hrubosti a klastory sa uzavreli do seba. Monopol na vzdeldvanie tak presiel na biskupov.
Mnisi v klauztre sa modlili odrezani od sveta. Biskupovo postavenie v§ak bolo také vyznamné, ze
sam sa o $kolu nestaral, tuto funkciu zveroval klerikom, kanonikom. V biskupske;j $kole dostalo
vyucovanie novy $tyl, bolo otvorené skuto¢nému zivotu. Kym v klastoroch prebiehalo vzdelédvanie
na individualnom pristupe, nanajvys sa vzdelavala dvojica novicov, katedralne skoly vzdelava-
j skupiny $tudentov. Utitel $tudentom predéital knihu a komentoval ju. Studenti sa zdruzovali
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do spolkov, nezili izolovane, ale chodili do spolo¢nosti, tulali sa, takmer vetci boli klerikmi, nosili
tonzuru, na kratko ostrihané vlasy a typické oblecenie, ¢ize boli fahko identifikovatelni a spadali
do biskupovej jurisdikcie. Ak sa rozhodli zanechat svetsky Zivot a nestali sa rytiermi, ¢akala ich
slubné cirkevnd kariéra. Stadium malo sakrélny rozmer. Absolventi uz ako klerici medzi laikmi
$irili poznanie Boha a upevniovali pozicie cirkvi (porov. Duby 2002, 113-122).

Ortodoxia

Biskupi boli strazcami pravovernosti vo svojej diecéze. Neexistovala rimska centralizdcia v zale-
Zitostiach viery a mravov, ako ju pozname z novoveku. Ak sa vyskytlo nejaké mravné alebo dog-
matické pochybenie, biskup okamzite zasiahol (porov. Lambert 2000; Patschovsky 2018). Stvrty
lateransky koncil k tomu vyrazne napomohol ustanoveniami o biskupskej inkvizicii. Niektoré
zalezitosti si sice rezervoval papez, napriklad pravo vyhldsit niekoho za svéitého, v romanskej dobe
v niektorych regiénoch toto pravo biskupi este vyuzili. Ak sa niekde udiali tzv. zazra¢né udalosti,
biskup ich preskimal a bud potvrdil, alebo zakdzal. Biskupi neboli vysunutymi nastrojmi papeza,
ale konali autonémne (Jedin 1990, 38), no najmai sa stali nezavislymi na svetskej moci (Chélini
1996, 233). Svetski historici toto isté obdobie hodnotia ako dominanciu papezstva (porov. Fried -
Hehl 2013, 214-218), no v podstate ide o obrodent katolicku cirkev na Cele s papezom (Roberts
2002, 253-267). Zivotaschopnost a dynamiku tohto prostredia zabezpetila sloboda individualit
biskupov, ktori mohli konat primerane potrebam svojich diecéz, univerzalnym poziadavkam
a vlastnym ambiciam.

Pred vznikom mendikantskych reholi boli ¢astym fenoménom potulni kazatelia. Ich posluchac-
mi boli mestské elity, byvali rytieri, pravnici, obchodnici, ktorych biskupsky ritus neuspokojoval,
pretoze hladali spasu. Casto sa im ale pripominalo, ze charakter ich prace a skutkov ich — podla
zauzivanych stereotypnych nazorov - zo spasy vylucoval. V katedrale sa totiz zvycajne spievalo,
nie kazalo. Potulni kazatelia sa prihovarali na krizovatkach ciest, hovorili priamo do konkrétnej
duchovnej situacie posluchaca a kazali v jeho jazyku. Zvycajne to boli odpadnuti klerici, ktori si
nevedeli predstavit svoj Zivot medzi kanonikmi z bohatych vrstiev. Potulni kazatelia mali zvycajne
nizéi socialny povod a neuspokojoval ich ani klastorny, ani pustovnicky zZivot. Potenciondlne boli
zdrojom nespokojnosti, a preto ich biskupi prenasledovali. Vacsina kazatelov hlasala pokanie, vy-
zyvala na reformu cirkvi. Ako pomdcku na tvorbu kdzni pouzivali exempla (Le Goff 2005b, 91-94).
Tak vznikli niektoré kacirske hnutia. Kaciri oznacovali katedralny klérus za skazeny a nemravny
a za pricinu tohto upadku bolo oznacené bohatstvo: Akt hodnotu maju sviatosti, ktoré potom
vysluhuju? Ak chce byt ud spaseny, musi takychto nemravnikov pozbavit ich moci. Tieto nazory
narusali stabilitu spolo¢nosti a priviedli kacirov na hranicu alebo do vézenia. Mystika chudoby bola
povazovana za nebezpe¢nu, preto cirkev vahala s potvrdenim Zobravych reholi. Biskup mal v tejto
oblasti represivnu tlohu akejsi protikacirskej policie. Riadny biskupsky stiid sa zaoberal zvyc¢ajnymi
prehreskami proti cirkevnej discipline, aj to len vtedy, ak niekto podal Zalobu. Okrem toho exis-
toval mimoriadny, inkvizi¢ny sud (z lat. inquire = vyhladavat, vySetrovat, patrat). Biskup zacinal
vySetrovanie sam od seba, bez podania nejakej Zaloby, ¢ize bol sucasne vysetrovatelom i sudcom.
Na otvorenie procesu sta¢ilo opakujtice sa udanie (clamosa insinuatio) alebo vSeobecna fama (fama
publica). Castokrét biskupi konali iniciativne, pripadne vyzjvali na nahlasovanie takych pripadov.
Inkvizitor zvycajne vyhlasil lehotu, pocas ktorej mohli vSetci bez nebezpecenstva svetského po-
trestania priznat svoje previnenia. Kajucnikom boli ulozené isté formy pokania, no podmienkou
bolo objasnenie heretickych praktik. Nasledovala individualna faza procesu. Ak sa obvineny dob-
rovolne priznal a zriekol sa svojich omylov, nemusel nasledovat fatdlny rozsudok. Inkvizitor ulozil
vinnikovi prisne pokanie, napriklad put, ale ¢astejsie dozivotné vizenie. Ak niekto trval na svojom
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blude, bol odsudeny a odovzdany svetskému ramenu a upaleny ,0¢istnym“ ohniom. Biskup tak
z0 svojho duchovného stada odstranoval ,,choré” ovce, ktoré by mohli nakazit zdravé. Podla odha-
dov historikov vo vézeni skon¢ilo len asi 10 % odstdenych a upalovanie bolo skuto¢nou vynimkou.
Na druhej strane mal biskup osvecovat veriacich dobrym svetlom, ohlasovat dogmy, $irit pravdu
(porov. Duby 2002, 135-148; Suchanek — Drska 2013, 288-289). V Uhorsku v ranej romanskej dobe
existovali ordalie, Bozie sudy v biskupskych mestach (Stipta 2004, 164-167).

Styri lateranske koncily

Stret medzi duchovnou a svetskou mocou, ktory prebiehal prakticky pocas celého 13. storocia,
nepohltil vSetku energiu cirkvi. T4 zazila burlivy rozvoj svojich institicii. Kazdy z lateranskych
koncilov sa v nejakej miere zaoberal biskupmi. Najtispesnej$im podujatim bol Stvrty lateransky
koncil za papeza Inocenta IIL. Bol zvolany bulou Vineam Domini Sabaoth (,Vinicu Pdna zdstupov
zamyslaji znicit dravé Selmy...), zaéastnilo sa ho 1200 biskupov, opatov a delegatov z celej Eurdpy
a Blizkeho vychodu; samotnych biskupov bolo pritomnych 412. Rokovania prebehli v troch zasada-
niach. Koncil reagoval na aktudlne otazky doby: potvrdil teokraticku doktrinu papezskej moci, od-
sudil heretické ucenie katarov. Boli prijaté opatrenia na potlacanie heréz, fungovanie inkvizi¢nych
sudov, trestanie svetskou mocou. Neslo o vznik papezskej inkvizicie, ale o posilnenie biskupskych
tribundlov. Cirkev vytvorila u¢inny a rychly ndstroj na odstraniovanie odpadlikov, ale bolo tu velké
nebezpecenstvo zneuzitia. Koncil priniesol organiza¢né a disciplindrne zmeny. Odsudil simoniu
a porusovanie celibatu, klerikom zakdzal ti¢ast na slavnostiach, stibojoch, lovoch a vykonavanie
chirurgickej praxe. Zakazal zivot v prepychu a od knazov ziadal dostojnost pri bohosluzbach.
Biskupska stolica nesmela byt neobsadena viac ako tri mesiace a nedovolovala sa kumulacia bene-
ficii. Tri dekréty sa tykali hierarchie, jeden svetskej organizacie. Metropoliti mali kazdoro¢ne konat
provinénu synodu a dohliadat na volbu biskupov a ich ¢innost (Schatz 2014, 100-104; Suchének -
Drska 2013, 287-291).

Kanony lateranskych koncilov o biskupoch?

Na tomto mieste prinasame preklady ustanoveni, ktoré sa osobitne dotykali osoby biskupa alebo
jeho sluzby.
Prvy lateransky koncil (1123) spomina biskupov v piatich kanonoch:

Kanon 2: Ini biskupi nemajii prijimat osoby exkomunikované ich vlastnymi biskupmi.
Zakazujeme, aby ti, ktori boli exkomunikovani svojimi vlastnymi biskupmi, boli prijimani
do cirkevného spolocenstva inymi biskupmi, opatmi ¢i klerikmi.

Kanon 3: Za biskupa mozno konsekrovat vylucne osoby vybrané kdanonickym spdsobom.
Nikto nemdze konsekrovat na biskupa niekoho, kto nebol vybrany kanonickym spésobom.
Ak sa ktosi odvazi toto urobit, nech je odstraneny z uradu: rovnako konsekrovana osoba,
tak aj konsekrator, bez Ziadnej nadeje na vratenie pozicie.

Kénon 4: Nikto nemoze prebrat starostlivost o iné duse bez suhlasu biskupa. Ziadny arci-
diakon, arciknaz, prepost alebo dekan nech nezveruju nikomu starostlivost o duse ani cir-
kevné prebendy bez rozhodnutia alebo stihlasu biskupa. Rozumie sa, ako to bolo ustanovené
v posvitnych kanonoch, Ze starostlivost o duse a spravovanie cirkevnych zalezitosti prinélezi

2 Vlastny preklad podla kritického vydania (COD 2013, 187-271). Pre lahsiu orientaciu je kazdé ustanove-
nie doplnené nadpisom v kurzive, ktory je s prihliadnutim na iné kritické vydanie (DSP 2003).
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usudku a moci biskupa. Ale ak by sa niekto opovazil privlastnit si opravnenia prindleziace
biskupovi, nech sa zdrziava daleko od bran cirkvi.

Kénon 8: Veriaci laici neméZu disponovat cirkevnym majetkom. Okrem toho v sulade
s nariadeniami papeza Stefana [III.] ustanovujeme, Ze laici, hoci by boli ¢o ako vricne
oddani cirkevnym zaleZitostiam, nemaju Ziadne poverenie na spravovanie cirkevnych ma-
jetkov, ale v sulade s apostolskymi kdnonmi je biskup povinny mat spravu nad vSetkymi
cirkevnymi zalezitostami a nech ju tak vykonava, akoby sa na neho dival Boh. Ak by si
niekto z poprednych alebo inych laikov privlastnil spravu alebo obchodoval s nimi, nech
sa na to hladi ako na svitokradez.

Kanon 18: Fardri majii byt ustanoveni biskupmi. Vo farskych kostoloch maju byt pres-
byteri ustanoveni biskupmi, ktori sa pred nimi zodpovedaju za duchovnu spravu a za to,
¢o podlieha biskupovi. Nesmu prijimat desiatky ani chramy od svetskych o0sob bez suhlasu
a vole biskupa. Ak sa imyselne previnia proti pravu, budu potrestani kanonickym trestom.

Druhy lateransky koncil (1139) spomina biskupov tiez v piatich kdnonoch:

Kénon 3: Nech nikto neprijima osoby exkomunikované ich vlastnymi biskupmi. Vsemozne
zakazujeme, aby Iudia exkomunikovani ich vlastnymi biskupmi boli prijimani inymi. Ak sa
niekto opovazi nesvedomito prijat do [cirkevného] spoloéenstva exkomunikovanu osobu,
pokial nebude oslobodena od trestu, ktory vyriekol ten, ¢o ju exkomunikoval, sdm upadne
do takého trestu.

Kénon 4: Treba pozbavit cirkevnych beneficii tych, ktori napominani svojim biskupom
nechcii sa napravit. Nariadujeme, aby rovnako biskupi ako i klerici sa usilovali pacit sa
Bohu i Iudom, a to tak duchovne, ako aj navonok. Nech o¢i tych, pre ktorych maju byt
vzorom a prikladom, sa neobhliadaju za prepychom, odevom, farebnostou $iat, ani uce-
som, ale radsej nech vyzaruju svitost, pretoze ta prinalezi tomuto stavu. No ak biskupmi
napominani sa nechct napravit, budd pozbaveni cirkevnych beneficii.

Kanon 19: O biskupovi, ktory snime z exkomunikovaného trest za podpalaéstvo. Ak by ne-
jaky arcibiskup alebo biskup zmiernil trest ulozeny predchadzajicim kdnonom [18 o pod-
palacoch], je povinny napravit $kody, a okrem toho jeden rok nech sa zdrzi od vykonavania
biskupského tradu.

Kénon 20: Nech kniezatd vykondvaju spravodlivost po porade s biskupmi. Nech je jasné
to, Zze neodnimame kralom a knieZatdm moc vo vykonavani spravodlivosti za ucasti arci-
biskupov a biskupov ako poradcov.

Kanon 28: Volba biskupov. V pripade smrti biskupa uprazdnenie, podla nariadenia
otcov, nesmie trvat dlhsie ako tri mesiace. V tejto stvislosti zakazujeme pod trestom ana-
témy, aby na biskupskt volbu kanonici z biskupského mesta nepripustali reholnikov, ale
opierajuc sa o ich rady nech zvolia za biskupa pocestnt a slachetnt osobu. Ak by sa volba
uskutocnila s obidenim tychto reholnikov, bude povazovana za neplatnu a daromnd, pre-
toZe sa uskutocnila bez ich sthlasu a spoluti¢asti.

Treti lateransky koncil (1179) spomina biskupov na dvoch miestach:

Kanon 3: Ndroky na kandiddtov vyberanych do cirkevnej spravy. 1. Ked pri udelovani svéteni
a prijimani cirkevnych tradov treba overit, ¢i kandidat dosiahol potrebny vek, zistit povahu
jeho zvyklosti, ako aj zrelost, o to viac to treba Ziadat od biskupa, ktorého povinnostou je
bdiet nad inymi a vlastnym prikladom svedcit inym o tom, ako sa treba spravat v Panovom
dome. 2. Z toho dovodu, aby sa vyhlo pripadom natlaku okolnosti a ¢asu, tiez aby sa ony ne-
stali vzorom pre budicnost, ustanovujeme tymto nariadenim, ze nikto nemoéze byt vybrany
za biskupa, ak nedosiahol tridsiaty rok zivota a nenarodil sa z legitimneho manzelského
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zvazku; okrem toho je povinny dat sa spoznat ako ¢lovek hodny uznania vzhladom na svoj
zivot a vychovanie. Po zvoleni a potvrdeni volby, ako aj prijati spravy cirkevnych majetkov,
po uplynuti kinonmi predpisaného ¢asu na biskupskd konsekréciu, pretoze mu prinélezia
beneficia, nech ma vyluéné pravo disponovat tymito hmotnymi dobrami. 3. [Ustanovenie
o dekanoch a arcidekanoch.] 4. [Ustanovenie o fararoch.] [...] Okrem toho biskup, ak sam
nevykona nieco v protiklade s tymto pravom, alebo to dovoli niekomu inému, straca pravo
disponovat vyssie spominanymi beneficiami a tato pravomoc prechadza na kapitulu alebo
na metropolitu, ak sa kapitula na tom nevie zhodnut.

Kanon 5: Nikoho neslobodno vysvitit bez titulu. Ak by biskup vysvitil niekoho za dia-
kona alebo presbytera bez zabezpecenia titulu, z ktorého by mohol ziskavat prostriedky
nevyhnutné pre Zzivot, je povinny uspokojovat jeho potreby tak dlho, kym mu neprizna
v nejakom kostole ndhradu hodnt jeho duchovnej sluzby; tyka sa to situacie, ked ten, ktory
prijal svitenie, nema vlastny majetok alebo dedi¢ny podiel.

Stvrty lateransky koncil (1215) spomina vaznost biskupskej sluzby na Siestich miestach:

Kanon 9: Rozlicné rity tej istej viery. 1. Pretoze na mnohych miestach v hraniciach jedného
miesta a diecézy sa pomiesali fudia hovoriaci rozliénymi jazykmi majici jednu vieru, ale
rozli¢né obrady a zvyky, striktne nariadujeme, aby sa biskupi tychto miest a diecéz posta-
rali o urcenie zodpovednych Iudi, ktori by mohli podla rozli¢nych obradov a v rozli¢nych
jazykoch slavit pre veriacich bohosluzby, vysluhovat sviatosti, ako aj vyucovat ich ako slo-
vom, tak aj prikladom. 2. Av$ak vo v§eobecnosti zakazujeme, aby jedno mesto alebo diecé-
za mala viac biskupov, pretoze jedno telo s viacerymi hlavami stane sa akymsi monstrom.
Ak by sa z vyssich pricin vyskytla naliechava potreba, biskup miesta ustanovi katolickeho
prelata tej istej narodnosti, ako maju veriaci, za vikdra v spominanych zalezitostiach, ktory
mu bude vo véetkom poslu$ny a podriadeny. 3. Ak by niekto konal inak, nech vie, Ze ho
prenikd me¢ exkomunikacie, a ak nepride k rozumu, bude odstraneny od vsetkych cir-
kevnych sluzieb, sticasne s pouzitim pomoci svetskej moci s ciefom odstranenia tak velkej
opovazlivosti.

Kénon 10: Ustanovenie kazatelov. 2. Casto sa stava, ze biskupi z rozli¢nych pri¢in, z1é-
ho stavu zdravia, nepriatelskych najazdov, ¢i inych dévodov — nevraviac, Ze z nedostatku
vedomosti, ked v ich pripade je to vzdy vyzadované a v buducnosti nebude tolerované —
nech st sami pripraveni poslazit ludu ohlasovanim Bozieho slova, osobitne vo velkych
a rozsiahlych diecézach. 3. Touto konstiticiou nariadujeme, aby biskupi vyberali sebe zod-
povednych muzov, zdatnych na plnenie spasonosnej sluzby svitého poucania, mocnych
v ¢ine i redi, ktori by ich horlivo zastupili, ked tak nemézu uéinit sami, aby im zverenych
ludi utvrdzovali slovom i prikladom. Biskupi majia povinnost dbat o zabezpelenie ich
potrieb, aby nedostatok veci potrebnych pre Zivot ich nepriviedol k zanechaniu zac¢atého
diela. 4. Preto nariadujeme, aby rovnako v katedralnych, ako aj kldstornych kostoloch boli
vymenovani zodpovedni muzi, ktori by mohli byt pre biskupa pomocnikmi a spolupracov-
nikmi, nielen v sluzbe ohlasovania, ale rovnako v po¢uvani spovedi, udelovani pokania,
ako aj dalsich veciach sliziacich na spasu dusi. Ak niekto toto naplnenie zlahc¢uje, bude
prisne potrestany.

Kanon 11: Skolski ucitelia. 1. Z dévodu nedostatku prostriedkov su niektori zbaveni
moznosti $tudia a tiez rozvoja. Preto [Treti] lateransky koncil vydal zbozné ustanove-
nie [18], aby ,v kazdom katedralnom chrame bolo zriadené zodpovedajiice beneficium
pre uditela, aby bezplatne vyucoval jeho klerikov a tiez inych chudobnych $tudentov a uéia-
cim sa otvéral cestu k poznaniu.“ 2. [...] 3. Metropolitny chram je rovnako povinny mat
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teoldga, ktory by vyucoval knazov a dalsich Svité pismo, tiez ich vychovaval najmé v tom,
¢o sa tyka pastoracie dusi. 4 [...]

Kanon 16: Oblecenie klerikov. 1 - 3 [...] 4. VSetci biskupi, na verejnosti alebo v chrame,
nech nosia $aty z lanového platna, iba ak by boli mnichmi, st povinni nosit mnissky habit.
Nech na verejnosti nenosia vejice plaste, ale nech ich maju dobre zopnuté pod krkom
na hrudi.

Kanon 23: Vakancia v katedrdlnom alebo reholnom kostole neméze trvat dlhsie ako tri
mesiace. Aby pre nepritomnost pastiera dravy vlk nenapadal stado a osirotend cirkev (die-
céza) nemala velké skody na svojich majetkoch, tdziac tymto spésobom zamedzit hrozia-
cim nebezpedenstvam pre duse a zabezpecit nezavislost cirkvi, ustanovujeme, ze katedral-
ny alebo reholny chram nemoéze byt bez svojho prelata dlhsie nez tri mesiace. Ak v tomto
Case ti, ktorym prinalezi uskuto¢nenie volby - len ak by tomu prekazali zakonité dévody -
neprevedu volbu, budu pozbaveni tohto prava volby. Zase ten, na koho toto pravo prejde,
majuc pred o¢ami Pana a zohladniac radu svojej kapituly, ako aj inych sidnych muzov,
nech nezanedbd, ak chce ujst pred kdnonickym trestom, kanonické vymenovanie samotnej
osoby pre osirely kostol v lehote troch mesiacov: z tej alebo onej cirkvi, ak sa v fiom taka
nachddzala.

Kénon 58: Interpretdcia privilégii v prospech biskupov. Dovolenie udelené niektorym
reholnikom rozsirujeme na biskupov v prospech biskupského uradu. Dovolujeme, aby
v pripade, ked je nejaké miesto postihnuté v§eobecnym interdiktom, za zamknutou bra-
nou tichym hlasom a bez zvonenia odbavili bohosluzbu, jedine Zeby im to bolo vyslovne
zakazané. Dovolujeme to len tym [biskupom], ktori nedali ziadnu pri¢inu k interdiktu, aby
zastupné a protichodné konanie nepremenilo to, ¢o ma priniest Gzitok, k nepravej skode.

Prvy lyonsky koncil (1245) nema osobitné ustanovenie tykajtice sa biskupov. Reforma presadend
na Druhom lyonskom koncile (1274) zvyraznila ulohu biskupstva, preto niektori historici pova-
Zuju tento medznik za koniec romanskej doby. V zasade o nej platilo to, ¢o o papezskej stolici,
do funkcie mali byt vyberani vzdelani a morédlne spdsobili muzi, bolo kanonizovanych viacero
biskupov ako vzorov moralneho Zivota. No vyskytovalo sa dost biskupov, ktori viedli luxusny zivot
a pestovali zaluby rytierskej, nie duchovnej spolo¢nosti. Preto sa zvysil pocet papezskych zasahov
proti biskupom, ktori viedli neprimerany zivot a neplnili si svoje povinnosti. Nebolo vynimo¢né,
ze niektoré biskupské volby neboli potvrdené, ba dokonca boli odmietnuté. Nezohladnovali sa
pritom len cirkevné zaujmy. Papezstvo dokdzalo ¢astokrat vzdorovat svetskému tlaku (Suchanek -
Drska 2013, 292-293).

Vieroucné (dogmatické) vyjadrenia o episkopate

Pri biskupoch sa zdoraznovala pastora¢na sluzba, najmé ohlasovanie a posvacovanie (Chélini
1996, 233). Bola definovana biskupska kolegialita a posilnend doktrindlna autorita biskupov.
Zdoraznenim kolegiality vznikol osobity spolocensky status biskupov, ktory bol sakralizovany
naukou o apostolskej postupnosti, ¢o znamenalo isti nedotknutelnost. Samozrejme, papez to
podporil svojim primatom v cirkvi po apostolovi Petrovi a tym, Ze je jej viditelnou hlavou. Primat
ma moc priamo od Krista, nie sprostredkovane od cirkvi.’ Posilnenie zodpovednosti za ¢istotu
viery v diecézach na plecia biskupov znamenalo vyznamnu vnutornu autonémiu, ktort nabural az

> Definicia primatu Rimskej stolice je si¢astou u¢enia Magistratu katolickej cirkvi (DS 774-775, 811), ktoré

bolo definované papezom Inocentom III. v roku 1199 (Denzinger — Hiinermann 2012, 430-433, 462-463).
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rimsky centralizmus po Tridentskom koncile v rdmci rekatolizacie. Suc¢astou posvicovacej alohy
bola plnost moci, vysluhovanie sviatosti a svétenin.

Napodobnenie sakralnosti biskupského stavu zrejme in$pirovalo uhorského krala Ladislava,
aby v roku 1083 nechal kanonizovat zakladatelov vtedy panujuicej kralovskej dynastie Arpadovcov
(zakladatela krélovstva Stefana a jeho syna Imricha), ¢im si posilnil autoritu a nedotknutelnost
(Le Goft 2005a, 356). Popritom vyuzil i povest svitosti benediktinskych mnichov pustovnikov
Andreja-Svorada a Benedikta, a biskupa Gerarda. Vsetky typy kanonizovanych svitcov boli du-
chovnym pilierom romanskej spirituality. Obdobny proces je znamy i zo zdpadnej Eur6py (porov.
Potesta 2017).

Zaver

V romdnskej dobe sa v katolickej cirkvi zvyraznilo a posilnilo postavenie biskupa, ktory stcasne
ziskal vyznamné miesto v svetskej spolo¢nosti (porov. Le Goft 2002, 294-304). Biskupi p6sobili
autondémne voci papezovi, preto sa jednotlivé biskupstvd od seba odliSovali, no isté myslienkové,
kultarne a duchovné vplyvy globdlne ovplyvnovali univerzalne krestanské spolocenstvo. V ramci
liturgie bolo biskupské postavenie v hierarchii upevnené rezervovanim istych tkonov, bud vy-
lu¢ne pre seba (bolo viazané na biskupsku vysviacku, inak bol tikon neplatny: kiazské ordinacie,
birmovanie, konsekracia kostola a oltéra), alebo podliehali jeho licencii, inak bol ttkon nedovole-
ny (napriklad pozehnanie zdkladného kamena kostola, nového cintorina, zvonov atd.). Symbolika
mala v stredovekej spolo¢nosti velmi ddlezité miesto (porov. Davy 2014; Schmitt 2004; Pastoureau
2018). Biskupi mali vyznamné slovo pri spravovani krajin, boli poradcami panovnikov a bisku-
pom mohol byt len ten, kto splnal isté kvality (¢o bolo novinkou oproti predchadzajicej dobe),
no na druhej strane s vymenovanim nebolo mozné obist panovnikov. Na toto dedi¢stvo nadviazal
i neskory stredovek (Kalous 2014, 315-367).
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CIRKEVNY DESIATOK MEDZI OPATOM A BISKUPOM.
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Abstract: DRUGA, Marek. The Church Tithes Between Abbots and Bishops. On the 13th-Century
Disputes Over Somogy Tithes. The study deals with the circumstances and broader context of
the comita tus Somogiensis tithe disputes between the Pannonhalma abbots and the Veszprem
(to a lesser extent Zagreb) bishops in the 13th century. It introduces the circumstances of the
Somogy tithe donation, which was granted to the Pannohalma Abbey by King Stephen, and the
gradual legal anchoring of religious tithes in Hungarian legislation. Following the introduction
of the broader context, which had helped to form the bishops’ claim for the tithes, the study
proceeds to focus on the circumstances of specific court trials, then on the mechanisms of
asserting and securing the bishops” and abbots’ claims for the tithes and, finally, on the methods
of solving particular disputes. The study demonstrates the wide range of ways, in which bishops
and abbots prevailed in disputes. Bishop from Veszprém based his claims on the right of bishops
to tithes. This right was already secured by canonic law and by the Hungarian royal laws of the
kings of St. Stephen, St. Ladislav and Coloman. On the other hand, abbot from Pannonhalma
monastery Urias tried to enforce his claims with the false charter of Pannonhalma abbacy and
with the authority of the king St. Stephen. The study thus emphasizes the unique confrontation
between bishops and abbots in the disputes over the whole comitatus tithes.

Keywords: Pannonhalma, tithes, abbas, bishop, law-suit

V poslednej dobe opétovne rozvirila vody madarskej medievalistiky problematika $omodskych
desiatkov, ktoré mal darovat Pannonhalmskému klastoru pri jeho zalozeni kral sv. Stefan. Témou
na diskusiu sa tentokrat stala zmienka rabskeho biskupa Hartvika o kazdom desiatom dieta-
ti darovanom opétstvu v ramci desiatku (Lados 2016, 73-98; Solymosi 2016, 11-24). Somodské
desiatky pritom putaju pozornost historickej vedy z viacerych perspektiv. Do okruhu zaujmu ma-
darskych medievalistov sa dostavaju predovsetkym okolnosti vzniku dondcie a rozsah cirkevnych
pravomoci opatov a biskupov na tizemi Somodského komitatu.”> Nasledujuce riadky predstavuju
skor pokus o pohlad na pocetné spory, ktoré naroky opatov ¢i biskupov na prijmy z desiatkov
nevyhnutne vyvolavali. Pozornost bude v prispevku zamerand na okolnosti, ktoré pdsobili ako
podnety sidnych sporov, na mechanizmy presadzovania a zabezpe¢ovania narokov na desiatky

Tato praca bola podporend agentirou VEGA v ramci projektu: VEGA 2/0129/18: Panovnicka moc v stre-
doveku. Vyvoj panovnickej moci od velkomoravskych knieZat po uhorskych kralov neskorého stredoveku.

K otazke dajnych biskupskych pravomoci Pannonhalmy na tizemi Somodského komitétu pozri blizsie
Krist6 2002, 449-453; Zsoldos 2002a, 451-461; Zsoldos 2002b, 471-477; Solymosi 2002, 439-448.
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a Ciasto¢ne na efektivitu zavadzania normativnych opatreni do praxe. Do popredia sa teda buda
dostavat predovsetkym vyrazne interpolované privilegialne listiny z prelomu 10./11. storodia, pa-
pezské a panovnicke konfirmdcie star$ich pisomnosti, ale aj rozhodnutia dalsich predstavitelov
stidnej moci, ktoré do tohto (v uhorskych pomeroch) ojedinelého stretu o pravo na komitatne
desiatky zasahovali. Spory o $omodské desiatky sice nevznikali len v stretoch opatov s biskupmi,
v texte vSak bude doraz kladeny predovsetkym na konfrontaciu opat — biskup.

Na uvod bude vhodné pristavit sa aspon v kratkosti pri okolnostiach vzniku narokov pannon-
halmskych opatov na Somodské desiatky. Podla udajnej privilegialnej listiny krala Stefana z roku
1001 (1002?) postavil (¢i skor dokonil) panovnik na Pandnskom vrchu klastor sv. Martina. Na za-
opatrenie mnichov daroval opatstvu desiatky podrobeného $omodského obyvatelstva, ktoré pozo-
stavali zo vSetkych veci ¢i produktov prace (de omnibus negociis), statkov (praediis), pddy (terris),
vinic (vineis), sejby (segetibus), myt (vectigalibus) ¢i vina hosti (vinumque hospitum) (Gyorfty 1992,
40, &. 5/11). Stefan uskutoé¢nil donaciu Gdajne z vda¢nosti za pomoc sv. Martina pri porazke odboja
Somodského komitatu (v skuto¢nosti Somodského kniezata Kopdiia). V madarskej historickej vede
prevlada nazor, ze k darovaniu desiatkov prislo v ¢ase zaloZenia klastora. Naproti tomu sa v pri-
spevku o okolnostiach vzniku dondcie snazim poukazat na nezrovnalosti, ktoré sa s takouto inter-
pretaciou prameriov spdjaji. Len tazko si totiz v ¢ase prakticky neexistujicej cirkevnej spravy pred-
stavit ako hlavnu zlozku hmotného zaopatrenia mnisskej komunity predchadzajicou skiisenostou
neoverenu a uradnym apardtom véasnostredovekého $tatu logisticky sotva zvladnutelnt polozku.
Somodsky komitat sa navy$e nespomina ani pri vymedzeni diecézneho uzemia Vesprimskeho bis-
kupstva z roku 1009, ¢o vyvolava vazne pochybnosti o jeho skor§om zriadeni ako politicko-sprav-
nej jednotky, a tym aj o autentickosti ¢asti privilegidlnej listiny pre Pannonhalmu, ktora sa venuje
desiatkom. V Mensej svitostefanskej legende (Legenda minor Sancti Stephani regis) sa navyse za-
chovali pravdepodobne zlomky star$ej vrstvy informacii o obdarovani Pannonhalmského klastora.
Autor hagiografie uvddza, ze Stefan uinil z podrobeného obyvatelstva sluzobnikov klastora a az
neskor, udajne na radu svojho blizkeho okolia, obmedzil pévodné rozhodnutie len na vyber desiat-
kov. Za zmienku stoji aj samotna podstata votivneho daru sv. Martinovi (votum Sancto Martino).
Dondcia Stefana totiz spo¢ivala v o¢akavani pomoci svitca v nadchddzajucom boji s Kopaniom -
v pripade donacie cirkevnych desiatkov by tak protihodnota za tato pomoc spocivala v platbe, kto-
rej by sa Stefan nevzdaval ani z panovnickych, teda vlastnych prijmov. Domnievam sa, ze povodne
mobhli plynat Pannonhalme z uzemia porazeného $omodského kniezata skor prijmy, ktoré sa via-
zali na prava pannonhalmskych opatov ako cirkevnych zemepanov a zaroven drzitelov panovni-
kom prepustenych davok zdaneného obyvatelstva. Domnienku argumenta¢ne podopiera aj silné
majetkové zazemie opatstva na Somodskom tizemi, ktoré preukazatelne siaha uz do 11. storodia.
Az niekedy po roku 1009, ked sa postupne stavali desiatky stabilnou a stale vyznamnej$ou sucastou
prijmov cirkevnych institucii (na prvom mieste biskupstiev), sa tak mohli naroky pannonhalm-
skych opatov definitivne obratit k cirkevnym desiatkom. Tieto naroky opatov mohli byt zaroven
presadené v dosledku silného povedomia o podriadeni tizemia $omodského kniezata a vSetkych
z neho plynicich prijmov Pannonhalme. So sformovanim diecézneho tzemia Vesprimskeho
biskupstva, do ktorého sa dostal pravdepodobne az niekedy po roku 1009 aj Somodsky region,
mobhlo prichddzat k prvym prejavom nespokojnosti biskupov a k naslednej kompenzacii stratenych
desiatkov obdarovanim biskupstva kralovskym majetkom alebo dvorcom (Cortou) s prislusnymi
prijmami a obyvatelstvom (Druga 2019, 75-88).

Odvadzanie cirkevnych desiatkov ma dlhd, do neskorej antiky siahajtcu tradiciu. Spociatku
dobrovolné dary prind$ané v kosoch k branam kostolov postupne nahradzala desiata ¢ast urody
veriacich (decimae, decimationes), pricom od konca 5. storo¢ia uz nariadenia papezov Simplicia
(468 - 483) a Gelasia (492 - 496) nasmerovali tieto prijmy do rik biskupov (Erszegi 1996, 51-
52). Odvod desiatkov ako povinnua platbu cirkvi definovali synodalne nariadenia 6. storocia.
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Niekedy v tomto obdobi mozno hladat aj davne korene vSeobecne re$pektovaného zvyku, podla
ktorého delil biskup tri $tvrtiny desiatkov medzi klérus, chudobu a prostriedky urc¢ené na opravu
a zveladenie cirkevnych stavieb. Jednalo sa o teoreticky model, ktory bol nezriedka zneuzivany
samotnymi biskupmi, Castejsie vSak vlastnikmi a neskors$imi laickymi patréonmi kostolov. Vyber
desiatkov napokon dlhodobo zabezpecoval svetsky aradny aparat, nezriedka tak disponovali pre-
dovsetkym desiatkami ur¢enymi niz$iemu kléru laici. Hoci sa odvadzanie desiatkov povodne ty-
kalo vSetkych prislusnikov krestanského spolocenstva, povinnost platit desiatok postupne snimali
pocetné imunity, ktoré smerovali k predstavitefom svetskej nobility a predovsetkym duchovného
stavu. Postupné zavadzanie desiatku do uhorskej spolo¢nosti nachadzalo oporu aj v kralovskom
zakonodarstve. Prave nariadenia panovnikov tak mozno oznacit za pravnu zaruku vymahatelnos-
ti tejto biskupom adresovanej platby.

S povinnostou odvadzat cirkevny desiatok sa je mozné stretntt uz v zékonoch kréla sv. Stefana.’
52. kapitola jeho druhej knihy zakonov dalej nariaduje kazdému, kto by desiatok odovzdat od-
mietol, zaplatit devitnasobok hodnoty desiatku.* Z kontextu nariadeni kréla Stefana o desiatkoch
dalej vyplyva ich nasmerovanie do ruk episkopatu — kazdé odcudzenie desiatkov naleziacich bis-
kupom tresta panovnik ako kradez, pri¢om biskupom sa prisudzuje aj pravo na celt vysku nd-
slednej pokuty.” Konkrétnejsie nariadenia uz obsahuju zdkony krala Ladislava. Podla jeho prvého
zakonnika (nariadenia Szabolcsskej synody z roku 1092) mali platit slobodni desiatky biskupom,
kym ludia darovani do sluzby cirkvi mali desiatky odvadzat prislusnym kostolom, do ktorych
farského obvodu patrili.* Zdkonodarstvo krala Ladislava zaroven navodzuje dojem volnejsej dis-
pozicie biskupa s desiatkami, ked o povinnosti biskupa postupovat $tvrtinu desiatkov miestnemu
kléru informuje len v stvislosti s hospodarskym zvieratstvom, z ktorého prijal biskup desiatok
na uzemi inej diecézy.” Szabolcsskd synoda uz priblizuje aj spdsob vyberu desiatkov. Na ich od-
vadzanie mali dohliadat dradnici biskupov (pristaldi), v spornych pripadoch pristaldi krala a Zu-
pana.® S odkazom na staro- ¢i novozakonné texty priznava biskupom desiatok aj zdkonodarstvo
za vlady kréla Kolomana.’ Podla I. Kolomanovej knihy zikonov mali smerovat desiatky z vinic
opatov a svetského kléru do ruk biskupov; na diecéznom tzemi ktorych bola troda pestovand.*
II. kniha zdkonov krala Kolomana obsahuje zmienku o vSeobecnej povinnosti platit desiatky bis-
kupom s vynimkou sluzobnikov cirkvi, ktori maju platit desiatky kostolom.!' Odvadzanie desiat-
kov upresnuje aj nariadenie I. Ostrihomskej synody, podla ktorej nie je svetsky ani reholny klérus

> ,,Si cui Deus decem dederit in anno, decimam Deo det” (Stephanus I1, 20. Bak et al. 1999, 11).

* Et si quis decimam suam abscondit, novem solvat“ (Stephanus II, 20. Bak et al. 1999, 11).

»Et si quis decimationem episcopo separatam furatus fuerit, diiudicetur ut fur, ac huiusmodi compositio tota
pertineat ad episcopum®(Stephanus II, 20. Bak et al. 1999, 11).

»Episcopi de liberis accipiant decimas. Liberi vero, cuicunque episcopo vel comiti adhaeserint, sicut eis
placuerit, ita habeantur, salva tamen libertate. Qui autem pro animarum salute libertati mancipati fuerint,
eo tenore tamen, ut ecclesiae serviant, ipsi nemini, nisi soli presbytero administrent (Syn. Szab., 30. Bak
et al. 1999, 57).

~Episcopi qui decimationem pecorum in alio episcopatu nascentium accipiunt, quartam partem presbyteris
in suo episcopatu manentibus tribuant” (Syn. Szab., 33. Bak et al. 1999, 57).

8 Syn. Szab., 33. Bak et al. 1999, 58-59.

»De tributis autem et vectigalibus sicut comitibus tertiam partem dari decrevimus, ita decimam quoque
episcopis censemus, quibus tam novi quam veteris testamenti pagina decimas dandas esse proclamat®
(Colomanus, 25. Bak et al. 1999, 26).

»Presbyteri et abbates, seu cuiuslibet personae dignitatis, ecclesiae decimationem persolvant, in cuius
territorio agriculturam excercent aut vindemiant (Colomanus, 66. Bak et al. 1999, 30).

»Decretum est in sancta synodo ac omnibus, ut episcopis populus sanctae ecclesiae decimas omnium quae
possident, servi vero ecclesiae parochiano presbytero tres denarios impendant (Syn. Strig., 90. Bak et al.
1999, 65).

5
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povinny odvéadzat desiatky z oviec, obilia ¢i vinnych pivnic.”? Zlata bula Ondreja II. z roku 1222
sa napokon uz len stru¢ne zmieriuje o povinnosti odovzdavat desiatky vo vine a obili miesto ich
odvadzania v peniazoch.”

Kralovské zakonniky z obdobia vlady Arpadovcov tak v hrubych obrysoch naértavaja panov-
nikmi podporovany narok biskupov na desiatky. Zarover naznacuju tendenciu presmerovéavat de-
siatky Iudi darovanych cirkvi smerom ku kostolom. Postupne sa menili aj podmienky, za ktorych
platili desiatky prislu$nici duchovného stavu. Kolomanove starsie zakony este obsahuji zmienky
o povinnosti reholného kléru odvadzat desiatky biskupom, I. Ostrihomska synoda v$ak uz mni-
chov od platenia desiatkov s¢asti oslobodzuje. Nemozno pochybovat, Ze sa na prelome 11./12. sto-
rocia formovali nariadenia o desiatku pod vyraznym vplyvom aktivne vystupujuceho episkopatu.
V tomto obdobi zrejme prichadzalo k zvy$enému naporu biskupov na predchédzajice vysady na-
rokované opatstvami, predovsetkym na exempénu pravomoc kralovskych klédstorov, prava opatov
pouzivat biskupské insignie a na vyber desiatkov. Dalsiu hrozbu predstavovala pre klastory (dalo
by sa tu vSak uvazovat o cirkevnych institiciach vSeobecne) cirkevna politika krala Kolomana
a s nou suvisiaci ndpor svetskej moci na ich hospodarske privilégia a majetky (podrobne Font
1999, 42-47). Niekde k zaciatku 12. storocia tak zrejme siaha aj zvySené usilie pannonhalmskych
opatov o zabezpeclenie starsich prav klastora prostrednictvom papezskych konfirmacii.

Prvy naznak ohrozenia $omodskych desiatkov naleziacich Pannonhalmskému opatstvu je
mozné hladat uz v papezskej listine Paschalisa II. z roku 1102. Podla zdkonodarstva aktudlne
vlddnuceho Kolomana mali byt vynosy klastorov a dal$ich cirkevnych institacii z rybolovu redu-
kované na mieru, ktora stacila na obzivu kléru. Panovnik nemal siahat iba na hospodarske vysady
darované cirkvi este kralom Stefanom." V dobe kulminujiceho kultu svitého kréla sa tak stavali
kld3torné privilégid zastitené menom sv. Stefana jedinym G¢innym prostriedkom voi cirkevnej
politike Kolomana a sekulariza¢nym tendencidm. Nepochybne na ziadost opata Petra tak dal po-
tvrdit Paschalis II. Pannonhalme drzbu deviatich kostolov s prislusenstvom na tizemi vesprimskej,
rabskej a ostrihomskej (arci)diecézy, dalej star$ie cirkevné privilégia a desiatky, ktoré mal kral
Stefan zabezpeit klédstoru ich , kipou“ od Vesprimskeho biskupstva (decimae vero, quas Stefanus
rex ab ecclesia Sancti Michahelis emit), teda pravdepodobne ich vymenou za kralovsky dvorec
(Cortou) s prislusnymi prijmami a obyvatelstvom (Gyorfty 1992, 331-334, ¢. 117). Zvy$ujicu sa
potrebu pravnej fixacie majetkov, privilégii a desiatkov Pannonhalmského klastora zvyraziuju
v priebehu 12. storocia aj papezské listiny Alexandra III., Urbana III. a Kolomana III. z poslednej
tretiny 12. storocia. (Erdélyi 1902, 606-608, ¢. 18; 612-613, ¢. 24; 613-614, ¢. 25). Vyzva Alexandra
III. z roku 1181 k zachovavaniu prav opatstva (eorum libertates custodire) uz napokon smerova-
la vylu¢ne k uhorskym (arci)biskupom (Erdélyi 1902, 609, ¢. 20). Otazka opravnenosti narokov
pannonhalmskych opatov ¢i vesprimskych biskupov na $omodské desiatky tak bola velmi prav-
depodobne aktudlna uz v priebehu 11./12. storo¢ia. Nedostatok zmienok o starsich sporoch tu
mozno spdjat, skor ako s absenciou rozporov, s nedostatoénym spisomnovanim pravnych aktov
pocas dlhého obdobia doznievajiicej pravnej tradicie zaloZenej na starSom zvykovom préve. Podla
svedectva zachovanych pisomnych pramenov sa v§ak napokon desiatkové spory vystupnovali az
v druhej dekade 13. storocia.

Dévody vzniku sporov o $omodské desiatky sa tradi¢ne hladaju v prichode ambiciézneho
amimoriadne schopného opata Urid$a do Pannonhalmy. Primdarne motivy, ktoré klerikov do tych-
to sporov vhanali, mozno pritom spéjat predovsetkym s narastajicou ekonomickou vynosnostou

2 Syn. Strig., 64. Bak et al. 1999, 64.

13 Baketal. 1999, 34.

W Similiter decrevimus piscinas monasteriis et ecclesiae datas, alias quidem reddere, sed necessarias quotidiano
[fratrum usui relinquere, nullas vero nisi superfluas auferre (Colomanus, 16. Bak et al. 1999, 26).
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desiatkovej platby. Na zaciatku 13. storo¢ia mozno pozorovat zvysSené usilie reholného kléru
o vyber desiatkov z tizemi v kldstornej drzbe, pripadne z farskych obvodov kostolov pod spra-
vou opatov. Tieto dovody stali aj za vypuknutim sporov o desiatky medzi benediktinskymi klas-
tormi v Pannonhalme a Somogyvari. Predstavy francuzskych mnichov v Somogyvari o naroku
na desiatu ¢ast prijmov z reholnych majetkov, vratane samotného mesta Somogyvar, znamenali
zrejme docasné presmerovanie vyberanych desiatkov k pivniciam a sypkam tejto filie francuiz-
skeho opatstva v St. Gilles. Listina Ostrihomského arcibiskupstva z roku 1210 vSak uz zdroven
doklada prvé aspechy opata Uridsa v desiatkovych sporoch. Ostrihomsky arcibiskup Jan a komes
Tibor potvrdili ako zmierovaci sudcovia pravo Urid$a na desiatky zo Somodského vina a na tri
$tvrtiny desiatkov kaplnky sv. Petra v meste Somogyvar. Ro¢né prijmy somogyvarskych opatov
z desiatkov sa tak obmedzili na 80 sudov vina pre potreby jeho mnichov (Wenzel 1861, 102-104,
¢. 59). Gilbertov nastupca Herveus sidne rozhodnutie niekolko rokov v plnej miere re$pekto-
val a z listiny opdta vyplyva, Ze tak ¢inil v zdujme zachovania dobrych vztahov s predstavenym
Pannonhalmského klastora (Erdélyi 1902, 632, ¢. 45). V roku 1238 opitovne riesil palatin Dionyz
staznosti Uriasa ohladom zadrziavania jemu néleziacej desiatej casti z urody, statkov, vinnych
pivnic, hospodarskeho zvieratstva a desiatkov kaplnky sv. Petra (Erdélyi 1902, 761-762, ¢. 176).
Francuzski opati mali teda tendenciu, pravda za cenu istych kompromisov, ndrokom Uriasa skor
ustupovat. Desiatky kaplnky sv. Petra na najbliz§om a najvynosnejSom majetku opatstva napriek
tomu pre predstavenych klastora ostévali, najmé po nastupe novych opatov, nadalej potencidlnym
zdrojom klastornych prijmov.

K intenzivnej$im atakom Uridsa voci pravam vesprimskych biskupov na desiatky z tizemia
celého Somodského komitétu prichadzalo az od roku 1211, teda za episkopatu Roberta z Lutychu.
Biskup zapadoeurdpskeho povodu posobil najneskér od roku 1207 ako kralovsky kancelar
Ondreja II., o dva roky bol investovany ako vesprimsky biskup a svoju cirkevnu kariéru zavrsil
v roku 1227 ako ostrihomsky arcibiskup. Robert bol navyse diplomatom v sluzbach krala - silna
pozicia na kralovskom dvore a osobné schopnosti mu v nasledujucich rokoch umoznili Gspes-
ne hdjit prava vesprimskych biskupov v oblasti ekonomickych a cirkevnych vysad biskupstva.
Na sklonku roka 1211 bol biskup vyslany panovnikom do Rima, kde mali jeho diplomatické
schopnosti posluzit pri urovnavani kompeten¢nych sporov medzi ostrihomskym a kalo¢skym
arcibiskupom (Erdélyi 1902, 152). Tu sa dostal pred papezom do priamej konfrontacie s osobne
pritomnym pannonhalmskym opatom Urid§om. Predstaveny Pannonhalmského kldstora napadal
predovsetkym cirkevnu politiku biskupa v otdzke vyberu Somodskych desiatkov. Podla podania
Urid$a zbavoval Robert z Lutychu slobodné sluzobnictvo biskupa (conditionales homines), zvo-
narov (pulsatores) a dalsich sluzobnikov cirkvi na jeho diecéznom tzemi desiatkovej povinnosti.
Biskup dalej odmietal na tazsie pristupnych miestach v periférnych oblastiach komitatu zakro¢it
voci pastierom svin, ktori dlhodobo neodvédzali desiatok, a odnimal kostolom a kaplnkam cir-
kevnu prislusnost k opatstvu, ¢im oberal klastor o §tvrtinovy podiel z desiatkov. Urid$ova staznost
smerovala aj ku kilazom, ktori skupovali od sluzobnikov krala vino este pred vyberom desiatkov,
¢im opatstvo prichadzalo o dalsiu ¢ast desiatkovej platby. Opat ziadal papeza o zakrocenie voci
zadrziavaniu desiatkov biskupom a o presmerovanie odvadzania vSetkych Somodskych desiatkov
do drzby opétstva tak, ako to nariadovali uz privilégia Paschalisa II. a sv. Stefana.'s

Vesprimsky biskup presiel do okamzitej protiofenzivy. Pred papezom ziadal predovset-
kym navratenie $omodskych desiatkov, pokial opat nebude schopny predlozit relevantny do-
kaz o nespochybnitelnom prave na ne. Robert z Lutychu zdroven pozadoval od opdta ndhradu

5 ,[...] petebas, ut idem episcopus non impediat nec faciat impediri, quominus omnes, qui in Simigiensi
comitatu consistunt, de omnibus, que possident, decimas integras sibi solvant, sicut plene in privilegio felicis
memorie Paschalis pape ac sancti regis Stephani continetur (Erdélyi 1902, 634, ¢. 48).

CONSTANTINE’S LETTERS 13/2 (2020), pp. 65 - 75 see |69 |



MAREK DrUGA

za nepravom vyberanu $tvrtinu desiatkov na zveladenie a opravu cirkevnych budov (quarta
fabrice ad reparandam ecclesias), ktora nélezala biskupom. Vesprimsky biskup sa ohradzoval aj
voci obmedzeniam cirkevnych pravomoci, ktoré spadali pod prava episkopatu. Opat mal hmot-
ne zabezpecit pohostenie biskupa pocas jeho pritomnosti na $omodskych majetkoch opatstva.
Biskup dalej ziadal o zburanie kaplniek vo Fiizité v oblasti Zselicsského lesa a v dedine (pastie-
rov svin) sv. Ladislava, ktoré boli postavené bez jeho suhlasu, zaroven o navratenie kaplniek
v Tepej a Kéroshegy (Erdélyi 1902, 634, ¢. 48). Stoji za zmienku, Ze posledné dve menuje v drzbe
Pannonhalmského opétstva uz papezska listina Paschalisa II. z roku 1102. O argumenta¢nych
schopnostiach Uridsa na druhej strane niet pochyb, papez tak bol ochotny potvrdit naroky opata,
pravda pod podmienkou, ze Uria$ predlozi autenticku listinu Stefana trom uhorskym prelatom
na porovnanie s jej predlozenym prepisom. V otézke cirkevnych pravomoci na $omodskom tuze-
mi mali byt do vynesenia rozsudku zachované naroky vesprimskeho biskupa s dodatkom, ktory
predsa len ponechaval opatovi isty manévrovaci priestor (Fejér 1829a, 134).

Protiutok biskupa naznacuje sebavedomie ,,svetského™ prelata, ktoré vychadzalo zo v§eobecne
uznavaného, aj uhorskym kralovskym zakonodarstvom explicitne zdéraznovaného prava episko-
patu na desiatky z izemia vlastnej diecézy. Papezska listina Inocenta III. z roku 1212 a kone¢né
rozhodnutie papeza z roku 1215 zdroven poodhaluju dalsie savislosti. Urid$ prichadzal do Rima
s narokmi, ktoré mala argumenta¢ne podporit papezska listina Paschalisa II. a prepis tdajnej pri-
vilegidlnej listiny sv. Stefana. Autentickost posledne menovanej pisomnosti bola zrejme okamzite
spochybnena Robertom z Lutychu. Inocent III. totiz potvrdzoval a prepisoval opatom predlozent
a biskupom niekolkokrat spochybnent: privilegidlnu listinu krala Stefana, aby uz v buddcnosti ne-
mohla byt oznagen za listinny podvrh.'¢ Desiatky z celého izemia Somodského komitatu boli v pl-
nej miere priznané opatovi, vratane biskupom pozadovanej $tvrtiny desiatkov urcenej na opravu
cirkevnych stavieb. Vynosy z farskych obvodov kostolov a kaplniek opatstva na diecéznom tizemi
biskupa mali pripadntt opatovi, cirkevno-pravne mali nadalej podliehat Vesprimskemu biskup-
stvu. Papezské rozhodnutie bolo teda vo vic¢sine spornych bodov priaznivo naklonené opatstvu.
Naopak, tstupky vo¢i narokom biskupa sa obmedzili na priznanie cirkevnej prislu§nosti kostolov
a na kazdoro¢nu platbu za stratu $tvrtinového podielu z desiatkov vo vyske 10 mariek, ktoré mali
byt vyplacané biskupstvu opatom (Erdélyi 1902, 634-635, ¢. 48).

Na prvy pohlad tak moéze zarazat skuto¢nost, ze na papezské rozhodnutie rezignoval uz o tri
roky prave pannonhalmsky konvent. Nadchadzajuci sled udalosti vSak vhodne ilustruje pomerne
nestabilné pozicie opétstva na odlahlom Somodskom uzemi pod spravou vesprimskeho bisku-
pa. Krehkd rovnovaha nastolend Inocentom III. sa nastrbila po odchode Urids$a do Svitej zeme
v ramci kriziackej vypravy Ondreja II. (jesent 1217). Nasledovalo opétovné zadrziavanie desiatkov
biskupom, napadanie tradnikov opatstva, nasledné odmietnutie vyplatenia ro¢nej kompenzacie
za desiatky biskupstvu, cesta priora opétstva do Rima (janudr 1218) a snaha konventu o zruse-
nie poévodného rozhodnutia a vydania nového.”” Za pozadim krokov pannohalmskych mnichov
mozno hladat predovsetkym nedodrziavanie pévodnych nariadeni Inocenta IIL., podcenit v§ak
nemozno ani nespokojnost konventu s odvadzanim ro¢ného poplatku a s cirkevno-pravnym

»l...] vos ad iuris vestri defensionem privilegium Sancti Stephani regis produxistis, quod idem episcopus
multis modis nisus est inprobare. Sed vobis e contrario diversis racionibus resistentibus ipse tandem in sua
intentione defecit. Ne igitur ipsi privilegio ulterius possit opponi vicium falsitatis, illud quod contradicto
iudicio comperimus esse verum, de verbo ad verbum presenti pagine iussimus annotari (Erdélyi 1902, 633,
& 47).

O udalostiach informuju listiny papeza Honoria III. adresované vesprimskemu biskupovi z 1. februara
a 3. marca 1218 (Fejér 1829b, 258; Erdélyi 1902, 644, ¢. 56).

17
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podriadenim $omodskych kostolov a kaplniek opatstva biskupstvu.'® Pannonhalmski opati sa
totiz uz po celé 12. storocie snazili zabezpecovat vynimo¢né postavenie opatstva papezskymi lis-
tinami, ktoré ich oslobodzovali od akychkolvek zasahov diecéznych biskupov. Z tohto pohladu
mobhlo byt rozhodnutie Inocenta III. vnimané mnichmi ako zdsah do tazko vybojovanej klastornej
exempcie. Za dorazom pannonhalmského konventu na dodrziavanie cirkevnych vysad mozno
pritom opitovne hladat predovsetkym ekonomické motivy. Nejednoznaéne definované pravomo-
ci opatov pri dalSom rozsirovani poc¢tu Somodskych kostolov a kaplniek totiz mohli ohrozovat aj
perspektivu potencialneho rastu desiatkovych prijmov klastora. Prave kvoli zefektivneniu vyberu
desiatkov a dal$ich prijmov mohlo prichadzat za opdata Uridsa k systematickej$iemu scelovaniu
kldstornych majetkov na uzemi Somodského komitatu ich vymenou, kipou a predajom. Relativne
husto osidlené majetkové komplexy v kldstornej drzbe poskytovali vidinu vyssich prijmov, odvody
z nich v§ak mohli byt na diecéznom tizemi Vesprimskeho biskupstva aj pod t¢innej$ou kontrolou
kladstornej byrokracie. Proces stmelovania Somodskych majetkov opatstva bol v obdobi pred ta-
tarskym vpadom ukonceny ziskom starej Somodskej lokality Stoli¢nobelehradského preposstva
v Bogite. Nedaleko juznych brehov Blatenského jazera sa tak dotvorila jedna z najludnatejsich
enkldv majetkov Pannonhalmského opatstva v 13. storo¢i.”

Rozhodnutie prelatov poverenych papezom Honoriom IIL vynesenim rozsudku v podstate po-
nechavalo v platnosti status quo. Tento stav umoznil Uria$ovi v nasledujicich rokoch zefektivnit
v minulosti skor teoreticky narokovany vyber desiatkov. Nespokojnost vesprimskeho biskupa mala
byt nadalej kompenzovana ro¢ne odvadzanym poplatkom za stratu Stvrtinového podielu z nich.
V roku 1227 v$ak prepukol nerie$eny problém zakladania novych kostolov na tizemi vesprimskej
diecézy. V bezprostrednej blizkosti jednej z najludnatej$ich Somodskych dedin v kldstornej drzbe
(Tepej nedaleko spomenutej lokality Bogat) dal postavit Urias bez povolenia biskupa kaplnku (prav-
depodobne sv. Jakuba) na lokalite s prizna¢nym nazvom Remete. Cirkevna stavba bola nasledne
vypdlena a mnisi napadnuti ludmi vesprimskeho biskupa (Wenzel 1861, 246, ¢. 144). Na druhej
strane sa zachovala aj zmienka o protestoch Uridsa proti biskupom postavenej kaplnke v blizkosti
klastornej kaplnky sv. Ladislava v Zselicskom lese. Nastupca Roberta z Lutychu Bertalan bol nasled-
ne nuteny priznat pred papezskym legatom Jakubom pravo opatstva na stvrtinovy podiel z desiatkov
vo farskom obvode biskupom postavenej kaplnky. Urid$ nasledne presadil, nepochybne zasluhou
silného postavenia na kralovskom dvore, aj obnovu zhorenej kaplnky v Remete, ku ktorej mu pri-
¢lenil Ondrej II. ako ndhradu za vzniknuté $kody dve popluzia.?® Intenzita desiatkovych sporov
s Vesprimskym biskupstvom sa uz nésledne po dosadeni Roberta z Lutychu na arcibiskupsky stolec
v Ostrihome vyrazne zmiernila.

V rozmedzi rokov 1210 - 1232 sa Uria$ sudil o Somodské desiatky aj so Zahrebskym biskup-
stvom. PoZziadavku na desiatky z trody, lesov, hospodarskeho zvieratstva, dani, myt a na desiatky
troch $omodskych kaplniek (sv. Kriza, sv. Trojice a sv. Barnabasa) predlozil opat pred papezom
Inocentom III. uz v roku 1210, nasledne na véeobecnej synode na jesent roku 1215. Od tohto roku
sa zahrebski biskupi vo¢i narokom opata, ktoré boli opat argumenta¢ne podporené papezskymi
listinami z 12. storocia a privilegidlnou listinou sv. Stefana, brénili nepretrzitou drzbou desiatkov
za ich predchodcov. Na napadnuté desiatky Somodskych kaplniek si biskupi narokovali ako na st-
Cast desiatkovej platby vyberanej na vlastnom diecéznom tzemi. K dohode medzi sporiacimi sa
stranami prislo az po dlhych 22 rokoch. Podla dvoch listin papeza Gregora IX. z roku 1232 sa

8V tychto pri¢inach videl obnovenie sporu uz Laszlé Erdélyi (1902, 155).

¥ Ku genéze klastornych majetkov pred tatarskym vpadom pozri podrobnejsie Laszlé Solymosi (1996,
515-526).

% Priebeh sporov v dvadsiatych rokoch 13. storocia vycerpavajico spracoval uz Léaszlo Erdélyi (1902,
156-157).
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Urid$ desiatkov na diecéznom tzemi Zahrebského biskupstva za riekou Dravou zriekol za cenu
pomerne rozsiahlych tstupkov. Opat totiz ziskal ako kompenzaciu desiatky a majetky naleziace
k spornym kaplnkdm a odskodné za straty a stdne néklady vo vyske 500 mariek. Kone¢nd suma
mala byt opatstvu vyplatend v kvalitnych, za vlady Ondreja II. v Uhorsku uz pomerne rozsirenych
friesachskych dendroch v dvoch splatkach.?!

Prvé uspechy v desiatkovych sporoch a argumenta¢na sila tzv. privilegidlnej listiny krala
Stefana vhénala Urid$a do konfrontacie s dal$imi cirkevnymi institiciami.®? V savislosti s nevsed-
nou $irkou stidnych sporov sa tla¢i do popredia otézka, ¢i za nimi skuto¢ne mozno vidiet len silnt
osobnost opédta, teda s nastupom Uriasa spajané systematické tsilie o pravnu legitimizaciu davno
existujticich narokov na cirkevné desiatky z uzemia Somodského komitatu. Na dovody prepuk-
nutia desiatkovych sporov je totiz mozné hladiet aj z podstatne SirSej perspektivy. Od prelomu
12./13. storocia sa z ekonomického hladiska postupne prestval doraz od darovanej pracovne; sily
a naturdlnej produkcie k drzbe pddy a k penaznym prijmom, ktoré sa s nou spajali.”? Do tohto
kontextu mozno zasadit aj desiatkové spory. Vyznam desiatkov sa mohol v celom stredoeurdp-
skom priestore zvy$ovat predovsetkym v dosledku narastu hospodarskej produkcie a poctu oby-
vatelstva, podcenit v§ak nemozno ani stale efektivnejsi systém spravy majetkov vo vlastnej rézii
cirkevnych institucii.?* V stvislosti so spormi o Somodské desiatky mozno pritom nachadzat zauji-
mavé analégie aj v premyslovskych Cechach. Najvyznamnejsiu paralelu k Somodskym desiatkom
predstavuju spory o desiatky z troch severoceskych provincii (Bilinsko, Dé¢insko, Litométicko)
medzi Bfevnovskym opatstvom a Prazskym biskupstvom za biskupa Ondreja. ,,Bfevnovské® de-
siatky z tychto provincii sa povazuju, obdobne ako Somodské, za donaciu z konca 10. storocia,
ktorou mal hmotne zabezpecit prvy brevnovsky konvent prazsky biskup a udajny spoluzakladatel
klastora sv. Vojtech.” Desiatky z troch severoceskych provincii vak pripominaji pripad $omod-
skych desiatkov aj samotnou dobou a okolnostami vzniku desiatkovych sporov. Ku konfirmacii
povodného papyrusového origindlu papezského privilégia Jana XV. pre klastor v Bfevnove pristd-
pili bfevnovski mnisi v roku 1224, teda bezprostredne po intenzivnom spore medzi Pfemyslom
Otakarom I. a prazskym biskupom Ondrejom v rokoch 1216 - 1222 (podrobne Zemli¢ka 1981,
704-730). Konfirmaciu tak mozno vnimat ako reakciu bfevnovskych benediktinov na silnejtci
tlak svetskej cirkvi. Za obdobné mozno povazovat aj mechanizmy, ktorymi mnisi v Pannonhalme
a v Brevnove pristupili k obrane ohrozenych desiatkov. S velkou pravdepodobnostou sa totiz prave
v dosledku nastupujucich desiatkovych sporov uchylovali opati tychto klastorov k spisaniu inter-
polovanych listin, ktoré mali nahradit starsie, obsahom a vypovednou hodnotou uz nevyhovujtce
pisomnosti.?® Tzv. bfevnovské falza sa v tejto podobe zachovali dodnes.

V sporoch o Somodské desiatky bola rozhodujucim argumentom tzv. privilegidlna listina kra-
Ia sv. Stefana.”” Priklad tohto umne skonstruovaného falza, ¢i skor interpolacie vystizne doklada

21O sporoch so Zahrebskym biskupstvom plati konstatovanie z predchadzajicej poznamky, v ramci pri-
spevku sa im tak podrobnejsie venovat nebudem. K hodnote friesachskych denarov a k okolnostiam ich
vyplacania v Uhorsku za vlady Ondreja II. pozri Balint Homan (1916, 79-82, 289-314).

Urias sa intenzivne sudil predovsetkym s benediktinskym opatstvom v Somogyvari, vesprimskymi bis-
kupmi, Ostrihomskym arcibiskupstvom, vesprimskymi johanitmi a Stoli¢nobelehradskou kapitulou.

# Podrobne pozri Bloch 2010, 79-92; Bloch 1967, 230-243. Ide, prirodzene, o zovSeobecnenie podstatne
variabilnejsieho vyvoja, ktorého pociatky siahaju v zapadoeurdpskom prostredi hlboko do 11. storocia.
K dopadom vrcholnostredovekej transformacie v tzv. ,dlhom* 13. storo¢i na reholné prostredie pozri
Borovsky 2010, 307-318.

»  Friedrich 1914 - 1917, 347-350, ¢. 375.

K analyze privilégia Jana XV. pre Bievnovsky klastor pozri Gustav Friedrich (1905, 12-21); Vaclav Hruby
(1920, 117-126); novsie Josef Zemlicka (1993, 25-39).

Ku genéze vyskumu listiny pozri Gabor Thoroczkay (1996, 90-109).
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naroky, ktoré pri predkladani dokazovacich prostriedkov klddla na sporiace sa strany stredoveka
pravna tradicia. U¢innost tychto dokazov totiz spocivala predovsetkym v preukdzatelnej starobylosti
ich pévodu. Z tohto pohladu nie je prekvapujiica ani nésledna snaha Urid$a o konfirmdciu privi-
legidlnej listiny krala Stefana Ondrejom II. v roku 1213. V zdujme zadostu¢inenia spravodlivosti
a pravu (ut ius exigit) ziadal Urid$ panovnika o potvrdenie a obnovenie (corroborare et renovare)
rozhodnutia, ktorym disponovalo opétstvo od davnych cias (tante prerogative, quam ex longa anti-
quitate possidet). Ziadost opata bola motivovana odstrdnenim akychkolvek ukladov ¢i pochybnosti
(ad recidendum quamlibet calumpniam) - v zmienke sa uz zretelne odrazaji nedavne udalosti, ktoré
samotnu potrebu konfirmacie bezprostredne vyvolali (Erdélyi 1902, 625, ¢. 39).

Sirie koncipované prace zdpadnych medievalistov pozadi stredovekého faliovania nazna-
¢uju, ze pre predstavitelov cirkevnych elit nepredstavovalo priradovanie vlastnych textov k me-
nam a pecatiam adorovanych panovnikov moralnu dilemu.”® Aj priklad $omodskych desiatkov
doklada, Ze sa nezriedka jednalo o jediny uc¢inny spdsob, ako pravne ukotvit vysady a majetky
cirkevnych institucii. V desiatkovych sporoch bolo pritom kralovské zikonodarstvo v Uhorsku
jednozna¢ne na strane episkopatu. Narokmi biskupov mohli v tomto smere otriast iba dokazy,
ktoré sa opierali o autoritu svitého kréla a preukdzanu starobylost narokovanych prav. V stvislosti
s desiatkovymi spormi Uridsa so zahrebskymi biskupmi stoji na druhej strane za pozornost, ze sa
uz za riekou Dravou argumenty opéta nepresadili. Jednym z rozhodujtcich ¢initelov tu vsak opat
mohla byt existujuca star$ia tradicia. Z diecézneho tzemia zahrebskych biskupov totiz Somod-
ské desiatky Pannonhalme nikdy predtym neplynuli. Zainteresovanym strandm a predstavitelom
stidnej moci musel byt nesulad medzi rozsahom komitatneho uzemia v ¢ase dondacie desiatkov
Pannonhalmskému kldstoru a pomermi z 13. storocia celkom zrejmy — presmerovanie desiatkovej
platby by v tomto pripade narusalo od prelomu 11./12. storodia existujuci stav. Aj pod dojmom
tejto skutocnosti sa tak mohla argumentaénd prevaha opéta na tzemi Zahrebského biskupstva
oslabovat. Otaznym ostéva, do akej miery by dokdzal pannonhalmsky opét zabezpecit plynuly vy-
ber desiatkov z odlahlej, tazko pristupnej a logisticky nezabezpecdenej oblasti. Ani tedra kompen-
zdcia vyplatend Pannohalme zahrebskym biskupom tak nakoniec nemusela byt vnimand medzi
pocetnymi desiatkovymi spormi iniciovanymi Urid§om ako jednozna¢ny netspech.
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AIUNT NON VOS ESSE PAPAM, SED ME.
SVATY BERNARD, RIMSKI BISKUPI A PAPEZSTVO V ZRKADLE
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Abstract: ZUPKA, Dusan. Aiunt non vos esse Papam, sed me. Saint Bernard, Roman Bishops
and Papacy Mirrored in Correspondence. Bernard of Clairvaux (1090 — 1153) belongs to the
most important historical figures of the first half of the twelfth century. Almost 500 letters were
preserved form his monumental works until today. These letters were sent to most important
personalities of the secular and spiritual world of his day. This article seeks to analyse and
interpret the relation of Saint Bernard with popes as leader of the Catholic Church and with
the papacy as an institution destined to lead the faithful to the eternal salvation. The abbot of
Clairvaux kept vivid contacts with all the popes reigning between 1124 and 1153. In the case
of Innocent II and Eugene III one can say that he even actively enabled their instalment on
the throne of St. Peter. Just like in the case of monasticism, episcopate or lay princes, Bernard
took a similar approach towards the popes. He enforced his vision of the papacy. Bernard was
also able to transform these visions to real life and so he exercised a double impact on the
most important institution of the Christian world.

Keywords: Bernard of Clairvaux, papacy, correspondence, church reform, cistercians,
Innocent II, Eugenius 111

Maloktora osobnost ovplyvnila duchovné, kulturne, no v neposlednom rade aj politické dejiny
Eurépy v prvej polovici 12. storocia tak vyrazne ako svity Bernard (1090 — 1153). Ten sa stal
opatom cistercitského klastora v burgundskom Clairvaux v roku 1113. Po dobu styroch desatrodi,
az do svojej smrti, zostal nednavnym bojovnikom za cirkev, svoj reholny rad, ako aj vplyvnou du-
chovnou osobnostou krestanského Zapadu.? V literattre je ¢asto oznacovany za najmocnejsieho
muza svojej doby (Duby 1979, 10; Le Goff 1985, 50), ¢loveka stelesiiujiceho renesanciu 12. storo-
¢ia (Davy 2001, 17), ktoré tiez nazyvaju storo¢im sv. Bernarda (Leclercq 1998, 109; Verger - Jolivet
2006, 180-183). Stal sa hlavnym predstavitelom cistercitov, bol ich najzndmej$ou osobnostou
a dokazal si ziskat mocnych a vplyvnych priatelov. Prave tieto jeho kontakty a oddanost vysokych

1

Tato stadia bola podporena Agentiirou na podporu vyskumu a vyvoja na zdklade zmluvy ¢. APVV - 18 -
0333 Databdza historickej terminologie k dejindm Strednej Eurdpy, projektom VEGA 1/0814/18 Dejiny
diplomacie v ranom stredoveku a KEGA 004UKF-4/2018 Eurdpsky stredovek interaktivne.

Literatdra k Zivotu a dielu sv. Bernarda je mimoriadne rozsiahla. Opét z Clairvaux bol totiz predmetom
zéujmu historikov uz pocas svojho Zivota a tento trend neochabol dodnes. Standardné vieobecné spraco-
vania ponukaju Joseph Calmette (1979), Pierre Aubé (2003) a Adriaan H. Bredero (1996).
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cirkevnych i svetskych hodnostarov boli dolezitym klic¢om k uspechu Bernardovho posobenia.
Spojovnikom s Rimom bol Burgundan, kanceldr Haimeric, na biskupskom stolci v Chélons bol
priatel a u¢itel Viliam zo Champeaux, biskupom v Langres sa stal Bernardov bratranec Godefroi
dela Roche, priatelmi mu boli aj sv. Norbert, arcibiskup v Magdeburgu, Malachias, biskup v irskom
Armaghu, Hugo z Méiconu biskup v Auxerre, Suger, opat zo St. Denis, opat Viliam zo St. Thierry,
teolégovia Hugo a Richard zo Sv. Viktora pri Parizi a dal$i.’ Ulohou a snahou kazdého vyznamné-
ho cirkevného autora bolo definovanie cirkvi a naértnutie vlastnej vizie a chdpania tejto instita-
cie. Vela informacii sa dozveddme z obsiahleho korpusu spisov, kdzni a listov, v ktorych Bernard
z Clairvaux reflektoval svoju dobu podobne ako pred nim naposledy sv. Augustin.* V tomto pri-
spevku sa pokusime zrekonstruovat svitcove nazory na rimskych biskupov a institdciu papezstva
tak, ako ju vykreslil vo svojej bohatej korespondencii.® T4 sa povazuje za najoriginalnejsiu cast
Bernardovho diela, ktora svojou priamostou a uprimnostou najlepsie vystihuje jeho skuto¢né
myslienky (McGuire 2011, 3).

Postgregorianske papezstvo a opat z Clairvaux

Ako reholnik sa Bernard z Clairvaux dostaval do kazdodenného kontaktu s predstavitelmi miest-
nej cirkvi, ako opat rozvijajiceho klastora zase musel udrzovat vztahy s okolitymi biskupmi, no
a ako verejne a literarne ¢inny vzdelanec komunikoval aj s papezmi. Cisterciti podliehali vdaka
zvlastnemu privilégiu pod ochranu rimskeho biskupa a boli oslobodeni od platenia desiatkov.
Tato naviazanost na kuriu je badatelna i na samom Bernardovi, ktory pocas svojho pdsobenia
udrzoval kore$pondenciu so vSetkymi Siestimi papezmi medzi rokmi 1124 - 1153. S mnohymi sa
aj osobne poznal. Pre Inocenta II. bojoval osem rokov o jeho uznanie proti Anakletovi a Inocentov
néastupca Eugen III. bol jednym z Bernardovych najblizsich priatelov v Clairvaux. Okrem toho,
¢o bolo pre cistercitov typické (Barraclough 1968, 90), bol naroénym pozorovatelom a kritikom
diania v Rime, hlavne pokial i$lo o novozavadzané praktiky, priliéna zameranost na pravne ukony
¢i vlaznost v liturgickych povinnostiach papeza. V neskorsich rokoch, uz ako uznavana autorita,
pomahal Bernard aktivne formovat institat Petrovho néstupcu a priamo ovplyviioval mnohé roz-
hodnutia kurie.®

Po rokoch dlhych bojov, ktoré od pontifikdtu Gregora VII. (1073 - 1085) zvadzala rimska cirkev
s nemeckymi cisarmi, i vo vlastnych radoch, sa po uzavreti mieru Wormskym konkordatom roku
1122 za¢ina nova éra postgregorianskej reformy. Tieto snahy st velmi dobre symbolizované navra-
tom k povodnym mendam pépezov z ¢ias ranej cirkvi. Po¢inajic Urbanom II. od roku 1088 nastupu-
ju Paschalis, Gelasius, Kalixtus, Honorius, Inocent, Celestin a Lucius, v$etci s poradovym ¢islom II.
Vsetky tieto kroky vonkajsej i vnutornej premeny vedu postupne k centralizdcii a monarchizacii

Kardindl Haimeric bol doslova ,,pravou rukou® Bernarda v rimskej kurii. Opat z Clairvaux bol zaroven
jeho duchovnym radcom. Venoval mu napriklad svoje dielo O ldske k Bohu (Béguin 1953, 27). K ostat-
nym kontaktom pozri (Jedin 2000, 4890-4892).

Bernardovo stiborné dielo patri k najrozsiahlej$im v dejindch krestanstva. Vetky prace st vydané v klasickej
edicii J. P. Mignea (Patrologia Latina, tom. 182-185) a v modernom vydani editorov Leclerq-Talbot-Rochais
(Sancti Bernardi Opera 1957-1958).

Vydané v Patrologia Latina (Tom. 182, col. 1-367). V sti¢asnosti sa prevazne pouziva moderné standardné
vydanie B. S. Jamesa. (James, Letters 1998). Listy citované v tomto prispevku sa pridrziavaju ¢islovania
jeho edicie.

Zhrnujtcou pracou, ktorti opat napisal pre potrebu prave zvoleného Eugena IIL, je jeho zndme dielo O roz-
vazovani (De consideratione). My sa v§ak obmedzime len na nazory prezentované v Bernardovej bohatej
kore$pondencii.
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papezstva, ktoré dosiahne svoj vrchol na sklonku 12. storodia v pontifikite Inocenta III. (1198 -
1216) (Franzen 2006, 138-169; Sayers 1994).

Prave tento trend posiliiovania moci rimskeho biskupa, doslednejsie presadzovanie jeho au-
tority i v odlahlych ¢astiach Eur6py pomocou papezskych legatov, tizka spolupraca s reformnymi
mni$skymi radmi a istota v moznosti spolahnutia sa na diecéznych biskupov, vytvarali priaznivé
podmienky pre vzostup institicie, ktord by zaujala veducu tlohu v duchovnom, kultdrnom, no
stale viac i v pravno-politickom diani Eur6py.”

Kristov namestnik

Bernard z Clairvaux bol citlivym pozorovatelom tychto zmien a zaroven k nim zaujimal stano-
visko vo svojich dielach a listoch. Okrem popisovania suc¢asného stavu, kritizovania neduhov ¢i
chvaly dobrych krokov, mozeme v jeho korespondencii postrehnut aj vytvaranie urcitého mo-
delu - dokonalého Petrovho nastupcu (resp. Kristovho namestnika, Bohom posviteného, bis-
kupa narodov, najvyssieho knaza). Tak ako vo vietkom, aj v tomto pripade hladd opat inspirdciu
vo Svitom pisme a kladie déraz najmi na apostolsku tradiciu, ktorej priamym pokracovatelom je
prave rimsky biskup.

Zo starozdkonnej tradicie je papezovi najvhodnej$im prikladom ¢i predobrazom postava dob-
rého sluzobnika Bozieho, ktory je zdroven akoby otcom celého naroda. Podobne ako v tazkych
¢asoch Boh vybral pre biblicky vyvoleny narod pomazaného sluzobnika, tak aj suc¢asny krestansky
lud potrebuje ochrancu a milujiceho otca, ¢o povedie svojich vernych. Jeden priklad za vsetky
predstavuje prave kral David:

Nezabudol som na BoZie rozhodnutia v davnych ¢asoch, alebo o ktorych vravi Pismo, ked
vela muzov bolo BoZou vélou vzatych zo siikromného ¢i dokonca vidieckeho Zivota, aby viadli
jeho ludu. Aby som spomenul len jedného, nevybral si Davida podobnym spésobom, aby bol
jeho sluzobnikom...? (List 237)*

Pépez si ma byt vedomy svojho vynimoc¢ného postavenia a tlohy, ktorou ho Boh poveril, zaroven
v8ak nesmie svoj post zneuzivat a vzdy musi brat hlavne ohlad na svojich blizkych. Jeho pravomoc
dand zhora je v§ak pomerne $iroka, no také su i naroky na jej drzitela. Post rimskeho biskupa je
postom vysokym, ale zaroven neistym, vzne§enym, ale taktiez nebezpecnym, jednym slovom teda
hrozné miesto (terribilis locus) (List 238).

Zakladom postavenia a vplyvu papeza vo svete bola jeho prirodzena autorita, ktort pozival
ako ndstupca svitého Petra, priamo ustanoveného za pastiera krestanov Kristom. Tato autorita
mu umoznovala jednat rovnocenne so véetkymi cirkevnymi a svetskymi predstavitelmi, vratane
biskupov a panovnikov, a zaroven mu dodavala urcita vyhodu oproti nim. V postupne sa vytvara-
jucej stredovekej christianitas pozival papez stale vacsiu vaznost a bol symbolickym i skuto¢nym
panom.’

7 Podrobnejsie k tomuto procesu Barber (1993, 85-101); Collins (2009, 220-244); Hehl et al. (2002, 9-23;
243-262).

»Sed nec ego oblitus sum judiciorum Dei antiquorum, et Scripturae plurimos recensentis ex privata seu
etiam rusticana vita olim assumptos in voluntate Domini ad regendum populum ejus. Denique nonne (ut
unum e pluribus memorem) tali quodam modo elegit David servum suum [...]“ List napisany roku 1145
pri prileZitosti zvolenia Bernarda z Pisy za papeza Eugena III.

Azda najlepsie spracovanie tejto problematiky podal vo svojej prelomovej praci Robert Bartlett (1994,
243-268).
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Bernard ako kazdy, tuto autoritu respektoval. No zddraznuje, Ze i ten najlepsi ¢i najmocnejsi
péapez sa musi podrobit autorite Najvyssieho velknaza (summus Pontifex), teda samotného Krista.
Ziadny ¢&in ani nariadenie nie su sprévne, ked odporuju Kristovmu uéeniu, a teda to, ¢o je zlé,
nemoze sa legalizovat papezskym dovolenim, lebo je zlom sthlasit so zlom." Takéto dodato¢né
zakryvanie zlych skutkov na zaklade (¢asto vynutenych) povoleni od rimskeho biskupa je v§ak len
neuc¢innym a zufalym pokusom o potretie vlastnej hanby tak, ako sa o to pokusali Adam a Eva
s figovym listom. Ked Jezi$ u¢il, aby ,,sa nikto neopovazil pohfdat tymito malickymi, ktori vo mna
veria“(Mt 23-10,6), nedodal k tomu ,,pokial neméte papezské povolenie“(List 7)."

Bernard vSak nezostava len pri pomenovani toho, ¢o papez nesmie a ¢im mé byt jeho konanie
ohranicené. Venuje sa aj tomu, ¢o by malo byt pre rimskeho biskupa najdolezitejsie, jeho hlavnym
povinnostiam a jeho postaveniu vo svete. Svojim povy$enim sa ma vzit do ulohy milujiceho otca
tak, ako pred nim Abrahdm, Jakub, Peter a Pavol (List 238). Ako Zenich cirkvi musi neustéle po-
mahat chudobnym a bliZnym, oc¢akava sa od neho, Ze sa bude starat o ludj, a nie o zlato, ze bude
dohliadat na rie a nicit vSetko zlo. Aby mohol tieto povinnosti plnohodnotne plnit, musi byt
odvazny a dobrého srdca, pamitat na to, ze je len ¢lovek a bat sa Boha, brat si priklad z vrtkavosti
osudu, ktory neraz zrazi na kolena aj tych najmocnejsich (List 238). V liste pre svojho byvalého
spolubrata Eugena III. sa svity Bernard pokusil zhrnut tieto predpoklady, ktoré dodavaju papez-
skej institucii kredit. Ako biskup sveta (orbis Episcopum) a drzitel jedine¢ného primatu (unici
primatus) musi vediet spravne zasiahnut, kedy pliet alebo sadit, kedy nicit alebo stavat. Mocnych
a py$nych treba zosadit a chudobnych a pokornych pozdvihnut, hladnych nasytit (List 240).'2

Problémom, ktory zamestnaval generacie cirkevnych spisovatelov, panovnikov i samotnych
rimskych biskupov, bola otdzka papezského primatu. Zlozita problematika, ktord vyvolavala spory
uz od ranokrestanskych ¢ias, bola Rimom vykladana ako nespochybnitelné pravo papeza na nie-
len ¢estné, ale aj faktické prvenstvo medzi vetkymi biskupmi krestanského sveta.'* Svity Bernard
ma aj v tejto otdzke jasno a okrem uz spominanych ohraniceni a poziadaviek, vystupuje ako za-
stanca primatu so vSetkymi jeho dosledkami. V liste pre Milan¢anov z roku 1135 pige:

Ak jej preukdZete victu, ktord jej ndlezi, bude to ticta bezvyhradnd, pretoZe Apostolskd stoli-
ca, vdaka jedinecnému privilégiu, je obdarend plnou autoritou nad vietkymi cirkvami sveta.
Kazdy, kto odporuje tejto autorite, nastavuje tvdr proti Bozim ustanoveniam. Ona moze, ak
to povazuje za vhodné, ur¢it novych biskupov tam, kde dovtedy Ziadni neboli. Z tych, ktori uz
existujii, mozZe zosadit niektorych a inych zase povysit tak, ako to povaZuje za najlepsie; teda
ak to pokladd za potrebné, moze vyzdvihnit biskupov na arcibiskupov alebo naopak. Moze
zvoldvat duchovnych, nezdvisle na tom, ako sii mocni a vznesent, z konca sveta a priviest ich
k sebe, a to nie raz alebo dva razy, ale tak cCasto, ako to uvizi za potrebné. Navyse je rychla
v trestani neposlusnosti, ak by sa niekto pokiisil odporovat jej prianiam. (List 131)™

»Papae permissio licitum facere valuit, quod purum malum fuit.“ List 7, pochadza z roku 1125. Do popredia
tu vystupuje Bernardovo ucenie o laske (charitas) a dobre ako najvys$sich moralnych prikazoch.

,»Nec enim Deus ubi ait, Nolite contemnere unum ex iis pusillis qui in me credunt; addidit etiam, Nisi cum
licentia®

List z roku 1145 alebo 1146 m4 slazit novozvolenému papezovi ako kratky nacrt jeho povinnosti. llustruje
v$ak aj Bernardove osobné nazory.

Dobry prehlad o tejto téme poskytuje praca Klausa Schatza (2002, najma 95-97).

»Esto, fac quod dicis; quia si exhibeas debitam, et omnimodam. Plenitudo siquidem potestatis super
universas orbis Ecclesias, singulari praerogativa apostolicae Sedi donata est. Qui igitur huic potestati resistit,
Dei ordinationi resistit. Potest, si utile judicaverit, novos ordinare episcopatus, ubi hactenus non fuerunt.
Potest eos qui sunt, alios deprimere, alios sublimare, prout ratio sibi dictaverit, ita ut de episeopis creare
archiepiscopos liceat, et e converso, si necesse visum fuerit. Potest a finibus terrae sublimes quascunque
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Posledna veta je venovana konkrétne milanskej cirkvi, Zivenej silnou ambrézianskou tradi-
ciou®, ktora sa uz od antiky usilovala o nezavislost od Rima, z ¢oho pramenili pocetné vzajomné
konflikty.

Sila a autorita jedine¢ného postavenia Petrovho ndstupcu zarucuje, ze je utociskom chudob-
nych a slabych pred zlom silnych, ¢o dodava jeho primatu zvlastne opodstatnenie. Podla Bernarda
je najvzacnejsim drahokamom v pomyselnej korune papezskych cnosti tizba po dobre a pomoci
utlé¢anym (List 198).'° Clovek v tejto funkcii teda musi byt zaneprézdneny starostou o cirkev, stat
sa jej mirom voci prenasledovatelom a zaroven jej mecom pripravenym kedykolvek zasiahnut
na obranu.

Opit z Clairvaux Gprimne usiloval o zachovanie vysokého moralneho postavenia rimskej ku-
rie a nebola mu lahostajnd Ziadna udalost s fiou spojena. V papezovi videl garanta zachovania
pokoja a krestanského poriadku na zemi, a preto povazuje kazdé poskodenie kurie za svoje vlast-
né (Romanae curiae injuriam a me non judico alienam). Z tohto dovodu nevahal zdvihnat hlas
a napomenuf Svitu stolicu, ked niekedy posielala tajné listy, ktoré boli v rozpore s jej oficialnou
doktrinou, pretoze tym konala proti charitas a stavala sa teréom posmechu pre okolie (List 236).
V jednom zo svojich prvych listov smerujucich do Rima otvorene pise, Ze ,,problémy cirkvi buda
trvat dovtedy, dokym bude rimska kiria vynasat rozhodnutia na tkor nepritomnych preto, aby sa
zapdacdila tym, ktori st prave po ruke“(List 48)."7 Apeluje taktiez na Cestnost. V pripade, Ze papez
vydal rozhodnutie, ktoré sa neskor ukdze ako nespravne alebo vynuatené, nesmie sa hanbit ho
odvolat a zjednat napravu. Dobry umysel a tizba po dobre st jednoducho nadradené akymkol-
vek kdnonom, predpisom ¢i postrannym zdujmom. Tymto spdsobom chcel Bernard z Clairvaux
taktiez prispiet k formovaniu ur¢itého dokonalého papeza, ktory by bol pre Iudi skor milujicim
a starostlivym otcom, nez prisnym a mocnym panovnikom. Pocas svojho verejného pdsobenia
mal dostatok prilezitosti uviest tieto myslienky do praxe.'®

Ochranca papezstva v turbulentnych ¢asoch

Zo Siestich papezov, ktori sa vystriedali na Petrovom stolci pocas jeho verejného posobenia, nad-
viazal opat z Clairvaux najvacsie i najuprimnejsie kontakty s Inocentom II. (1130 - 1143), ktorého
prakticky papezom ,urobil“ a s Eugenom III. (1145 - 1153), ktorého zase duchovne formoval
a ucil. Jeho vplyv na tychto (ale aj ostatnych) rimskych biskupov bol nespochybnitelny, i ked ich
vztahy neboli vzdy jednoduché. Dlhé roky stravil v poslusnej sluzbe pre kuriu, no dokazal zaroven
presadit u nej svoje ndzory a rieSenia mnohych problémov. Prvym priamym kontaktom s papez-
stvom bolo jeho povolanie na obhajobu Inocenta II. pocas schizmy v rokoch 1130 - 1138 (Jedin
2000, 4846-4854).

V noci na 14. februdra 1130 zomrel v Rime papez Honorius II. a skor nez bolo jeho telo pocho-
vané, boli uz zvoleni dvaja jeho nastupcovia. Rano v Laterane kardinal Haimeric presadil volbu
kardinala-diakona Gregora zo S. Angela za papeza Inocenta II. Va¢sina kardinalskeho zboru vsak

personas ecclesiasticas evocare, et cogere ad suam praesentiam, non semel aut bis, sed quoties expedire
videbit. Porro in promptu est ei omnem ulcisci inobedientiam, si quis forte reluctari conatus fuerit.”
Milansky arcibiskup sv. Ambroz (4. stor.) bol re§pektovanou cirkevnou autoritou, mentorom papezov
a cisarov a zakladatel silného postavenia milanskej cirkvi v Italii (Franzen 2006, 74-75).

Adresovany papezovi Inocentovi II.

,»Sinon cesset Romana curia pro voluntate assistentium facere praejudicium in absentes.“ List bol adreso-
vany papezskému kanceldrovi, kardinalovi Haimericovi okolo roku 1130.

Podrobnejsiu analyzu vztahu sv. Bernarda s papezstvom podava Joseph Calmette (1979, 56-87), Pierre
Aubé (2003, 455-461) a Adriaan H. Bredero (1996, 128-139).
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zvolila o niekolko hodin neskor Pietra Pierleoniho, papezskym menom Anakleta II. (Vita Prima
I1. 1, PL 1853; Davy 2001, 50). Obaja papezi pochadzali z mocnych rimskych rodin. Inocent z rodu
Papareschi z Trastevere a Anaklet z konvertovanej Zidovskej rodiny Pierleoniovcov (Jedin 2000,
4848)." Tento spor je teda povazovany aj za stiboj starSej generacie reformatorov okolo Anakleta
a mladSej generacie snaziacej sa ziskat vplyv okolo Inocenta (Barraclough 1968, 101).

Vojenskd, finanénd i diplomaticka prevaha Anakletovych stipencov donutila Inocenta opustit
Rim a stiahnut sa do Pisy. Teraz si kiiria spomenula na horlivého opéta z Clairvaux a vSemozZne sa
ho snazila ziskat do svojich sluzieb. Inocent musel ziskat na svoju stranu podporu cirkvi a panov-
nikov v okolitych krajinach, preto sa vydal do Francuzska. Na koncile v Etampes boli zhromazdeni
najvyznamnej$i biskupi a opati a podla pramerov sa po pocdiatoénom véhani pridali na stranu
Inocenta prave po presvied¢ani opéta z Clairvaux (Vita Prima II.3, PL 1853; Aubé 2003, 218-238).
Podobnym spdsobom sa mu podarilo ziskat na papezovu stranu aj franctizskeho kréla Ludovita
VI, anglického krala Henricha I., nemecky episkopdt a neskorsieho cisara Lotara ITIL.*° donutil
k uskuto¢neniu rimskej jazdy. T4 sa konala roku 1132/1133 a vdaka nemeckym vojskam mohol
Inocent na cas zaujat stratené pozicie v Rime a v juli 1133 korunovat Lotara na cisara v Laterane.
Odchod Lotarovych armad znamenal aj odchod Inocentovej skupiny, lebo neboli schopni udr-
zat pozicie proti stale silnému Anakletovi. Novy vynuteny exil v Pise vyuzil Inocent na zvolanie
synody (30.5. - 6.6. 1135), na ktorej sa zucastnili biskupi z celého Zapadu, a na ktorej sa zno-
vu prejavila dominantnd povaha Bernarda z Clairvaux, ktory sa tam stal ustrednou osobnostou
(Vita Prima II. 8, PL 1853; Thomas 1984, 131-186). KIu¢om k ovladnutiu severnej Italie vSak bolo
Milano, ktoré stélo na strane Anakleta. Bernard v$ak prijal aj tato vyzvu a po dlhych dnoch kazni
a ,robenia zazrakov“ nakoniec za ovacii Mildn¢anov priniesol do Pisy spojenectvo tohto ve¢ne
nepriatelského mesta. Nadseni obyvatelia mu dokonca ponukali milansky arcibiskupsky stolec.?*
Ani nova vyprava Lotara vSak nepriniesla rozhodnutie, lebo Anaklet sa spojil s mocnym sicilskym
panovnikom Rogerom II. Ten pripravil Bernardovi dalsiu vyzvu, ked mu navrhol, aby sa stretol
v teologickej di$pute s vyhldsenym myslitefom a re¢nikom Petrom z Pisy, stojacim na poziciach
Anakleta. Bernard, vedomy si Petrovej teologickej prevahy, sa rozhodol na stretnuti v Salerne
(1137) pouzit silu svojej osobnosti a presvied¢aci talent, vdaka ktorému ziskal aj tohto protivnika
do tabora Inocenta (Vita Prima II. 45-46, PL 1853; Calmette, 1979, 75-76).

Schizma trvajaca osem rokov sa nakoniec skonéila smrtou Anakleta na zaciatku roku 1138.
Inocent sa mohol vrétit do Ve¢ného mesta, Bernard do svojho tichého opatstva v Clairvaux.
Opatova prestiz a sldva pocas tychto rokov stupla natolko, Ze sa stal prirodzenou autoritou v roz-
hodovani vsetkych cirkevnych zéleZitosti, radcom biskupov aj kralov a duchovnym vodcom mnis-
skej reformy. Bernard si z Italie privadza okrem triumfu aj nadaného mnicha Bernarda z Pisy,
ktory zohra dolezita tlohu v jeho Zivote i v dejinach papezstva (McGuire 2011, 51).

Vypuknutie schizmy na jar roku 1130 rozdelilo Eurépu a hlavne jej cirkev na dva tabory.
Postupom ¢asu (aj vdaka energickému a neustdlemu usiliu Bernarda) sa na Inocentovu stranu pri-
klonila va¢sina kardindlov, biskupov, opatov, ako aj panovnikov a [udu. Proti papezovi Anakletovi
zachovali vernost len niekolki talianski kardinali, panovnik Roger Sicilsky a akvitansky episkopat

Obidve volby boli uskuto¢nené za velmi nejasnych okolnosti na hranici legdlnosti. Z toho vznikli dl-
hodobé spory o platnosti tychto volieb. KanonickejSou z oboch sa v$ak zda byt skor volba Anakleta.
Kardindlovi Haimericovi dalo vela prace, aby dosiahol tipIné uznanie svojho poc¢inania.

Ten svoju podporu podmienoval ziskanim uplného investitirneho prava, no na koncile v Liége ho
Bernard z Clairvaux razne proti tomu napomenul (Vita Prima II. 5, PL 1853).

Bernard bol v tejto otdzke neoblomny. Okrem mildnskeho stolca odmietol i post biskupa v Langres,
Janove a Chélons-sur-Marne ¢i arcibiskupskd hodnost v Remesi (Vita Prima, II. 9-12, 26, PL 1853).

20
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pod autoritou biskupa Gerarda z Angouléme. Prave tych bolo treba presvedcit, aby bolo uznanie
pontifikdtu Inocenta II. v cirkvi uplné.

Uprostred tejto situacie sa opat z Clairvaux snazil dokazat moralnu prevahu svojho kandidata
v listoch pre akvitanskych klerikov.?2 Papez Inocent je predstaveny ako Bohom a ludmi vyvoleny
sluzobnik, ktorého neprajnici su Antikristovymi sluhami. Prenasledovanim Inocenta st prenasle-
dovani vsetci nevinni Iudia (innocentiam), no a jeho utek z Rima pred Anakletovym vojskom je
prirovnany k tteku apostola Pavla (Sk 9,25). Tym, ze trpel ttekom ako apostoli, dokdzal Inocent,
Ze sam je apostolom (List 124).2 A v skuto¢nosti, Ze zutekal, Bernard vdbec nevidi potupu, lebo
ked ,Lev reve, kto by sa nebal?“(List 124).**

Anakletovi nemdze prist svitec na meno, a preto ho nazyva priserou z Apokalypsy (Bestia
de Apocalypsi), ktora okupuje Petrov stolec ako lev ¢akajtci na svoju korist. Jediny, kto ho na-
zyva papezom, je Gerard z Angouléme, avsak len preto, Ze sa tak stal jeho legatom. Cirkevny
predpis v§ak hovori jasne, ze po prvej volbe uz nemoze nasledovat druha: Stat quippe sententia
ecclesiastica et authentica, post primam electionem non esse secundam (List 126). TaktieZ jeho pod-
pora je takmer nulova, pretoze Inocenta prijali za biskupa svojich dusi panovnici vo Franctzsku,
Nemecku, Anglicku, Skétsku, Spanielsku i v Jeuzaleme s celym svojim klérom a ludom.

Svoje hlavné argumenty v prospech Inocenta uvddza Bernard vo vsetkych spominanych lis-
toch az na zaver:

Trojity povraz sa nedd lahko roztrhnit a volba najlepsimi, schvilenie viacerymi a hlavne (co
je najiicinnejsie) potvrdenie Cistych mravov, spolocne odporiiéajii vetkym Inocenta a bezpo-
chyby ho ustanovujii za najvyssieho velknaza (List 124).

Alebo inymi slovami ho teda cirkev podporuje, lebo vie, Ze jeho povest je Cestnejsia, jeho vol-
ba rozumnejsia a jeho podporovatelia prevazia poctom i vznesenostou, a v neposlednom rade
pre konsekraciu biskupom z Ostie.?®

Dal3ou vyzvou pre opata z Clairvaux bol konflikt medzi Rimanmi a papezom Eugenom IIL., kto-
rého na popud Arnolda z Brescie vyhnali z mesta.” Nespokojnym obyvatelom bolo treba vysvetlit,
ze ich udelom je byvat v sidle Petrovho néstupcu a Ze bez neho strdca mesto svoju vynimocnost.
Pretoze ked boli hlava, tak trpi celé telo, tak aj ked je papezovi robené nasilie, zakonite tym trpi celd
cirkev.”® V osobe Eugena vyhnali svojich patrénov sv. Petra a Pavla a pohnevali si samotného Boha.
Zosmiesnili sa pred celym svetom, ked prisli o pritomnost nastupcu apostolov a z Rima urobili
ovdovené mesto bez hlavy. Tak, ako v pripade Milan¢anov nabada neposlu$nych obyvatelov, aby
sa rychlo vratili na spravnu cestu a neprivolali na seba zbyto¢ne hnev Bozi (v obidvoch pripadoch
nakoniec mes$tania na svoje spurné spravanie doplatili). Naopak, protikladom k tymto mestam bola
pre cistercitského opéta Pisa, kam sa Inocent II. pocas schizmy uchylil. Mesto bolo v tomto obdobi
Bohom obdarené a povy$ené na $tatut Rima a bastu Svitej stolice (List 130).”

22 List 124 pre Hildeberta, arcibiskupa z Tours, list 125 Geoffreyho z Loreta a list 126 pre akvitanskych bis-
kupov pochéadzaji z rokov 1131 - 1132.

»Fugit, et in hoc vere virum se apostolicum probans, quod apostolica sese forma insignierit.“

»Leo rugiet, quis non timebit?“ Narazka na Anakletovo rodové meno Petrus Leonis. Porovnaj Am 3, 8.
»Funiculus triplex difficile rumpitur. Electio meliorum, approbatio plurium, et, quod his efficacius est,
morum attestatio, Innocentium apud omnes commendant, summum confirmant pontificem.*
Argumenty uvadzané v listoch 125 a 126. Biskup z Ostie podla tradicie vysvécoval papezov po ich zvoleni.
¥ 0O Arnoldovi a jeho poc¢inani v Rime pozri Brosse (1995, 746-749); Evans (2000, 18).

Cely nasledujuci odsek podla listu 243 adresovaného priamo Rimanom v roku 1146.

V Pise sa konal aj velky koncil biskupov Zapadu. List pochadza z vrcholného obdobia schizmy, teda
okolo roku 1135.
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Vo svojej korespondencii sa Bernard len okrajovo venuje vztahu rimskeho biskupa a cisara.
V kazdom pripade aj v tejto otazke ma mierne navrch papez a od panovnika sa o¢akava, Ze bude
»preukazovat tctu najvyssej a Apostolskej stolici a vikarovi sv. Petra presne tak, ako by si to zelal
pre seba v celej risi (in exhibenda reverentia summae et apostolicae Sedi, et beati Petri Vicario, sicut
ipsam vobis vultis ab universo servari imperio)*“( List 183).%°

V otazke vztahu a pravomoci papeza voci reholnym rdadom tvrdil, ze mnisi maja byt plne
oddani a poslu$ni vo¢i papezovym prianiam a nariadeniam. Tieto naroky vsak nesmu odporo-
vat Biblii, Benediktovej reholi a snahe mnichov po charitas. Konkrétnym prikladom moze byt
napriklad volba generdlneho opata v Citeaux, ktoru cisterciti uskuto¢nili slobodne medzi sebou.
Bernard z Clairvaux uz len dodato¢ne informuje papeza o tomto ¢ine a prosi ho o formalne po-
tvrdenie ich volby posvitenim (List 270).%*

Vplyv vo Ve¢nom meste a vztahy s papezmi

Sv. Bernard si postupne uvedomoval, Ze jeho konanie moze ovplyvilovat spravanie papezov.
Dokazal k tomu vyuzit svoje velmi dobré kontakty v kurii, ale aj svoj presviedcaci talent. Vystihuju
to napriklad jeho zasluhy na presadeni Inocenta II. poc¢as schizmy alebo dlhodoby vplyv na ,.cis-
tercitského” papeza Eugena III. Bernard v$ak nikdy nepocitoval potrebu hierarchického postupu
¢i ovladania kohokolvek. Jeho osobnost a vysoky moralny kredit mu v§ak umoznovali dovolit si
trochu viac, ako by sa dalo oc¢akavat.

Obrovsky pocet opatovych listov smeroval do rimskej kurie s roznymi ziadostami, prosba-
mi ¢i dokonca nariadeniami. Bernard orodoval za svojich priatelov i neznamych ludi rézneho
postavenia, ktori sa naitho obracali, lebo vedeli, Ze len tak ich v Rime vypocuju. To su napriklad
pripady odportcacich listov pre Sugera zo St. Denis, clunyjského opata Petra Ctihodného ¢i Jana
zo Salisbury, pre ktorych ziadal pomoc u papezov.*

O tom, Ze jeho prosby (¢i pripomienky) mali v Rime tspech svedcia pripady, ked roku 1136
pise papezovi Inocentovi, ktory prave menoval svitcovho priatela Bernarda z Portes biskupom
v Pavii, ze by bolo lepsie, ak ho prelozi na iné miesto, ¢o sa nakoniec aj stalo (List 155). V roku
1150 si Eugen III. povolal do Rima biskupa z Beauvais, ktorého si viak Bernard dovolil zadrzat
vo Francuzsku s odévodnenim, Ze mu nebolo celkom jasné, preco tam ma ist (List 305).” To,
ze Eugen nemal problém s plnenim priani svojho vplyvného ucitela dosvedcuje aj kratky list,
v ktorom proste dostava pokyny, ako zasiahnut v réznych zélezitostiach v prospech Bernardovych
blizkych i jemu celkom cudzich Tudi (List 284).

V pripade, Ze sa veci vyvijali odlisne od jeho predstav, dava to opat z Clairvaux najavo. Po vy-
sloveni svojho rozhorcenia Eugenovi doslova neddva na vyber a pise, Ze nemoze uz urobit ni¢ iné,
len odvolat svoje predoslé rozhodnutie (List 268).

Na druhej strane nesetri sv. Bernard pri dobrych skutkoch slovami chvaly a povzbudenia.
Sam seba ponizuje do ulohy syna, lebo autoritu otca prenechal Eugenovi, a s vda¢nostou poslicha
toho, kto moze prikazovat, komu chce a ¢o chce. A kedZe to robi dobrovolne, uzZ viac nie je sluzob-
nikom ale poslusnym synom (List 258 a 259). Na dokazanie svojho citového vztahu k papezovi opat

3 Nemeckému kréalovi Konrddovi III. z roku 1139.

Papezovi Eugenovi III. z roku 1151.

2 Listy 309, 277 a 361.

¥ ,Quod autem retinere volui, cum multae occurrerent causae, illud praecipuum fuit, quod de vestra
dubitavimus voluntate.
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z Clairvaux vyhlasuje, Ze ,,¢okolvek, ¢o poskvrni dobré meno moéjho najdrahsieho pana rani moje
srdce (Quidquid dulcissimi domini mei nomen decolorat, cor meum excoriat)“ (List 179).%

Teoreticky sa vrcholom kariéry Bernarda z Clairvaux stava rok 1145, ked sa naplia jeho celo-
Zivotny sen o christianitas riadenej cistercitskym mni$stvom. V tom roku sa totiz papezom stava
Bernardov priatel a byvaly mnich z Clairvaux Bernard z Pisy, ktorého si tam opat priviedol pocas
posobenia v Italii, a ktory prijima meno Eugen III. (Oldenbourg 1982, 81). V skuto¢nosti véak
ilo mozno viac o prejav re$pektu voc¢i samotnému Bernardovi, lebo uz sti¢asnici vraveli, Ze on je
pravym papezom a Eugen je len hrackou v jeho rukach.* V kazdom pripade sa opét z Clairvaux
k nemu spraval tak, ako ku vSetkym ostatnym papezom - radil mu, nabadal ho a prikazoval mu,
¢o md robit (Listy 238, 239, 276, 282, 284, 305).

Zaver

Jedine¢né a vyznamné postavenie medzi véetkymi biskupmi mal biskup rimsky. Ako priamy
néstupca svitého Petra mal papez, sidliaci v byvalom hlavnom meste sveta, teoretické i praktic-
ké ndroky na spociatku cestny, neskor uz skutoény primat medzi krestanskymi biskupmi. Opat
z Clairvaux bol zastancom tohto primatu a po cely zivot bol nakloneny papezskej politike, v ktorej
sa ¢asto angazoval.

Ako najvyssi predstavitel a hlava celého krestanstva, ktory svoju tlohu a moc odvodzoval pria-
mo od poverenia samotnym Kristom (Mt 16,18-19), musel na seba prevziat obrovsku zodpoved-
nost a starosti. A tu sa ndm vyndra predstava idedlneho papeza, ktord svity Bernard formuluje
vo svojej korespondencii. Najvernejsim biblickym vzorom mu je tak, ako aj v inych otazkach, sta-
rozakonny kral David. Pdpez v§ak nema vystupovat ako bojovnik a prisny sudca, ale ako milujuci
otec a ochranca, ktory je oporou pre svoj lud (Listy 237 a 238). Bohuzial, pevny a ¢isty charakter,
patricné vzdelanie, ochota zostat i v tomto postaveni ponizenym sluzobnikom Bozim, spojené
s chudobou, boli va¢sinou len predstavou v myslienkach clairvauxského opata. V skuto¢nosti mu-
sel papezov Casto napominat a pripominat im ich tlohy a dodrziavanie krestanskych zivotnych
pravidiel. Vdaka pozornému dohladu a neustilemu prudu listov majicich napomenut a napravit
ich poklesky, sa Bernardovi zvdcsa podarilo zamedzit papezom v nejakych velkych excesoch ale-
bo pohorslivych skutkoch, ich previnenia sa obmedzili na drobnejsie prehresky. Toto pocinanie
a rétorika pouzitd v predlozenych listoch spdsobuje niekedy dojem akoby tento opat stal hierar-
chicky nad papezmi. To bolo, samozrejme, mozné len za cenu toho, Ze uZ nemohol zit v idealnom
svete kontemplativneho mnicha odrezaného od okolitého sveta. Sim Bernard to napokon velmi
dobre vedel. V jednom zo svojich najznamejsich listov saim seba opisuje ako bajnu bytost zlozenu
z viacerych stvoreni: ,,Som akousi modernou chimérou, lebo uz nie som ani klerikom, ani laikom.
Ponechal som si $at mnicha, no uz davno som opustil Zivot“ (List 326; McGuire 2011, 41).
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Priloha / Appendix

Tabela 1. Listy Bernarda z Clairvaux adresované papezom 1124 - 1153.%
Table 1. Letters of Bernard of Clairvaux addressed to popes between 1124 and 1153.

List Adresat Datum

5 Kalixtus II. 1124/1125
14 Honorius II. 1126

15 Honorius II. 1128/1129
49 Honorius II. 1129

50 Honorius II. 1129

52 Honorius II. 1129

53 Honorius II. 1129

137 Inocent II. 1135

149 Inocent II. 1134

155 Inocent II. 1133

156 Inocent II. 1133

158 Inocent II. 1135

161 Inocent II. 1136

162 Inocent II. 1136

164 Inocent II. 1133

165 Inocent II. 1134

179 Inocent II. 1138

181 Inocent II. 1138

182 Inocent II. 1138

185 Inocent II. 1138

187 Inocent II. 1142

188 Inocent II. 1142

202 Celestin II. 1143

204 Lucius II. 1144

205 Eugen III. 1145

206 Eugen III. 1145

207 Eugen III. 1145

208 Eugen III. 1146/1147
209 Inocent II. 1139/1140
211 Inocent II. 1139

213 Inocent II. 1139

218 Inocent II. 1135

220 Inocent II. 1140

221 Inocent II. 1140

222 Inocent II. 1140

227 Inocent II. 1140

% Cislovanie listov podla edicie James, Bruno Scott (ed.). 1998. The Letters of St. Bernard of Clairvaux.
Kalamazoo.
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239 Inocent II. 1140

242 Inocent II. 1140

252 Inocent II. 1141

254 Inocent II. 1141

255 Inocent II. 1141

258 Inocent II. 1143

264 Inocent II. 1138 - 1143
265 Inocent II. 1138 - 1143
266 Inocent II. 1138 - 1143
267 Inocent II. 1138 - 1143
268 Inocent II. 1138 - 1143
269 Inocent II. 1138 - 1143
280 Inocent II. 1140

281 Inocent II. 1141

282 Inocent II. 1143

283 Inocent II. 1139

284 Inocent II. 1140

285 Inocent II. 1140

286 Inocent II. 1141/1142
287 Inocent II. 1141/1142
288 Inocent II. 1143

289 Inocent II. 1143

290 Inocent II. 1138 - 1143
291 Inocent II. 1138 - 1143
292 Inocent II. 1143

294 Inocent II. 1142

295 Inocent II. 1143

304 Celestin II. 1143

314 Eugen III. 1145

321 Eugen III. 1145

322 Eugen III. 1146

323 Eugen III. 1146

324 Eugen IIL 1146/1147
325 Eugen III. 1146

327 Eugen III 1147

330 Eugen IIL 1150

331 Eugen III. 1145 -1148
332 Eugen III. 1145 - 1148
334 Eugen III. 1151

335 Eugen III. ?

337 Eugen III. 1147

338 Eugen III 1148

339 Eugen III 1149 - 1152
340 Eugen III. 1151
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343 Eugen IIL 1152

345 Eugen IIL 1152

346 Eugen IIL 1152

347 Eugen III. 1152

349 Eugen III. 1151

350 Eugen III. 1149

353 Eugen III. 1152

354 Eugen III. 1151/1152
356 Eugen III. 1149 - 1153
359 Eugen IIIL. 1150 - 1153
363 Eugen IIIT. 1152

371 Eugen IIL 1150

381 rimsky biskup 1145

399 Eugen IIL 1150

412 Eugen III. 1152

413 Eugen III. 1152
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Abstract: ZOZULAK, Jan. Nicholas Kabasilas and the Crisis of Byzantine Society in the 14th
Century. The aim of the article is to present the life and work of Nicholas Kabasilas, one
of the forefront figures of the fourteenth-century Eastern Roman (Byzantine) Empire. Not
much information has survived on the life of Nicholas Kabasilas, despite the fact that he
was an advisor to the Emperor John VI Kantakouzenos from 1347 to 1354 and significantly
influenced the development during his era which was shaken by two very crucial events:
Hesychast controversy and the fight for the throne after the death of Andronikos III between
Alexios Apokaukos and John VI Kantakouzenos. Misunderstandings and conflicts between
Hesychasts and Anti-Hesychasts lay in different starting points and are related to the issue of
the humanistic and patristic revival in Byzantium. Greek monk Barlaam of Calabria got into
conflict with traditional Byzantine views and he ruled out the possibility of real communion
with God, therefore he opposed Hesychasts. The defence of Hesychasts was undertaken
by Gregory Palamas, the paramount representative of Byzantine thought and the leading
figure of Hesychasm who reacted to the gnosiological issue of God on the basis of distinction
between unattainable Divine substance and attainable uncreated Divine energies. Kabasilas
did not enter open conflict like Gregory Palamas, but he focused more on the clarification
of anthropological questions. He also paid attention to the social issues and problems of
common people in need who were fighting for social justice. He criticized usury and injustice
of the rich, which led people to poverty and, in turn, violence.

Keywords: Nicholas Kabasilas, Byzantine Empire, humanist revival, patristic revival, Hesy-
chast Controversy

Uvod

Posledné tri storocia existencie Vychodorimskej (Byzantskej) riSe boli kritickym obdobim, plnym
nepokojov a rozkolov tak v politickej, ako aj v cirkevnej rovine. Na jednej strane ju ohrozovali von-
kajsi nepriatelia: Frankovia, Srbi, Bulhari a Turci, na druhej strane sa riSa zmietala v nepokojoch
a sporoch o cisarsky tron. Obnovend Byzancia v roku 1261 uz nebola sldvnou riSou minulosti, ale
malym $tatnym dtvarom s armadou, ktora nestacila na jej obranu. Velké ekonomické problémy,
socidlna nerovnost a kriza hodnot postupne viedli k zlozitej spolocenskej situdcii, ktora vyvrcholila
padom Konstantinopola v roku 1453 a zanikom viac ako tisic rokov trvajucej rise.

Napriek politickému a hospodarskemu upadku bolo 14. storoc¢ie obdobim humanistic-
kej a patristickej obrody, ale zaroven aj obdobim isychastickych (hesychastickych) sporov.

! Tato pracabola podporovana Agentirou na podporu vyskumua vyvoja na zéklade Zmluvy ¢. APVV-16-0116.
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V Konstantinopole a Thessalonikéch posobili vyznamni filozofi, teolégovia, pravnici, lekari, ma-
tematici a znalci prirodnych vied, ktori konstruktivne reagovali na rozne filozofické, teologické
a filologické otazky, rozvijali prirodné vedy a filozofiu, venovali sa umeniu a aktivne sa podielali
na spolocenskom a politickom Zzivote Byzantskej rise. Neobvykly rozmach zaznamenalo byzant-
ské umenie, ktorym bol v tomto obdobi vyrazne ovplyvneny aj Balkan, predovsetkym Srbsko.
Zaroven doslo k stretu vychodnej a zdpadnej kultiry, ¢o sposobilo zvyseny zaujem byzantskych
filozofov, teologov a politikov o zapadné filozofické a teologické myslienky. Mnohi byzantski vzde-
lanci sa snazili pochopit zapadna kultiru a reagovali na rozne otazky.

Uprostred tejto duchovnej klimy zil a posobil byzantsky intelektual Nikolaj Kaviésilas, ktory
patril k vyznamnym osobnostiam Byzantskej ride v 14. storoci, ako je zrejmé z jeho Zivota i diela.
V nasej $tudii predstavime Zivot tohto velkého myslitela, ktory bol na jednej strane burlivy kvoli
cirkevnym a politickym otrasom, na druhej strane cnostny a nepozorovany.

Povod Nikolaja Kavasila

O zivote Nikolaja Kavésila sa nezachovalo vela informdcii napriek tomu, Ze zil v Thessalonikach
i Konstantinopole, vyrazne ovplyvnil svoju dobu a podstatne prispel k vitazstvu isychastov
v Byzantskej ri$i. Nie je znamy presny rok jeho narodenia ani smrti, pretoze sa nezachoval jeho
zivotopis. Niekolko stru¢nych informacii, ktoré o iom mame, pochddza z jeho vlastnych diel
a dobovych historickych pramenov.

Na zaklade existujicich informacii vieme, ze Nikolaj Kavésilas sa narodil okolo roku 1322
v Thessalonikdch, druhom najvyznamnejSom meste Byzantskej riSe. Dokazuje to list, ktory v roku
1351 poslal Anne Palaiologine, spravkyni Thessalonik. PiSe v niom, ze e$te nedovrsil tridsiaty rok
zivota (Guilland 1935, 274).2 V roku 1353 sa ako laik stal jednym z troch kandidatov na volbu
nového konstantinopolského patriarchu a podla cirkevnych kdnonov musel mat najmenej tridsat
rokov (Christou 1979, 8).

Jeho matka pochddzala z bohatej a vyznamnej byzantskej rodiny Kavasilas.” Bola sestrou
thessalonického arcibiskupa Nila Kavasila (1361 - 1363). Priezvisko jeho otca bolo Chamaetos,
ktoré sa v pramenoch spomina zriedka. Obaja rodicia sa vyznacovali cnostnym Zivotom a po-
skytli mu krestansku vychovu. Otec bol hlboko veriaci a zbozny ¢lovek, ako je zrejmé z kores-
pondencie, ktoru s nim viedol pocas svojho $tidia v Konstantinopole.

Zakladné vzdelanie dostal v Thessalonikdch pod vedenim stryka Nila Kavasila, horlivého pod-
porovatela Gregora Palamu. Z toho vyplyva, Ze Nikolaj bol vychovévany v duchovnom prostre-
di isychastov, v ktorom vyznamné miesto zohraval Isidor, neskor konstantinopolsky patriarcha
(1347 - 1349). Isidor bol ziakom Gregora Sinajského (1255 - 1346), otca a ucitela ticha (fovxia).
Zil v Thessalonikéch a duchovne viedol hlavne mladych Iudi. Duchovnym otcom Nikolaja Kavésila
bol Doréteos Vlatis, Ziak a verny nasledovatel Gregora Palamu a neskor thessalonicky arcibiskup
(1371 - 1379).

Napriek tomu, ze Thessaloniki boli v 14. storo¢i ,metropolou filozofie“ (untpodmolig tiig
@ ooogiag), ako sa zmienuje Kavasilas vo svojej oslavnej re¢i svitému Dimitriovi (Laurdas 1952,
108-109), a boli tam vyznamné $koly, na podnet svojho stryka Nila odi$iel do Konstantinopola,
aby na Filozofickej $kole pokracoval v §tudiu (1335/7 - 1342) filozofie, rétoriky, teoldgie, prava

»Kai pfv 008¢ ékeive vopifo 1@ vouw xwpav eivat ap’ dpiv v €Becav *Abnvaiol Tov elow Tprdkovta
ET@Vv pn Siknyopeiv Eetvar.”
Podrobnejsie o genealdgii tejto rodiny pozri Angelopoulos 1977, 367-396.
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a prirodnych vied. Na zaklade jeho listov a kratkych $tadii z tohto obdobia je zrejma jeho laska
k literature i spisovatelsky talent.

Isychastické (hesychastické) spory

Na konci $tidia Nikolaja Kavasila v roku 1341 Konstantinopolom otriasli dve udalosti: isychastic-
ké spory a boj o spravovanie uvolneného cisarskeho tronu po smrti Andronika IIT. (1328 — 1341)
medzi Aléxiom Apokatkom a Janom VI. Kantakuzinom.

Isychastické spory trvali od roku 1334, ked grécky mnich Varladm (Barladm) z Kalabrie v Italii
(okolo 1290 - 1348) uverejnil dielo Proti latinikom (Contra Latinos), do roku 1351, ked bol zvolany
snem, na ktorom cisar Jan VI. Kantakuzinés, patriarcha Kallistos (1350 - 1353, 1355 - 1363) a dalsi
¢lenovia snemu podpisali Synodalny Témos (Zvvodikog Topog), ktorym potvrdili pravoslévnu teo-
légiu, ako ju vyjadril Gregor Palamas a isychasti. Neskor ho podpisal aj Jan V. Palaiologos a Matus
(Matthaios) Kantakuzinos.

Varlaam (Barladm) otvoril vazne filozofické a teologické otazky, ktoré viedli k isychastickym
sporom. Mal vynikajuice vzdelanie a hoci sa jeho myslenie zo zaciatku zhodovalo s byzantskou tra-
diciou, naklonnost k zapadnej dialektike zasadne zmenila jeho postoj a dvojitt metédu predoslych
byzantskych myslitelov nahradil scholastickou dialektickou metédou, ¢im sa dostal do rozporu
s tradicnym byzantskym chdpanim. Varladm, navyse, spochybnoval skusenost teoptie a vyluco-
val moznost skutocného spolocenstva cloveka s Bohom, preto sa postavil proti isychastom, ktori
prostrednictvom asketického spdsobu zivota a ustavicnej modlitby dochddzali k videniu nestvo-
reného svetla. Bol hlavnym nositefom zédpadného renesan¢ného ducha, ktorého zdkladnymi cha-
rakteristickymi znakmi bol autonémny humanizmus, ktory predpokladal ¢loveka odtrhnutého
od Boha, racionalizmus, ktory uctieval ludsky rozum a poznanie, odcudzenie teolégie od Zivotnej
skusenosti Cirkvi.

Obrany isychastov sa ujal Gregor Palamas (1296 - 1359), vrcholny predstavitel byzantské-
ho myslenia a najvyznamnejsia osobnost isychazmu, ktorého zdkladnym rysom bola snaha
o dosiahnutie dokonalosti ¢loveka. Palamas svojimi formuldciami upevnil byzantska filozofic-
ka a teologicku tradiciu. Jeho pracu modzeme oznacit za syntézu celého byzantského myslenia.
Medzi Palamove najdolezitejSie texty patria traktaty a listy, ktoré obsahuju dolezity filozoficky,
teologicky a historicky materidl. V triddach Reci na obhajobu isychastov (Palamas 2010, 313-694)
vysvetluje rozliSenie podstaty (ovoia) a energii (évépyeteg) v Bohu, ktoré Varladm odmietol, pre-
toZe trval na absolutnej nepristupnosti a nepoznatelnosti Boha a akékolvek tvrdenie o videni Boha
povazoval za opis réznych ludskych pocitov. Zaroven ,,odmietal pouzivanie sylogizmov v teoldgii
a jeho zakladnou tézou bol $pecificky teologicky a v podstate aj vSeobecny agnosticizmus, ktory
vychadzal z filozofického chdpania negativnej teoldgie® (Milko 2009, 198).

Gregor Palamas rozvinul originalne myslenie a na zaklade novych filozofickych vychodisk
objasnil gnozeologické otazky. Zaroven vysvetlil chapanie vztahu medzi filozofiou a teolégiou
v Byzancii. Na podnet antiisychastov, ktori pouzivali dialektickti metéddu a vychadzali zo stvorenej
reality, objasnil, preco sa isychasti striktne drzia dvojitej metddy, podla ktorej poznavat Boha je
mozné najprv prostrednictvom tcasti (néBe§ig) na Bozom osvieteni a az potom prostrednictvom
filozofického skimania. Zdoraznil, Ze Bozia podstata je pre ¢loveka nepristupnd a nepoznatel-
ng, ale ¢lovek pri zbozsteni (B¢woig), kone¢nom cieli a zmysle Zivota, dochddza do realnej Gcasti
v Bohu prostrednictvom Bozich energii, ktoré si nestvorené, ale lidia sa od podstaty. Isychasti
sa snazili vidiet Boha prostrednictvom modlitby a askézy, preto teologiu pouzivali ako prostrie-
dok priblizenia sa k nestvorenému Bohu. Antiisychasti sa na zdklade racionalistického pristu-
pu domnievali, Ze poznanie Boha je mozné na zaklade schopnosti ludskej mysle, preto teolégiu
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povazovali za predmet skiimania. Je zrejmé, Ze nedorozumenia medzi isychastami a antiisychasta-
mi spocivali v odli$nych vychodiskach a stvisia s problematikou humanistickej a patristickej ob-
rody v Byzancii.

Humanisticka a patristicka obroda

Pociatky rozvoja humanistickej obrody v Byzancii siahaji k filozofovi Michalovi Psellovi a jeho
ziakovi Janovi Italovi. Michal Psellés (1018 - 1078) zanechal bohaté literarne dielo, ktoré jasne
odraza byzantska filozofiu, dialektiku, rétoriku, gramatiku, geometriu, aritmetiku, etiku, psy-
cholégiu, bioldgiu, botaniku, zooldégiu a dalsie vedy. Tento polyhistor mal jedine¢nu schopnost
zahrnut do svojho myslenia celi byzantsku kultdrnu tradiciu a jej syntézou vyznamne prispel
k rozvoju byzantskej vedy a filozofie. Studoval Aristotela, Platéna, Plotina, Porfyria, lamblicha
i Prokla a pravom mu patril titul najvyssi filozof (dmatog T1@v pilocdpwv). Najviac sa preslavil ob-
novenim platénskych a novoplaténskych $tudii a niektoré vyznamné novoplaténske diela pozna-
me len z jeho komentarov. Michal Psells bol vedcom, filozofom i rétorom (Papaioannou 2013,
29), ku ktorému prichadzali studovat mnohi ucenci, pretoze obdivovali jeho znalosti. Zaroven bol
teologom, ktory si pri svojom uvazovani plne uvedomoval vyznam dvojitej metédy byzantskych
myslitelov, preto ,,charizmaticka teolégia bola pre neho Zivotom, vedecké pozorovanie jednotli-
vych Casti poznatelnych javov nie¢im samostatnym a filozofia zmysluplnym skimanim kazdého
poznania“ (Matsoukas 2010, 447-448).

Jan Italos (okolo 1025 - 1082) bol rovnako vyraznou osobnostou. Po rychlej kariére tiez dostal
titul najvyssieho filozofa a stal sa nastupcom svojho ucitefa Michala Psella. Pochddzal z Kalabrie,
ale v Konstantinopole nasiel vedecké a filozofické prostredie, ktoré hladal, preto sa zacal venovat
komentovaniu novoplaténskych a aristotelovskych textov. Filozofiu nepouzival v duchu zauziva-
nej tradicie byzantskych myslitelov a na rozdiel od svojho uitela sa nepridrziaval dvojitej metody,
podla ktorej filozofia skiima otazky stvorenej reality. V dosledku toho nerozli$oval charizmatickt
teoldgiu od vedeckej a krestanskd skusenost nahradil filozofickymi kategériami. Platonsku filo-
zofiu chapal ako zédkladny prvok teoldgie, ktora je len ,,pokracovanim filozofie v inom kontexte*
(Milko 2009, 187).

Humanistickt obrodu do velkej miery podporoval cisar Michal VIII. Palaiologos* a do po-
predia sa ¢oraz viac dostavalo humanistické vzdelavanie. Ucenie Platona a Aristotela sa zacalo
vyucovat na vsetkych vysokych $kolach v Byzancii a ich myslenie vyrazne ovplyviovalo intelek-
tudlne kruhy. Mnohi byzantski humanisti boli ovplyvneni zdpadnym aristotelovskym myslenim
a preukazovali osobitni naklonnost k intelektudlnemu rie$eniu teologickych otdzok. Anticka fi-
lozofia, predovsetkym Aristotelova, sa pre nich stala zdkladnym kritériom interpretacie réznych
teologickych otazok. Napriek tomu byzantsky humanizmus nebol zamerany protindbozensky, ako
tomu bolo na Zapade, hoci Boziemu zjaveniu pripisoval sekundarny vyznam.

Latinska scholasticka teoldgia sa v Byzancii stala zndmou vdaka prekladom najvyznamnejsich
diel zdpadnych spisovatelov Augustina’® a Tomasa AkvinskéhoS, ktoré do gréckeho jazyka v 14. sto-
ro¢i zrealizovali Maxim Planudis a bratia Dimitrios a Préchoros Kydénis. Maxim Planudis (oko-
lo 1255 - 1305), filol6g, matematik a astrondm, patril k najvia¢$sim vzdelancom doby. Pokusil sa
pozdvihnut vzdelanie prostrednictvom matematiky a istym sposobom odvratit nebezpecenstvo

* Michal VIII. Palaiologos v roku 1261 oslobodil Konstantinopol a zacalo sa obdobie kultirneho rozmachu,

nazyvané byzantska renesancia.

> O prekladoch Augustinovych diel do gréckeho jazyka pozri C. Kugea (1909, 106-146); M. Rackl (1924,
1-35); M. Gigante (1958, 173-194).

¢ O prekladoch diel Tomasa Akvinského do gréckeho jazyka pozri S. Papadopoulos (1967, 27-116).
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prichadzajuceho zaniku Byzantskej rise. Napisal u¢ebnice gramatiky, vydal Ptolemaiovu Geografiu
a texty antickych autorov s komentarmi. Jeho literarna ¢innost sa neobmedzovala len na gréctinu,
ale naucil sa aj latinsky jazyk, z ktorého prelozil texty Cicera, Macrobia, Augustina, Boétia a Tomasa
Akvinského. K jeho najdolezitejsim prekladom patri Augustinove dielo De trinitate. Plantdis sa
prostrednictvom prekladov stal sprostredkovatelom medzi vychodnym a zdpadnym svetom a moze
byt povazovany za predchodcu obrody gréckych klasickych $tadii na Zapade.

Dimitrios Kydoénis (okolo 1324 - 1397) prelozil dielo Summa theologiae Tomasa Akvinského
a diela Augustina i Ambroéza. Napriek naklonnosti k zdpadnej teoldgii v jeho filozofickom a teo-
logickom diele dominuje byzantsky sposob myslenia. Rovnaky postoj zaujal jeho brat Prochoros
Kydoénis (okolo 1333 - 1369/70). V tomto zloZitom obdobi sa obaja bratia snazili stat mostom
medzi Vychodom a Zdpadom.

Prostrednictvom uvedenych prekladov sa do Byzancie dostala Augustinova teoldgia, ktora je
v podstate syntézou krestanstva a platonizmu - novoplatonizmu, ako aj scholasticka teologia Tomasa
Akvinského, ktora je syntézou krestanstva a aristotelizmu. Latinska teoldgia medzi niektorymi by-
zantskymi humanistami nasla odozvu, ale medzi mnohymi vyvolala negativne reakcie.

Protikladnou vo¢i humanistickej obrode bola patristickd obroda na ¢éele s myslitelmi, ktori
za idedl zivota povazovali zjednotenie s Bohom - teoptiu (Beomntia) prostrednictvom kultivovania
cnosti cez askézu a duchovnt ostrazitost (vijyig). Bol to hlavny teologicky prud 14. storocia, kto-
rého predstavitelia, nazyvani isychasti (fjovxaotég), sa vzdelavali v rovnakom duchu ako huma-
nisti s tym rozdielom, Ze z réznych filozofickych systémov si prepozic¢iavali len niektoré vonkajsie
elementy, pricom sa odvolavali na Bozie zjavenie. Rozdiel medzi humanistickou a patristickou
obrodou spo¢ival v odli$nych vychodiskach, ¢o viedlo k stretu byzantskej a latinskej scholastickej
teologie (Papadopoulos 1970, 46). Logickym dosledkom tohto stretu bol konflikt medzi isychasta-
mi a antiisychastami.

Antiisychasti boli va¢$inou humanisti, ktori vychadzali z antropologickych predpokladov za-
padnych myslitelov, nadmerne zdo6raznovali ludsky rozum a opierali sa o aristotelizmus. Isychasti
zdodraznovali moznost videnia nestvorenych energii ako Bozieho (Taborského) svetla a vysvetlo-
vali proces tcasti ¢loveka na nestvorenych Bozich energiach prostrednictvom ustavi¢nej modlitby
a ocistovania od vasni. Tak rozvijali patristickd tradiciu autentického byzantského humanizmu
a opierali sa o byzantska antropoldgiu, ktorej cielom je spasa ¢loveka a zjednotenie s Bohom pro-
strednictvom videnia (Bewpia) Bozej slavy.

Reakcia Nikolaja Kavasila na krizu byzantskej spolo¢nosti

Neustale vojny a vnutorné konflikty v 14. storo¢i priniesli politické i ekonomické otrasy a neistotu Iu-
dom, ktori pri snahe uniknut z krizy zobrali zodpovednost do svojich ruk, pretoze sa domnievali, ze
tak zachrania spolo¢nost. V ddsledku toho v roku 1341 vypukla obcianska vojna, ale mlady Nikolaj
Kavisilas sa pravdepodobne aktivne nezapojil do bojov. Nasledujtci rok sa vratil do Thessalonik,
kde panoval velky politicky, spolo¢ensky a nabozensky chaos, horsi ako v hlavnom meste. Mesto
ovladli zeloti, ktori sa postavili proti Kantakuzinovi a vyzyvali obyvatelov k ozbrojenému povstaniu
proti bohatej aristokracii, ktorej pripisovali zodpovednost za vSetky utrapy. Zvrhli pravny poriadok
a dopustili sa nasilnych ¢inov. Islo o vzburu ekonomicky a spolocensky nizsich tried, ktoré v juli
1342 ovladli mesto. V ddsledku toho doslo k izolacii Thessalonik a zivot obyvatelov sa velmi skom-
plikoval, ¢o viedlo va¢sinu obyvatelov k hladaniu dohody s Kantakuzinom. V roku 1345 boli Nikolaj
Kavasilas a Gedrgios Farmakis poslani do Vérie s cielom upokojit situaciu. Namiesto nastolenia po-
koja zelti zacali nelitostné vrazdenie thessalonickej aristokracie. Len niektori z nich sa zachranili,
medzi nimi aj Nikolaj Kavasilas, ktorého ludia ukryli v studni.
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Po tychto tragickych udalostiach Kavasilas upriamil pozornost na spolo¢enské problémy, ktoré
vyvolali ndsilnosti, a reagoval na poziadavky prostého ludu, ktory bojoval za nastolenie spravodli-
vosti v spolo¢nosti. Citlivo a s pochopenim sa snazil ngjst rieSenie danej situacie, preto napisal dva
spisy,’ v ktorych je citit jeho stcit a horlivost pre spravodlivost a pravdu. V tychto textoch kritizoval
uzernictvo a nespravodlivost bohatych, ktoré viedli fudi k chudobe a nasiliu. Navrhol zdkony, ktoré
by mohli zmiernit situdciu trpiacich a nestastnych Tudi. V tejto stvislosti je ddlezité upozornit, Ze
Nikolaj Kavasilas bol jednym z mala byzantskych myslitelov, ktori sa zaoberali socidlnymi problé-
mami svojej doby.

Nikolaj Kavasilas vo funkcii poradcu cisara

V roku 1347 sa skondil konflikt medzi Aléxiom Apokatkom a Janom VI. Kantakuzinom a za cisara
bol korunovany Kantakuzinés. Jeho vitazstvo bolo zaroven vitazstvom isychastov. V tejto atmosfére
zmierenia Dimitrios Kydénis (okolo 1324 - 1397) pravdepodobne na prikaz nového cisara pozval
Nikolaja Kavasila do Konstantinopola, kde sa zacala jeho politicka kariéra. Cisar si tak vysoko cenil
jeho schopnosti, Ze spolu s Dimitriom Kydénisom ho vymenoval za svojho hlavného poradcu.
Tuto funkciu Nikolaj vykonaval od roku 1347 do roku 1354 (Kavasilas 2004, 14).

Novym konstantinopolskym patriarchom sa zhodou okolnosti stal Isidor (1347 —-1349), jeden
z jeho prvych ucitelov v Thessalonikach. V septembri 1347 Nikolaj Kavasilas sprevadzal novozvo-
leného arcibiskupa Gregora Palamu po mori na intronizaciu do Thessalonik, ale zel6ti im zne-
moznili vstup do mesta, preto odisli na Svati Horu Atos, kde zostali jeden rok a potom sa vratili
do Konstantinopola.

Na sneme v roku 1351 definitivne zvitazilo isychastické ucenie Gregora Palamu. Odvtedy
Dimitrios Kydénis viac inklinoval k Palaiologovi a stal sa protivnikom isychazmu. Nikolaj
Kavasilas viac inklinoval ku Kantakuzinovi a zaujal odli$ny postoj k isychazmu, ktory prijal
bez zvlastnej obhajoby ¢i polemiky. Doévodmi ich odli$ného postoja boli rozdielne dogmatické
a cirkevno-politické vychodiska.

Isychasticka tradiciu Kaviésilas dokazal majstrovsky vyuzit pri pisani svojich textov a prostred-
nictvom tvah o nestvorenych Bozich energidch sa mu vynikajicim sposobom podarilo objasnit
jednotu prirodzeného (@voig) a nadprirodzeného (bmeppvoig), hmoty (UAn) a ducha (nmvedua),
tela (odpa) a duse (yvxn). Grécke vzdelanie a kultiru formoval prostrednictvom byzantského
pravoslévia (6pfodokia), nie ndvratom k starym antickym vzorom. Humanistické chdpanie ¢lo-
veka obohatil o progresivne zdokonalovanie, ako je zrejmé z jeho najddlezitejsieho diela O Zivo-
te v Kristu, v ktorom objasnuje zjednotenie ¢loveka s Bohom prostrednictvom Bozej ikonémie.
V Kavasilovych textoch nachadzame nielen koncentrovant podobu celého byzantského myslenia,
ale aj reakciu na agnostické postoje antiisychastov.

Koncom 14. storocia sa v Byzancii odohravali dramatické udalosti a turecka hrozba viedla
byzantskych politikov k snahe zblizit vychodny a zapadny svet s cielom ziskat pomoc od rimskeho
papeza. V postoji k Zapadu nepanovala jednota, preto vznikli dva smery: zastancovia a odporco-
via jednoty s Rimom. Prvi podporovali jednotu so zapadnou cirkvou a stali po boku cisérov usilu-
jucich o jednotu. Predstavitelia druhého smeru boli presvedcent, Ze jednota znamena podriadenie
sa papezovi. Nikolaj Kavasilas sa v otazke vztahov s rimskokatolickou cirkvou vyjadril za zblizo-
vanie bez dogmatickych ¢i ekleziologickych ustupkov, ale Dimitrios Kydénis trval na bezpodmie-
ne¢nom zjednoteni s rimskym pdpezom. Kantakuzinds bol presvedceny, ze otdzka cirkevnych
vztahov je v pravomoci Cirkvi, preto navrhol zvolanie v§eobecného snemu na neutrdlnej pode

7 Abyos katk Toki(oviwy a Tjj eboefeotatny Avyovary. Ilepl Toxov.
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za Ucasti vSetkych biskupov Vychodu i Zapadu. Zda sa, ze mu to poradil Nikolaj Kavasilas, ktory
mal v tom case uz velkd autoritu.

Koniec politickej kariéry Nikolaja Kavasila

V roku 1354 sa cisarskeho tronu zmocnil Jan V. Palaiologos a Kantakuzinés sa stal mnichom.
Vtedy sa Nikolaj Kavdsilas prestal venovat politickym zalezitostiam a po boku patriarchu Fildtea
Kokkina (1353 - 1355, 1364 — 1376) sa pravdepodobne zaoberal len cirkevnymi otdzkami.
V roku 1362 sa vratil do Thessalonik a pokusil sa dostat pod kontrolu ¢ast svojho velkého ma-
jetku, ktory mu zostal po uchvateni zel6tov a Srbov. Ked tam prisiel, dozvedel sa o smrti svojho
otca, ktory kratko predtym zomrel. Nasledujici rok zomrel aj jeho stryko, thessalonicky arci-
biskup Nilos. Jeho matka sa po tychto udalostiach stala mniSkou v monastieri svétej Teodory
v Thessalonikdch (Christou 1979, 11). Je dost pravdepodobné, Ze v tom case sa aj Nikolaj stal mni-
chom (Angelopoulos 1968, 67-74), ¢o sa zhoduje s jeho navratom do Konstantinopola v roku 1364
a druhym nastupom Fil6tea na trén konstantinopolského patriarchu. Oslobodeny od verejnych
a politickych zalezitosti posledné roky zivota prezil v tichu (¢v fjovxiq). Na zdklade svedectiev jeho
sucasnikov sa usadil v jednom z monastierov v Konstantinopole, pravdepodobne v monastieri
svitého Juraja v Mangane. Neexistuji informdcie o tom, ¢i bol vysviéteny za kiaza, hoci jeho zna-
losti a spdsob vyjadrovania v dvoch hlavnych dielach naznacuji knazsky stav.

Posledné biografické udaje sa zachovali v liste, ktory mu adresoval Jozef Vryénios (1350 —
1431). V tomto liste popisuje Nikolaja Kavasila ako vazenu osobnost, milovnika krasy (¢tA\okaAov),
zbozného ¢loveka (@i\6Beov) (Bryennios 1784, 139) a rozvazneho ucitela duchovného zivota
(Nellas 1984, 84). Vyzdvihuje jeho mudrost a rozvaznost, nazyva ho blazenym nielen pre jeho
bohumily Zivot, ale hlavne preto, Ze patri k ,,pravej a autentickej“ (axi{BdnAov kai yvnoiav) skupine
krestanov a ochranuje ,,pévodnt zboznost otcov® (trjv €k T@V matépwv e00EPetay amaparnointov).
V liste nachddzame roztrasené pocity tcty, obdivu a lasky: ,,Kto by ta neobdivoval pre tvoje cnosti?
Kto by ta nemal rad? Nuz, aj my ta milujeme, ale pred nami ta miluje Boh, ktorého si napodobrioval
v ludomilnosti“ (Tomadakis 1959, 31-32).

Na zaklade tohto listu je zrejmé, ze Nikolaj Kavasilas v pokrocilom veku bojoval za pravu vieru
v obdobi sporov medzi tymi, ktori zastavali jednotu s Rimom a tymi, ktori sa postavili proti tejto
jednote. Patriarcha Fil6teos Kokkinos sa snazil podporovat Iud v pravoslavnej viere, zatial ¢o cisar
Jan V. Palaiologos so svojim spolupracovnikom Dimitriom Kydénisom a dal$imi poprednymi pred-
stavitelmi sa nachadzali na Zapade a vyjednavali o zjednoteni s rimskokatolickou cirkvou.

Viac informacii o Zivote a pdsobeni Nikolaja Kavésila sa nezachovalo. Nie je znamy ani rok
jeho smrti, ale posledny list,® ktory mu napisal cisar Manuel II. Palaiologos (1350 - 1425), umoz-
nuje predpokladat, Ze zomrel po roku 1391.

Zaver

Isychastické spory v Byzancii vyvolali nepokoje, ale zaroven vytvorili predpoklady pre rozkvet
autentického cirkevného Zivota i myslenia. Odhalili tiez rozdiely medzi byzantskou a latinskou
teoldgiou, ktoré boli pri¢inou nepriatelstva medzi gréckou a latinskou cirkvou od schizmy v roku
1054. Tieto rozdiely v byzantskych intelektualnych kruhoch v 14. storo¢i nadobudli podobu dlho-
trvajuceho konfliktu medzi tymi, ktori si z politickych dévodov Zelali jednotu s rimskokatolickou
cirkvou za akukolvek cenu, aj tstupkami v otazkach viery, a tymi, ktori v Ziadnom pripade neboli

8 "Emotohipaios Adyos mpds Kafdoiday. Pozri S. Labrou (2012, 173-175).
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ochotni obetovat svoju pravoslavnu vieru. Pocas tychto sporov najvyznamnejsi byzantski intelek-
tuali napisali vynikajuce diela, medzi ktorymi nezastupitelné miesto maju texty Nikolaja Kavasila
z posledného obdobia jeho Zivota: Reci O Zivote v Kristu, Vyklad svitej liturgie, tri exegetické
diela o videniach proroka Ezechiela, Re¢i o utrpeni a vystipeni na nebo Pana, Re¢i o narodeni,
zvestovani a zosnuti Presvitej Bohorodi¢ky. Kvalitu Kavasilovych diel vysoko hodnoti Geérgios
Gennadios Scholarios (okolo 1400 - 1472), ktory vyzdvihuje autentickost jeho myslenia a hovori
o nom, Ze je ,ozdobou Kristovej Cirkvi“’

Nikolaj Kavasilas vynikajiico poznal predoslych byzantskych myslitelov, problematiku a filo-
zofické pridy svojej doby, ale neprichddzal do otvoreného konfliktu ako Gregor Palamas, ktory
reagoval na gnozeologicky problém Boha na zéklade rozliSenia medzi nepristupnou Bozou pod-
statou a pristupnymi nestvorenymi Bozimi energiami. Pozornost ststredil na objasnenie antropo-
logickych otdzok'® a opakovane zdoraznoval, Ze poznanie Boha je mozné prostrednictvom skuse-
nosti, ktora ¢lovek ziskava cez svité tajiny. Vo svojom najzrelSom diele O Zivote v Kristu, v ktorom
je citit jeho vlastnd duchovnu skidsenost, nepriamo, ale jasne odpovedd na odcudzenie teoldgie
od Zivotnej skusenosti Cirkvi. Autonémny humanizmus a antropocentrizmus konfrontuje so zi-
votom v Kristu ako autentickym Zivotom ¢loveka, ktory nie je ludsky, ale boholudsky, pretoze jeho
meradlom nie je stary, ale novy ¢lovek - Kristus: ,,Spasitel prvy a jediny svojim étosom a Zivotom
ukdzal, kto je pravdivym a dokonalym clovekom™ (Kavasilas 1865, 680C).

Nikolaj Kavésilas velmi dobre poznal podstatu krestanskej viery, bol skiseny v duchovnych
zapasoch a jasne formuloval antropologicku problematiku. Ked hovori o Zivote v Kristu, nemo-
ralizuje, ale analyzuje krestanskd ontoldgiu. Zivot v Kristu podla neho nie je formalnym uplatiio-
vanim Bozich prikdzani, ale ontologickou obnovou ¢loveka prostrednictvom kultivovania cnosti
(Kavasilas 1865, 684CD), pretoze duchovne obnoveny ¢lovek méa moznost okusit blazenost budu-
ceho Zivota uz v terajsom Zivote.
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Abstract: ZAJC, Neza. St. Maximus the Greek (Arta, ca. 1470 — Moscow, 1556) and His
Byzantine Worldview as His Contribution to Slavic Intellectual Ethical Encoding. The paper
investigates the foundations of the ethical values that shaped the deeply personal theology
of St. Maximus the Greek. By providing the original evidence from his writings (as well
as from manuscripts) and the precise biographical context, the author reveals significant
disagreement between Maxim’s Russian co-speakers and his previous philological, ascetic
and monastic experience, concerning the Byzantine system of education, especially the
Byzantine consideration of divine wisdom and human knowledge. In particular, this paper
analyses Maxim’s understanding of (Greek) grammar. It also discusses the question of ‘the
Jesus prayer’ and its possible literal traces in the writings of Maxim the Greek. In conclusion,
it seems that Maxim the Greek created a completely unique ethical system of intellectual
knowledge that should be connected to the Athonite prayer and liturgical practice.

Keywords: St. Maximus the Greek (npen. Maxcum Ipex), Byzantine ethical system, Italian
humanism, grammar, liturgy, Jesus prayer, liturgical canticles, monastic values, asceticism, the
Holy Mount Athos, the Holy Monastery of Vatopedi

Some biographical facts and notes on the writings

Born as Mihail Trivolis in Arta, a town in Greek Epirus, near the border of Ioannina’s patriarchate
and the Albanian lands, which followed the Byzantine rites with the bilingual liturgical languages,
Old Greek and Albanian (Janin 1955, 21, n. 1, 533), Mihail received an excellent education at
home. His uncle Demetrius' was well known for his passion for manuscripts (Denissoft 1943,
121-123) and developed his own collection. He collected precious manuscripts and books, and
had been in contact with Greek and Italian intellectuals who were seeking Greek knowledge.
The Library of Trivolis was probably one of the sources of manuscripts for the Medici Library
(Denissoff 1943, 126). It seems that in his youth Mihail was already on the path to a lifetime of
learning in various languages, and especially in his native Greek. In his later theological writings
he claimed that grammar (and particularly Greek grammar) is the beginning of every kind of
wisdom, and that it is the first step into philosophical taught:

“Grammar is the Lord’s and apostolic teaching, which is trained (practised) intensely among
the Hellenes. Because it is the entrance into philosophy, its power cannot be understood
within short words and in a short time.” (Moscow, RGB, Mss. Rum. 264, f. 132 r.)

! He is known to have been one of Mihail’s relatives (cf. Denissoff 1943, 83).
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In these words can be recognised an emphasis on the meaning of the Hellenic nation, that was
significant for the late Byzantine period from the 13th century on (Sevéenko 2002, 284). From the
other side, this could be explained as the reflection of the significance which the early-Renaissance
gave to intellectual activity?, in which (Mihail) Maxim chose its specific aspect, particularly, that
philological practice should be the main condition for understanding and further valuation of the
natural sources as the basic philosophical foundations (origins: gr. arche) of Divine and human
mind. While, if this kind of understanding of grammar might reflect the bilingual practice of
Techné by the Byzantine diplomat and first teacher of Greek who was invited to the West, Manuel
Chrysoloras, as it was given in his Erotermata (Robins, 237), it could be compared with the view of
the Byzantine scholar, polyhistorian and a monk himself, a member of “the first Greek diaspora’,
Maximus Planudes, who stood theologically against the controversial lat. Filioque (Robins 1993,
202) - exactly what Maxim the Greek attacked in his polemic works in Muscovite Russia. However,
both Chrysoloras who was responsible for the real beginnings of humanistic teaching in the West
(Mann 2001, 16-17), and Planudes, who taught non-Greek-speaking citizens of the Byzantine
Empire classical Greek and translated many scientific and philosophic texts from Latin, shaped the
intellectual sphere with which Mihail Trivolis first identified himself. Indeed, the above-mentioned
view of grammar was characteristic for those Greek speakers who were refining their language over
all their lives.

When he was 20 years old, Mihail Trivolis travelled across Crete, Kerkyra and the Croatian
Islands to North Italy, while he became close to Greek philologists, especially to Janos Laskaris
and Marko Mousuros. It is likely that in Florence, where in 1492 he met Aldo Manuzio, he not
only copied Greek texts (Strabo's Geography, a Byzantine manuscript book called Geoponica
and Joseph Flaviuss Jewish Antiquities), and transcribed old manuscripts, but also edited Greek
philosophic texts and perhaps translated them. In autumn 1496 Mihail was recommended to
Venetian typographer Aldo Manuzio (Speranzi 2010, 281, 283), who later utilised his handwriting
as ‘Druckvorlagen’ for printing of Theocritus’s Idylls.

It seems possible that Mihail's non-academic (non-institutional) education contained at
least two practices. One was teaching non-Greeks his native language, which was Mihail’s first
employment at the Mirandola Castle, teaching Greek to Gianfrancesco Pico Della Mirandola,
the nephew of Giovanni Pico Della Mirandola. At around that time Gianfrancesco completed his
philosophical works De imaginatione (by December 1500) and De rerum praenotione that speaks
against pretended modes of prophecy (Schmitt 1967, 191-192). It has to be mentioned that Giovanni
Pico also wrote the work Against astrology. De imagination and De rerum praenotione had a great
influence on Mihail Trivolis, who worked to spread anti- Aristotelian views with regard to Platonic
philosophy shared by the Mirandola thinkers. He insisted on studying the ancient philosophers
from the original texts and objected to adoption or simplification of Platonic ideas, a view that he
had in common with the Byzantine scholar John Argyropulos. Nevertheless, we know nothing for
certain about Mihail’s opinion of Neoplatonism (Denissoff 1943, 312, n. 5).

The other practice which Mihail followed was his study of Greek patristic texts by comparing
individual words from Greek biblical texts with the corresponding Latin versions. At the Mirandola
Castle Mihail probably first encountered ascetic writings, such as those of Basil the Great and the
teachings of Pseudo-Dionysius the Areopagite, whom he understood as a direct follower of Jesus

The philologist (lat. grammaticus) was considered as a devotee (‘philoi’) of the study of words (‘logoi’)
who drew on the expert knowledge of the language, culture and history of Greece and Rome to determine
the precise meaning of an ancient author’s word in a specific context. Within that they were entitled to
interpret any type of work — historical, rhetorical, philosophical, or poetical. Philosophers were searching
for fundamental truths and timeless wisdom (‘wisdom’) (Kraye 2001, 142, 148).
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and the Apostle Paul, and of Roman origin. There he may have become familiar with the texts
of early Byzantine monasticism, including the influential sixth-century work by John Climacus,
known as The Ladder of Divine Ascent. This would certainly shed some light on Maxim’s later
writings, not only literally but also iconographically.

Mihail Trivolis lived at the Mirandola Castle twice and between his stays he travelled again
to Kerkyra (Corfu). When he returned to Mirandola, he was accepted “with joyful greetings,
confirmed by several signs” as he said himself in a letter to John Grigoropulos, a Greek scholar
from Crete who lived in Venice (Denissoff 1943, 230). It was from the Mirandola Castle that
he wrote most of his letters to Scipion Carteromach, and established his personal preference of
ethical values that were based on intellectual pleasure, combined with a significant touch of ascetic
spirituality. He practised intellectual pursuits in the workshop of Manuzio, where he collaborated
with other Greek members of the diaspora, such as Nikolaos Sophianos and Zacharias Kalliergis,
but also with his Italian colleagues, like Angelo Poliziano, Marcilio Ficino, Giovanni Crastones
and Cristophoro Landino. Ficino and Crastones were monks, and Crastones edited the Psalter
and Bilingual Lexicon (Greek-Latin Dictionary) which were printed by Aldo Manuzio. Landino,
a former teacher of Ficino, was one of those humanists who adhered to the view of “natural magic”
based on Pliny’s Natural History, commentaries on which Landino made in collaboration with the
Medici Academy, when he was residing at the Mirandola Castle (cf. Manetti 2007, 133).

Mihail’s interest in ascetic practice also arose from listening to the preaching of Girolamo
Savonarola. As a matter of fact, after the death of Savonarola in 1498, Mihail Trivolis entered the
Florentine Monastery of San Marco, but remained there less than a year as a novice, and then
he left it (Sinitsyna 2008, 24-25). When he received an invitation to Bologna University from
the canonist and scholar Urceo Codro (who was of Slavic origin), he refused it (Denissoft 1943,
92-93).

Mihail Trivolis moved from Italy in 1503 and returned to his native Greece. In 1506, he
joined the Vatopedi (Vatopaidi) Monastery at the Holy Mount Athos, which was dedicated to the
Holy Annunciation of the Mother of God. Mihail Trivolis was ordained and given the monastic
name Maxim (following the monastic example of Saint Maximus the Confessor). In the Athonite
monastery Maxim worked on manuscripts and continued his extensive writing, translation and
transcribing activities, to which he added the knowledge of Slavic languages. At the Holy Mount
Athos he began to revise liturgical and hagiographic books. His previous experience from Italy
was well appreciated, and the monk Maxim soon became known for his competence in dealing
with precious and delicate manuscripts. Moreover, it could be presumed that he kept some of
the contacts that he had established with Italian-Greek colleagues from his time in North Italy
(Denissoft 1943, 322). It is of great interest to hypothesise about the correspondence between
Gianfrancesco Pico Della Mirandola and Maxim, the Athonite monk, while having in mind that
at that time (1503 - 1506) both started to write poetic works in verse. Unfortunately, there is no
historical evidence that such communication took place. The Vatopedian monks entrusted Maxim
with the work of copying a damaged document from the 11th century which was crucial in the
land disputes between the Zoograph and Kastamonitou Monasteries. This small document shows
Maxim’s knowledge and ability to handle manuscripts and his understanding of the importance of
old documents that had not been touched for centuries (Fonkich 2003, 71-73).

It was at the Holy Mount Athos that the monk Maxim created his own poetic works which
were sent to Constantinople (Denissoff 1943, 322), where these were approved by Manuel “The
Great Rhetor” (ca. 1460 - ca. 1531), to whom Maxim dedicated some of his epigrammatic verses.
Maxim’s verses showed a humanistic sense of synthesis with the vision of “the songs, born from
Muses, Graces and Wisdom” (Grek 2008, 104). Besides Maxim’s epigrammatic (short) works,
his poetical texts had homiletic character. For example, he composed a service-prayer to Saint
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Erasmus of Ochrid, a saint known for very strict asceticism practiced in caves in the Balkans.
At this time he became a close disciple of the Constantinople Patriarch Niphon II, who was
a Metropolitan in Walachia. With him Maxim participated in Orthodox missions outside the
Holy Mount Athos, particularly in Macedonia, Albania and Moldo-Walachia. The need for such
missions arose because of the spread of various heretical teachings in the Balkans and central
Europe, and during these travels Latin was used as the language of diplomatic conversation, as
a sign of respect and consideration of the equality of all members of the Church, with the rite of
baptism realised in non-violent conditions of converting people to Christianity.

During his Orthodox missions the monk Maxim became familiar with the colloquial language
of the South Slavs. He must have become familiar also with the phonetic side of Slavonic language
that was liturgically confirmed by the Orthodox Church of the Slavs. If he had previously, around
Venice and on the Croatian islands, heard the Slavic dialects and perhaps sporadically the related
Slavonic liturgical language, he could now get a more profound insight into Slavic common
language, and particularly into the sacred language of the Church and liturgy. When he afterwards
described such missions in his letter to Metropolit Macarius (1542 — 1546/7 - Sinitsyna 2014, 15),
he reported that at that time he was already working on polemic writings against heresies, and
declared that when preaching the Orthodoxy he was truly inspired by the Holy Spirit:

“I was doing a great work for our Orthodox faith, as not only here, among you, but already
previously I wrote down the proper teachings against the biggest heresies, that means,
against the Hebrews, Muslims, and even against Hellenes, and against those who are
seducing the Orthodox believers, that means liars, the superstitious, astrologers [...] and
in front of the very noble men, called ‘Lachs, I preached our Orthodox faith in the pure
Light and totally unambiguous, only with the grace of the Holy Paracletus” (Paris, NB,
Mss. Slave 123,£.791.)

This paragraph also indicates among which nations the Athonite monk Maxim might have
preached the Orthodox faith, and it is clear that such assignments were likely conducted among the
Italians, Albanians, or Romanians, whose language was of Roman origin. He crossed the Balkan
Peninsula where he certainly came into contact with the Slavs. However, some Balkan nations
were already Orthodox Christians, and Maxim experienced their Slavonic liturgical language as
one of the Orthodox linguistic features of the religion.

In the Athonite monastery of Vatopedi he also wrote many poetic works for Patriarch
Niphon II, such as Elegiacs and Verses. After the Patriarch’s death Maxim, his disciple, wrote the
‘biographical epigraph; The First Epitaph on Patriarch Niphon II, which by mentioning the prophet
Elijah reminds us that this saint was particularly popular among the South Slavs. For Maxim’s
spiritual development at that time his most important work was a hymn in the form of a Canon
dedicated to St. John the Baptist, one that still remains in the Athonite manuscript. In contrast
to Romanos Melodos, who in the sixth century composed a poem of 18 odes on the death of St.
John the Baptist (Tillyard 1923, 14-15), Maxim’s Canon included seven odes with an overture
and hirmos(es), marked by a highly lyrical notion. Since then, Maxim’s poetic works were most
closely connected to liturgical contemplation that could be associated with the understanding
of the Church in the context of the interpretation of the Holy Bible. This approach could be
particularly connected with ‘the Mystagogy’ of St. Maximus the Confessor (Bornert 1966, 112-
115) and his theological interpretation of the sacred space. At that time the Vatopedian monk
Maxim had already revised various liturgical manuscripts, since his critical marks in the form of
theological variants (reader’s commentaries) have been found in the margins of The Hagiography
of Clement of Ochrid. This text is included in a rare Greek manuscript (Vatopedi, Mss. 1134) in
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the paleographic style of a late Byzantine bouleé (14th century), similar to the characteristics
of the Constantinople (S. Sophia, the convent of the Theotokos) parchment formation of the
manuscripts (cf. Barbour 1981, 23-24) which also contained the monastic service to this saint (in
the Menologion of November the 25th).

Perhaps Maxim could have become a prominent liturgical monastic poet, had he not accepted
a mission to Russia in 1516 where he was to work as a translator and redactor of liturgical books
on the request of Muscovite Great Prince Vasili III. This was a part of an Orthodox mission in
his sincere service to the Vatopedi Monastery, which at that time faced poverty and starvation.
Maxim came to Moscow with a completed system of his ethical values, and immediately began
to work as a redactor and translator, dedicating his work to the Highest. After first translating
the Apostolic Works, he soon started work on translating an annotated Psalter with exegetical
commentaries, together with an extended patristic interpretation of the canticles. Maksim Grek -
as he was called in Russia — became the first translator of the entire manuscript of the Exegetical
Psalter into Old Church Slavonic. He soon received many confirmations of his spiritual influence
on the highest ecclesiastical and imperial circles in Moscow, and was known as one of the most
educated theologians and philosophers of the age. However, in 1525 he was suddenly accused of
making heretical mistakes in his translation work by the Moscow Church council, and remained
imprisoned until almost his dying day (for about 25-7 years). He was not only forbidden to
communicate, read (his own Greek books were taken from him) and write (Sudnye spiski 1971,
55), but also to attend liturgical service (the Divine Liturgy) and to receive the Holy Eucharist,
which was surely the harshest punishment for an Athonite Orthodox monk. These punishments
resulted from the fact that Maxim refused to translate the text of the Church History of Thedoret of
Kyrr, as he was asked to by the Metropolit Daniil because he thought that its complex theological
content might be too difficult (with theologically doubtful terms) for some Russians. Then in 1531
further accusations against him were raised. He was suspected of being a Turkish spy (Sudnye
spiski 1971, 133), of witchcraft, and of insulting the honour of the Holy Mother of God, due to
his translation of the hagiographic text on the Life of The Mother of God, from the Menologion of
the Byzantine hagiographic author Symeon Logothet Metaphrastos (Sudnye spiski 1971, 127).
That translation Maxim completed in 1521 (Sinitsyna 1977, 65, n. 20).

After the second trial he was moved to another prison in Tver Otroch Monastery. After that, the
conditions of his imprisonment were mitigated and he was allowed to write. It seems reasonable
to suggest that Maxim began to write mainly auto-apologetic texts in his self-defence. In these, he
mostly referred to various biblical correspondences with his autobiographical approach that he got
already acquainted with in Italy (when he was at Mirandola and in Florence, where he was in the
with the Camaldulian monk Pietro, and in the writings of Savonarola). His special consideration
of the Bible in the form of an apologetic answer, named by him as ‘Libellus’ (Sinitsyna 1977, 153),
might be compared to a literary genre commonly used by educated monks in the early Renaissance
in the North Italy as a call to a philologically attested theology (cf. Hay, Law 1979, 302, 144, n. 10).
This effort places Maxim within the contemporary European humanistic movement. Secondly,
he started to write polemical works, especially against the Latin additions (modifications) to the
Credo of the Christian faith, which was the controversial filioque.

Il. Works

Maxim began to work on his most profound writings (selected author’s works), which were
mainly apologetic and he claimed that he was innocent until the end of his life. From his point of
view his work (of translation and revising the texts) was highly righteous, because his translations
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were done under the rule and power of the Holy Spirit. However, it seems clear that in Maxim’s
experience in Moscow two (Orthodox) ethical systems — Byzantine and Russian (Slavic?) -
confronted each other.

Maxims Orthodox ideal could be associated with the intellectual life of the early church,
participating in theological debate and production of manuscripts and books. His intellectual
hierarchy was therefore particularly influenced by the ascetic rule dividing knowledge into two
kinds: one, external, proceeded from the human mind (including the medieval quadrivium and
trivium which were not secularized),’ and the other, the respectable one, internal knowledge
which had been associated only with prayer, meditation, liturgy, reading and contemplating the
Bible.* It could be said that such a view places him alongside members of “the first Greek diaspora”
that considered theology the ‘queen of sciences’ (Robins 1993, 201), but it seems that Maxim alone
came to the conclusion that, according to his words, “only those texts that are inspired by the
Holy Spirit are sacred and in essence good and profitable for people” (the internal knowledge).
However, the latter could be also recognized as Maxim’s contemplation of the Holy Bible.

As noted above, Maxim the Greek understood grammar as a gateway to philosophy (the first
level). At the first level grammar should represent condition for more sophisticated contemplation,
and specifically for philosophy which Maxim the Greek saw as a form of external knowledge,
attributed to human beings. Moreover, the knowledge of grammar should be the basis for further
learning and the foundation for education in the (literary, literate) sciences, and for the teaching of
philosophy, theology, history, geography, rhetoric and poetics. It means, according to Maxim the
Greek, that grammar is the science of the written and spoken word. Indeed, according to his very
important saying which Maxim might have adopted from quite similar thoughts of St. Maxim
the Confessor: “The human soul is made of words (rational), and it is at the same time immortal”
(cf. Grek 2014, 155) and if it is pure and in accordance with God, it can also “participate in godlike
discussions/words of God” (Paris, Mss. Slave 123, 217 v.-218 r.). Consequently, such view of
grammar suggests that it is at the same time created in accordance with the human mind (soul).
Additionally, it has to be mentioned that Maxim considered theology only from the Christological
aspect, or as he called it directly “the theology of Jesus Christ” (Grek 2008, 194-195). In truth, he
felt that the only fruit of one’ life should be literary activity, and thus creation of texts. In point of
fact, he understood words as a platform for Jesus Christ’s constant presence.

On the other hand, in the text entitled “About correcting Russian books” Maxim considered
grammar in a new aspect (the second level). He stated that grammar is “sacred” (and apologized,
saying that he corrected mistakes that previous Russian scribes or translators had made because
they had not studied and practiced “the Holy grammar” enough - Grek 2014, 136). Literally, he
said: “grammar as the Holy” (the adjective in the reverse position — Mss. Slave 123, f. 260 r.), which
could have two meanings. Firstly, an understanding of grammar as (one of the forms of) sacred
knowledge; secondly: because Maxim had in mind the texts of the Holy Scripture and liturgical
texts, this statement could be related to biblical philological textuality. Therefore, at the second
level, in the second example, the Holy grammar is especially related to biblical exegesis as the
approach not only to learn more about the history of the Bible but also to meditate every single

* However, it has not been yet confirmed whether the Byzantines accepted the theory of education

corresponding to the trivium and quadrivium of Western Europe (Reynolds, Wilson 1991, 75).

Indeed, one could find the similar view in ‘Examen vanitatis doctrinae gentium’ (1520) of Gianfrancesco
della Mirandola, where he employed Sceptical arguments (taken from Sextus Empiricus) in order
to demonstrate the unreliability of all human knowledge, and in particular Aristotelian philosophy,
compared with the absolute certainty of the divinely revealed Bible (cf. Kraye 2001, 155; Schmitt 1967).
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word (verse, phrase, sequence) of the Holy Scripture, which was reasonably connected with the
Byzantine art and humanistic practice of biblical exegesis.

It should be kept in mind that, as mentioned above, in this context the phrase means ‘the
grammar of the sacred texts, or, directly ‘the grammar of the Holy Bible. Knowledge of the Holy
grammar, according to Maxim the Greek, educated the purest part of spiritual consciousness of
the human mind (humanity). The Holy grammar was one of the tools shaping the inner world of
one’s intimacy, formed by monastic values and ascetic ethics. The latter created the space of the
internal knowledge, inspired entirely by the redirecting (overcoming) of the actions of one’s calling
of the Holy Spirit, analogous to the liturgical invocation (gr. Epiklesis). Consequently, for Maxim
grammar and philological activity were never separated from his prayer and spiritual practice.
This is the reason why he, even when he purposely supported the traditional Byzantine dogmatic
doctrine, free from innovation or alien influences, ascribed a lot of value to grammatical education,
and learning from sacred manuscripts and to learning which led beyond those ends.

In the exegetical commentaries of his extended interpretation of 150 psalms of the Psalter, there
are profound commentaries on the biblical canticles, among which one can find an explanation
of Mary’s canticle (‘Magnificat’) by Gregory Nazianzen, who interpreted that canticle from the
perspective of a hierarchical cosmographical worldview, and expressed heartfelt praise of the
humanity created by God and the glorification of the Holy Word as the incarnated God the Son.

In fact, in an (unpublished) text about the saying: “Go, my people, go and step forward, and
along etc” (“the Divine prophet Isaiah is saying ‘Go, my people, step into your cellar; close the
door, etc.”), which in the Parish manuscript follows after the Letter to Metropolit (Archbishop)
Macarius, Maxim provided his own understanding of the 5th liturgical song, based on the verses
of Old Testament prophet Isaiah’s canticle (cf. Semjachko 2011, 128), and singularly, of one verse
(“Come, my people, enter thou into thy chambers, and shut thy doors about thee: hide thyself
as it were for a little moment until the indignation be overpast”; Is 26, 20), and he interpreted
the liturgical verses (Psalm 125, 6; the Book of Isaiah) in an ascetic context.” Moreover, Maxim
included here verses from other liturgical canticles (from the ‘Song of three children’), as one
could find them in the Exegetical Psalter and also in the Liturgical Psalter after the reading of the
150 psalms — which Maxim the Greek translated-revised four years before his death (1552).

Furthermore, in the same text Maxim founded the theological cosmography of the internal
space, shaped only by a person’s inner life, limited by his soul, spirit and mind. To describe the space
untouched by five external senses he created the term ‘internal man®, one who lives in silence and
hidden peace. According to Maxim, such spiritual space is not formed by geographical movement
or someone’s actions, but by the virtuous fulfilment of Christ’s sacred commandments, which could
give rise to the contemplating reality of prayer and meditation. After providing Christs words
(“Walk while ye have the light” - Jn 12, 35) Maxim clearly explained them: “Not walking between
the places (cities), but virtuous realization of Christ’s Holy commandments” (Mss. Slave 123, £. 80
v.). In other words, the man of virtue should be at the same time marked by the signs and influence
of the Holy Spirit. Maxim defined the subjects of the oxymoronic verse of Isaiah’s liturgical song
(cf. Is 26, 14), “The dead cannot be alive, and the healers do not rise”, as follows: “the dead” are

However, it seems that the source for those Old Testament’s words came from the Septuagint as the full
phrase is not provided (there are no words: ‘Let step’) in the (Standard and Slavic) Bible.

This expression (‘internal man’) Maxim used also in his text ‘About the Permission to the Less Fasting’
which follows the above-mentioned text (Mss. Slave 123, f. 73 v.), and in the text “The Teaching About
the Improvement of the Monastic Life and About the Power of the Great Schema (The Highest Monastic
Degree)’ by which the “monastic cycle” (f. 80 r. — 90 r.) of the texts in the Paris manuscript collection of
Maxim the Greek’s works is completed.
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the non-Christian nations that will not receive eternal life. “The healers” (their ‘spirits’) Maxim
explained in the reversed sense and in the soteriological context with the crucial meaning that ‘the
healers™ are apostolic words (epistles) by which even the fallen souls (and dead bodies) will rise
(cf.Ts 26, 19; Mss. Slave 123, £. 80 1. - 81 v). He tried to explain the liturgical Song of Isaiah not only
with regarding the prophecy of the (contemporary?) threat to Christianity (“the irrational Seldjukes
and Pharisees who imprisoned Apostles in dark confinements”), but also with the connection to
the New Testament claims about the torture of Christ (eschatological stress on the closeness of the
Lord’s Judgment and His Second Coming), and to apostolic preaching (by the words: “who both
killed the Lord Jesus and the prophets, and drove us out, and please not God, and are contrary
to all men” - 1 Tess 2, 15-16; “You want to foreshadow us the blood of this Man” - cf. Acts 13,
27-32). It could be said that he compared the Old and New Testament signs of the never-ending,
uninterrupted and continued presence of Christ. However, a detailed reading reveals another
aspect of Maxim the Greek’s interpretation. If he truly synthesized the Old and New Testament at
the synchronic level, at the same time he implicitly stressed the personal impact (‘Seldjukes, ‘us,
‘blood of the mar’) in the explanation of Isaiah’s words (cf. Is 26, 19) by the following interpretation:
“the fertile man will be joyful and he will be refreshed in the dew of the morning, which means
God’s baptism, the Communion of the sacred gifts of the Holy Spirit and the pure pleasure, coming
from the sacred scriptures”. The ‘Dew of the morning’ is defined in the liturgical Song of Isaiah as
‘the future recovery’ which is coming to the Earth after Lord’s (illness, recovery and) birth of “the
Spirit of salvation” (Moscow, GIM, Mss. Uvar. 85/14, f. 130r. — 130 v.).” One should notice that
Maxim mentioned spiritual experience and advancing towards intellectual perfection alongside
baptism. The immanent autobiographical semantic features act as the juxtaposition of two realities,
biblical and contemporary - the age of the early Renaissance.

Anintimate and very personal aspect, characteristic for Maxim’s interpretation, declares the third
point of view, which notes the eternal value and liturgical moment. It could be defined as ‘tertium
comparationis, by which Maxim’s understanding of the biblical message could not be described as
only allegorical (cf. Sinitsyna 2014, 41), or symbolic, but as highly metaphorical with moral sense
(a metaphorical figure with moral teaching and with the theological dimension of cosmography as
the dogmatic concept of the Holy Trinity as well as the support of future human’s dignity - cf. Grek
2008, 155-156). That means of ‘saying differently, in other words’ those biblical verses, that were at
the same time written under the power of the Holy Spirit and should be interpreted in the poetic
discourse, led ultimately by the Holy Spirit. This is the legacy of the lyrical effect and of the meaning
of biblical interpretation by which Maxim approved his system of ethics.

Holy Spirit, accessible through liturgical experience, was the main guidance of all Maxim’s
actions and literary inspirations, and allowed him to do his translation work and his polemical,
theological and other literal personal work during his imprisonment in Muscovite Russia. The
description of collecting all mental energies in the heart corresponds to the so-called ‘prayer of
the heart’ or ‘the Jesus prayer’, better known from the beginnings of Athonite hesychasm, which,
as Byzantine’s last religious controversy (1341 - 1357), had a decisive impact on Byzantine
philosophical and theological thought, although, in fact, it went back to earlier ascetic practices
(Reinert 2002, 265-267). For Gregory Palamas, Theodore the Studite and the mainstream of
Russian hesychasts, such as Nil Sorsky, the expression of the “sun of the mind”, coming from
the interpretation of the Corpus of Pseudo-Dionysius the Areopagite (Prochorov 2010, 208), and
the contemplation and vision from the light of Mount Tabor as the visual sign of divine’s energy
(Prochorov 1968, 92), were very significant. However, in the writings of Maxim the Greek the

7 Cited from the original manuscript (one of the earliest copies of) Maxim the Greek. This is the Psalter

without commentaries, the so-called ‘Liturgical Psalter’ that Maxim the Greek revised-translated in 1552.
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emphasis on such light cannot be found. Instead, he brought to Russia his experience of “the man
who is righteous and therefore has the right to experience the sun as a pure reflection of God’s light”,
and his own, very strict hierarchical view of the sequence of Christological history, attainable only
through the spiritual development. It could be said that Maxim the Greek combined Byzantine
worldviews with Athonite ascetic values, but, in fact, he endorsed a specific, intra-biblical ethical
view, to which he added patristic interpretation. In one of his earlier texts written in Moscow
(The First Letter to Fiodor Karpov against Astrology), he clearly expressed his understanding of
the levels of spiritual knowledge available to enlightened individuals. He stated that only three
Apostles, James, John and Peter, those who witnessed the moment of Christ’s Transfiguration,
were able to see Christ in His glory, and could perceive the real and deep meaning of salvation. In
other words, they gained an insight - meant in a theophanic sense - into Christ’s mind by Holy
Grace. All others, including patristic authors (Maxim the Greek named particularly Gregory of
Nyssa, Gregory of Nazianzen, John Chrysostom and Basil the Great) stayed only at the bottom
(at the foot) of Mount Tabor. In the same passage Maxim mentioned the contribution of Gregory
of Nazianzen (in “the 7th Homily on the Silence”) and his consideration of ascetic life which is
exactly “the hidden life in Christ”, gained after the loss of the pearl by the merchant who willingly
chose the life of complete poverty (Grek 2008, 313-314).

In his programmatic text The confession of the Orthodox faith, Maxim the Greek stated that
he was continuously singing-pronouncing the name of the Lord (“All days and nights I am
singing [...] also in everyday praising I am singing, blessing, praising and saying: ‘Lord, Thee,
my God, the lamb Divine, the Son of God, please, accept the sins of the earth, have mercy upon
us’”, Grek 2014, 55), which could be a proof that he practised the prayer of the heart, and that
it was in Old Church Slavonic - what was very important, regarding the Russian accusations
on his account that he “did not know enough Russian Slavonic language” (cf. Bulanin 2017,
90-91; Ivanov 1969, 17). The latter was decisive for Maxim when he was put to the Monastery’s
prison (“in dark, solitude, and in starvation, without the right to speak, to read, to write and
to communicate” — Sudnye spiski 1971, 55) and suffered discrimination from Russian church
authorities. He was prohibited to attend the liturgy which could be the reason that led him to
interpret the Bible using theological and liturgical keys, similarly to Maximus the Confessor,
albeit in a deeply personal way that differed from previous interpretations due to his own implicit
self-identification. The highly personal path of every single interpretation, very significant
for Maxim the Greek’s writings and his deeply personal theology, was, however, a reflection
of his involvement in his age, in an age of mixed religious values and horror of individual
disappearance along with the threat of losing the Christian state in the early Renaissance. In
conclusion, he came to a strict division of knowledge, one that did not provide for even the
minimum area of mixed values. Moreover, Maxim understood the confusion of different sorts
of knowledges in Russia as a lack of faith in the Holy Spirit.

However, the internal knowledge was never specified by Maxim. Instead, it is possible to
suggest that this knowledge could be achieved only by the most advanced monastic practice,
completed during the training of the mind by the teachings of sacred writings, wakeful
prayers and vigils that are pleased to God - as he indicated in the text “The Teaching About
the Improvement of Monastic Life and About the Power of the Great Schema”. (Paris, Mss. Slave
123, £. 88 r.). This creative act could be healing because it reflects the (historically, theologically,
philosophically) non-limited knowledge. The experience of prayer, under the control of the Holy
Spirit, can lead to an allowance to visionary or mystical experience, what could be properly related
to the gift of prophecy in the context of the biblical historical reality. Maxim the Greek implicitly
suggested that all these “wisdoms”, related to the so called internal knowledge, can (should) be
expressed exclusively in the literal form (by words) - in the Christological sense (the Lord as the
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Holy Logos). His understanding of the internal knowledge is therefore closely associated with the
concept of ‘studia humanitatis’ which Maxim got to know in North Italy, where he also saw the
threat to the Christian religion from the Turkish invasion. He was one of the few people at that
time who felt that the pristine canonical Christian knowledge in Europe and the Christian Church
itself were endangered.

Epilogue

In Muscovite Russia Maxim realised that the value of the Good, in terms of human virtue, could
be neglected and that it is possible to manipulate the sources of morality in the name of Orthodox
faith. Perhaps in this sense we can understand Maxim’s words which he pronounced with a mild
smile and in a peaceful voice when he heard that Russian collaborators with whom he had worked
on translation lied about him to the council: “His soul will raise him up” (Sudnye spiski 1971,
102). No scholar has previously discussed or interpreted his words, although they are among
the most characteristic of Maxim the Greek, even if not directly expressed in his writings. If we
look deeper at this phrase, which Maxim the Greek used several times during the trials against
him, we could come closer to the nature of his mind. He forgave his accusers and was capable of
seeing their souls rising them up. This was clearly the evidence of his spiritual superiority over
the injustice that he experienced in Russia. Maxim was aware of the presence of the Holy Spirit
in his literary works, translated texts and edited liturgical manuscripts. In Moscow, however, he
experienced the diminishing role of the Holy Spirit as a basic inspirational value in one’s literary,
translation and writing activity. Additionally, he understood that in Russia people did not believe
in the immortality of the human soul, as “licensed” by the action of the Holy Spirit. Finally, it is
possible that Maxim did not observe properly ministered procession of ‘Epiclesis’ in the Russian
liturgical practice of sacred gifts of the Holy Spirit. It was the faith in the guidance of the Holy
Spirit which led him in his personal prayer, the ascetic practice that had already acquired at the
Holy Mount Athos. Consequently, he arrived in Moscow with a developed ethical hierarchical
system of intellectual and theological values.

In Russia he met with a lack of grammatical knowledge, and his linguistic knowledge was
proclaimed heretical. This was strange and new for the Vatopedian monk Maxim, who received
scholarly (philological, humanistic) training and education in North Italy. In North Italy, he was
influenced and intellectually shaped by the special humanistic theory of poetic and rhetoric
works of literature, appreciated as a new educational ideal under the term ‘studia humanitatis,
expressed by Aeneas Silvius Piccolomini (Simoniti 1979, 139-140) whose ‘Story about the Fall
of Constantinople’ Maxim the Greek also translated in Moscow. However, such ideal of literal
knowledge was uncommon in other places or cities in Europe.

It seems that Maxim the Greek successfully synthesised the humanistic view of life-time
intellectual development and moral theology (which differed also from Italian humanists) based
on the interpretation of ‘biblical reality, with his monastic Athonite knowledge (theological,
patristic, hagiographic, liturgical), in a deeply personal and strict theocentric approach that he
named “Orthodox”

REFERENCES

Primary sources (manuscripts)

Paris, Bibliotheque Nationale: Mss. Slave 123.

| 108 | eee KONSTANTINOVE LISTY 13/2(2020), pp. 99 - 110



ST. MAXIMUS THE GREEK (ARTA, CA. 1470 - MOSCOW, 1556) AND His BYZANTINE WORLDVIEW
As His CONTRIBUTION TO SLAVIC INTELLECTUAL ETHICAL ENCODING

Moscow, RGB (Russian Government Library): Mss. Coll. Rum. 264.
Moscow, GIM (Russian Historical Museum): Mss. Uvar. 85/14.
The Holy Mount Athos: The Monastery of the Holy Vatopedi: Mss. 1134.

Secondary sources

Barbout, Ruth. 1981. Greek Literary Hands. A. D. 400 - 1600. Oxford.

Bornert, René. 1966. Les commentaires byzantins de la divine liturgie du VII au XVe siécle. Paris.

Bulanin, Dimitrij. 2017. M. Makcum Ipex - rpedeckuil mucaTeb MIN MOCKOBCKVIT KHIDKHUK?
[Maxim the Greek: Was he a Greek Litterateur or an Expert in Muscovite Writings?] In Studia
Slavica et Balcanica Petropolitana 22/2, 84-98.

Denissoff, Eliah. 1943. Maxime le Grec et I'Occident. Contribution a Ihistoire de la pensée
religieuse et philosophique de Michel Trivolis. Paris — Louvain.

Fonkich, Boris L'vovich. 2003. Ipedeckne pyxormucu u foKyMeHTsI B Poccun B XVI-nagane XVIIIs.
[Greek Manuscripts and Documents in Russia in 16th-at the beginning of 17th centuries].
Moscow.

Hay, Denys. Law, John. 1989. Italy in the Age of the Renaissance 1380-1530. Longman History of
Italy. London and New York.

Ivanov A. I. 1969. Jluteparypuoe nacneane Makcuma Ipeka [Literal Works of Maxim the Greek.]
Leningrad.

Janin, R. 1955. Les eglises orientales et les rites orientaux. Paris.

Kraye, J. Philologists and philosophers. In The Cambridge Companion to Renaissance Humanism
(ed. Jill Kraye). Cambridge 2001, 142-160.

Manetti, Renzo. 2007. Mona Lisa: Leonardo's heavenly companion. In Monna Lisa. I volto
nascosto di Leonardo. Leonardo's hidden face (R. Manetti, L. Schwartz, A. Vezzosi). Firenze,
119-145.

Maksim Grek. 2008. Counnenns I. [Works, P. 1. ] . Moscow.

Maksim Grek. 2014. Counnenus. T. 2. [Works, P. 2] Moscow.

Prochorov, Gelian Mihailovich. 1968. Vicuxacm n obiecTBeHHast MbIcib B BoctouHoit EBporne
B XIV B. [Hesyschasm and the Social thought in Eastern Europe in 14th century]. In TODRL
(Trudy Otdela Drevnerusskoj Literatury). Leningrad, 86-109.

Prochorov, Gelian Mihailovich. 2009. Busautuiickas mureparypa XIV B. B [pesHeit Pycu.
[Byzantine Literature of 14th century in Old Rus']. Sankt Petersburg.

Reinert, Stephen W. 2002. Fragmentation. In The Oxford History of Byzantium. Cyril A. Mango
(ed.). Oxford, 248-283.

Reynolds, L. D., Wilson, N. G. 1991 Scribes and Scholars (A Guide to the Transmission of Greek
and Latin Literature). 3rd ed. New York.

Robins, H. Robert. 1993. The Byzantine Grammarians. New York: De Gruyter.

Schmitt, Charles. 1967. Gianfrancesco Pico Della Mirandola (1469 - 1533) and His Critique of
Aristotle. ARCH vol. 23. S. 1.

Semjachko, S. A. 2011. Pykomnch Kak cOOpHUK IOCTOSHHOrO cocrasa. Rukopis’ F. I. 738 kak
sbornik postojannogo sostava. In Minijatura i tekst. MunuaTypa u Texct [The Miniature and
the Text] (E. A. Gordienko, S. A. Semjachko, M. A. Shibaev). Sankt-Peterburg. 124-162.

Simoniti, PrimoZ. 1979. Humanizem na Slovenskem. Ljubljana.

Sinitsyna, Nina Vasilevna. 1977. Maxcum Ipex B Poccun. [Maxim the Greek in Russia]. Moscow.

Sinitsyna, Nina Vasil'evna. 2008. Paunnee TBopuecTBo mpemnofobroro Makcnma Ipeka. In Maksim
Grek. 2008. Counnenus 1. [Works, P. 1] Moscow, 15-83.

CONSTANTINE’S LETTERS 13/2(2020), pp. 99 - 110 eee | 109 |



NEZA ZAjC

Sinitsyna, Nina Vasil'evna. 2014. TsopuectBo mpenogo6roro Makcuma Ipeka 30-50 rr. XVI B.
u cobpaHme u3bpaHHbIX counHennii us 47 rmas. In Maksim Grek. 2014. Counnenns. T. 2.
[Works, P. 2] Moscow, 12-47.

Speranzi, David. 2010. Michele Trivoli e Giano Lascari. Appunti su copisti e manoscritti greci tra
Corfu e Firenze. In Studi Slavistici VII, 263-297.

Sudnye spiski. 1971. Sudnye spiski Maksima Greka i Isaka Sobaki. [The Documents of Trials against
Maxim the Greek and Isaac Sobaca]. Pokrovski, N. N. — Shmidt, S. O. (eds.) Moscow.

Sevéenko, Ihor. 2002. Palaiologan Learning. In Mango, Cyril A. (ed.). The Oxford History of
Byzantium. Oxford, 284-293.

Tillyard, H. ]. W. 1923. Byzantine Music and Hymnography. Oxford.

Neza Zajc, Ph.D.

Research Centre of Slovenian Academy of Sciences and Arts
History and Slavic Studies

Institute of Cultural History

Novi trg 2

1000 Ljubljana

Slovenia

neza.zajc@zrc-sazu.si

| 110 | eee KONSTANTINOVE LISTY 13/2 (2020), pp. 99 - 110



THE CHURCH'’S ATTITUDE TO THE MEANS AND PHILOSOPHY
OF COMMUNICATION IN THE 9TH AND 16TH CENTURIES:
COURAGE AND TRUST VERSUS ESCAPE AND CENSORSHIP

Andrzej Adamski - Barbara Przywara - Sylwia Przybyto

DOI: 10.17846/CL.2020.13.2.111-123

Abstract: ADAMSKI, Andrzej — PRZYWARA, Barbara - PRZYBYLO, Sylwia. The Church’s
Attitude to the Means and Philosophy of Communication in the 9th and 16th Centuries:
Courage and Trust Versus Escape and Censorship. This article is interdisciplinary. It concerns
the research area of communication and media studies, theology and history. The authors
analyze papal documents issued in the sixteenth and seventeenth centuries, which concerned
the distribution of the so-called avvisi - handwritten ephemeral writings, commonly regarded
as prototypes of modern press. The authors put forward the hypothesis that the criticism of
avvisi at that time was mainly based on an immediate political need, while arguments of
theological nature had less influence on this attitude. Nevertheless, such an attitude should
be regarded as conservative and withdrawing. The authors juxtapose it with a diametrically
different approach to the issue of communication, which the Church presented in relation to
the mission of Cyril and Methodius. The courageous and trusting attitude of inculturation
and treating the language of the Slavic peoples as an instrument of evangelization allowed for
more effective missionary activities.

Keywords: social communication and journalism, avvisi, the Catholic Church, Constantine
and Methodius

Introduction

During the SARC-CoV-2 coronavirus pandemic in March 2020, the Holy See and individual
bishops gave the faithful dispensations from the obligation to participate in the Sunday Eucharist,
recommending spiritual communication with the Church community through radio, television
or Internet transmissions. This form of participation in an emergency such as a pandemic was
considered fully-fledged and had the same spiritual effects as physical participation. And yet,
initially, in the era of dynamic radio development, the popes responded negatively to questions
about the possibility of transmitting the Eucharist. They were undoubtedly guided by respect
for the liturgy and care for the respect for it. They believed that it was not appropriate for the
celebration of the sacraments to be adjacent on the ether waves with obscene and indecent content.
However, the victorious approach was the pragmatic and reasonable one, which made us ask the
question whether this intransigence will cause spiritual benefit to the faithful or spiritual harm
to the sick, the servants, those who are too far away from the temple, or everyone else who, for
important reasons, cannot take part in the Sunday Eucharist personally? (Szczepaniak 2012, 11-
13). Nevertheless, the Church’s stance towards the broadly defined means of mass communication
has not always been favorable. The beginnings were difficult and often characterized by scepticism
and mistrust, even hostility. This was not only true for radio, cinema or television, but above all
for print and press.
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This article addresses these issues. The direct subject of research and analysis will be the three
statements of the popes on the publications which are considered to be prototypes of modern press.
These statements are the two apostolic constitutions of Pius V “Romani Pontificis providentia”
and Gregory XIII “Ea est rerum” (both published in 1572), as well as Sixtus V “Bando contra li
calunniatori e detrattori della fama et honor d’altri” of 11 November 1586. (this was, however,
already a much smaller document). The content of these acts will be shown in a historical,
social and religious context, and then analysed in terms of the message, the effects and further
evolution of the Churchss attitude towards the means of communication. In particular, the aim of
the article is to answer the following questions: Can these papal documents be considered as the
first statements of the Catholic Church on the press? What were the conditions for this particular
position of the Holy See and not the other? The authors would also like to refer the content of these
documents to the events of the ninth century, to the work of Constantine and Methodius, so the
next research question is: Is not such a rigorous and reluctant attitude of the Church, so strict and
reluctant to the modern forms of mass communication formed in the sixteenth century, a step
backwards and a denial of the courageous missionary attitude of the Solon Brothers? Contrary
to appearances, the answer to these questions is not simple or unambiguous. The authors of this
article put forward a hypothesis that the sixteenth-century criticism of avvisi found its source
primarily in an immediate political need, while arguments of theological nature had less influence
on that attitude.

These issues can be attributed to the research area of media and communication theology,
which is one of the subdisciplinary scientific subdisciplinary of communication and media
studies. Due to the interdisciplinarity of the article and the subject of the research, the authors will
use methods typical of both the social communication and media sciences, historical sciences and
theological sciences (historical, linguistic and sub ratione Dei method)'. The authors will make
a desktop research of available studies on the history of the press and journalism (especially on
avvisi and their role in shaping the modern circulation of information in Europe) and the history
of the Church, taking into account her internal situation in the sixteenth century. This will allow
for a better understanding of the factors that influenced the formation of the current doctrine of
the Catholic Church on the media.

! The historical method is ,,the mapping in man of salvation events and the whole history of salvation,

accomplished in biblical times and continuing cognitively throughout history. It emphasizes the empirical
dimension, that is, certain historical events, studied with the means belonging to the historical sciences.
In turn the linguistic method includes the study of language. Three approaches are possible: neo-
positivist — it focuses on syntactics; hermeneutic - it examines the meanings of Christian language and
structuralist — it treats the linguistic layer as a representation of the structure of the Christian phenomenon
(Remisiewicz 2015, 129). As for the sub ratione Dei method, according to H. Seweryniak (2010, 19-20) it
consists of two stages. The first one ,,recognizes” the studied problem, taking into account its complexity,
interdisciplinarity of the problem, possible conditions, etc. In the second, the theological interpretation of
the problem is made, considering it in the light of biblical anthropology and axiology and the Magisterium
of the Church. The points of contact between theological concepts and those taken from other sciences are
also examined. In other words, we come from non-theological sites to show their theological significance
(including how they broaden our culture of faith), to show coherence or inconsistency with the Catholic
value system. In the case of the documents in question, the authors will attempt to read them in their
proper historical context - so that, through the prism of the epoch in which they were created, the Church’s
efforts to achieve man’s main goal, which for the Church is salvation, can be read.
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State of Art

The relationship of the Roman Catholic Church to the social media has been the subject of many
studies, carried out from various research perspectives, with particular emphasis on historical,
theological and social. As far as the historical perspective is concerned, it is important to note the
differences in showing the beginnings of the Church’s reference to the media. Jan Chrapek (1989,
245) stresses that “the Church has modified her approach to the press, film, radio and television
over the course of time, in line with the changes taking place in this respect in intellectual circles.
Today, the moral and defensive attitude has been replaced by an open attitude of the Church
towards the means of social communication”. This author distinguishes several periods in the
Church’s official approach to the media: the moral-defensive period (1832 - 1922), the period
of the Church’s openness to new media (until the Second Vatican Council), a period of in-depth
theological reflection (during the Second Vatican Council) and finally the post-conciliar period
(after 1965) (Scratch 1989, 231-240). Different researchers, however, take a different approach to
which of the Church’s official statements should be regarded as the first with regard to the social
media. Much depends on the definition and understanding of the media. If we consider books as
such, all papal documents on preventive censorship of prints, the index of forbidden books and
everything connected with publishing books are included in this approach (Pokorna-Ignatowicz
2002, 16; Rolfes 2007, 8-9; Mordarski 2007, 35-37; Lecicki 2012, 26-27; Adamski - Lecicki 2019,
24). However, for many researchers, the Church’s official reference to the media starts with the
encyclical “Mirari vos” by Gregory XVI of 1832 (Scratch 1989, 231; Schmolke 1981, 410-412;
Lewek 2003, 47) and even the pontificate of Pius XII (Kappeler 2006, 59; Caccamo 2008). This is
due to the lack of recognition of the ephemeral writings already existing in the 16th century as
social media. In fact, the Church has already spoken about the press and journalism in 1572 in two
apostolic constitutions®. These were critical statements and kept in a forbidden tone, and in 1621
something happened that could be called an unwilling acceptance of journalistic activity.

Historical and social background

The 16th century was the beginning of the development of various forms of information
distribution, considered to be the prototypes or even ancestors of modern press. These were
ephemeral letters, usually written by hand. It is likely that they emerged and evolved as an offshoot
of mercantile information (Infelise 2010, 51). They were called differently in different countries
(gazette, avisso, mercury)’. Typical avvisos were handwritten, published before the popularisation

2

While the former, published by Pius V, is noted by some studies (e.g. Pokorna-Ignatowicz 2002,17;
Swigon 2009), the latter, published by Gregory XIII, is rather noticed only in very detailed and specialized
historical studies and almost completely unknown by researchers dealing with the theology of media and
communication.

M. Infelise explains: “In Italian the most usual term between the fifteenth and sixteenth centuries was the
generic avviso (notice), which did not however distinguish between the object and its content. A German
avviso could be at one and the same time a news-sheet carrying various nuove (news) coming from
Germany or, more simply, a single piece of news from Germany. In Venice the term reporto was widely
used with the same meaning, which was then carried to England as the word report. Consequently
reportista (reporter) was synonymous with a compiler of newsletters or gazettes. In Rome from the mid-
sixteenth to the end of the seventeenth century, the expression menante enjoyed great favor to denote
a writer of handwritten work. Around 1560 the word gazzetta began to be recorded but seemed for many
decades to be primarily a term belonging to the spoken language to refer to those news-sheets without
any great credibility which might circulate in the city” (Infelise 2010, 53-54). In the following article the
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of a printed magazine (although also for some time after the invention of printing). Private
letters were their prototype, as the role of written communication gradually grew. Monarchs and
statesmen, as well as scientists and merchants increasingly used the written word to maintain
mutual relations. The content was official and the language used was usually Latin, but more and
more often small announcements of a general nature written in the national language were added
at the end of the letter; they were read in the private circle of friends after the letter was delivered.
Gradually this final message became longer and more important than the letter itself. It was copied
on separate pages and then sold to interested recipients (Vanthoor 1950, 8-11).

As a separate textual genre, avvisi has existed since the 1640s. They could be purchased by
subscription, and their advantages consisted in the regularity and speed of their information,
mainly concerning political and military events (Nuovo 2011, 196). Avvisi more than any other
source give a lively and relatively complete picture of the political and social life, customs and
passions of the time. They make it easier for us to understand how political events influenced
each other and how international and local public opinion was created (Van Houtte 1925, 360).
Topics other than politics and military issues have been hosted by avvisi quite rarely: in Rome,
religious events were occasionally discussed, and (rarely) extraordinary phenomena (fires, floods,
earthquakes) were described (Petitjean 2010, 112). Roman Avvisi also included a compilation of
news from the papal court and Rome, which circulated among merchants, bankers and diplomats.
The information contained there concerned celebrations, performances, births and deaths, as
well as events and scandals. Later, the avvisi printed in Rome and other Italian cities contained
information about events from distant places (Jones - Wisch - Ditchfield 2019, 556-557).

As the content of the news was in the local language, the name of the newspaper was also
changed in the local language. Avviso appeared in two variations: secreto, handwritten only,
containing confidential information addressed to persons in power, and avvisi pubblici, which
could be written or printed (Arblaster et al. 2016, 66-67). In Italy, Venice is considered to be
their homeland, where they initially served as an official information service for ambassadors and
ordinary people. However, agencies were soon set up by professional writers (scriptori davisi).
In Rome, they were better known as novellanti or gazettanti (Vanthoor 1950, 8-11) or menanti
(the origin of this word is not clear; most often it is assumed to come from Italian words meaning
conduct or intrigue (Petitjean 2010, 113). In fact, Venice and Rome are rightly considered the
two main centres of avvisi production in Italy (Nuovo 2011, 196). It would, however, be a mistake
to say that the range of avvisi was limited to Italy only; they were known in many European
countries, and among the main centres, where this - very modern for those times - form of
communicating news was very popular, one mentions Vienna, Brussels, Antwerp and Prague
among others (Petitjean 2010, 111-112).

There is a difference of opinion among historians as to whether, due to its form and content,
avvisi can be called the ancestor of modern press. This is how most historians perceive them
(Petitjean 2010, 116), although M. Infelise (2004, 212) stipulates that avvisi have a slightly different
genesis than the modern press — namely, that they are a child of Italian love for political intrigue
and debate. ]. Raymond (2008, 1-2) notes, on the other hand, that in order to speak of a newspaper
as it is understood today, six characteristics must be met: publication, i.e. commercial accessibility
for the public, regular periodicity, serial publication, continuity of the title and physical format,
timeliness of the content and heterogeneity of the content. Nevertheless, it acknowledges that:
“manuscript news media [...] constituted an early modern media revolution that was central to
state formation, reading, and politics in this period. The quantity of news provision increased,

authors are going to use the Italian term ,avvisi® For more concerning the naming and origin of the
various terms see: (Arblaster et al. 2016, 66-67; Petitjean 2010).
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resulting in a qualitative transformation, and news media became embedded in politics and
culture” (Raymond 2008, 1).

It should be noted that although externally avvisi resembled ordinary letters, they were the
product of conscious activity of the correspondent, who treated their editing and distribution in
a professional manner, making them a source of income. These letters had a permanent title, and
lacked the typical courtesy and interest in the personal affairs of the addressee (Wolert 2005, 52).
Thus, they could definitely be considered the prototype of the modern press, although the printed
press did not appear until the next century.

Research

The Apostolic Constitution occupies a very high position in the hierarchy of importance of official
Church statements. It is the Pope’s solemn letter of faith or ecclesiastical discipline, which applies
to all or part of the Church [...]. By virtue of the Constitution the truths of the faith (e.g. dogmas),
norms concerning liturgy and ecclesiastical discipline are proclaimed (Catholic Encyclopedia
2002, 732). The promulgation of a document of this rank therefore means that the two popes
mentioned above attached great importance to the issues discussed in them.

Both constitutions were published in 1572, only 6 months apart. The first was issued by Pope
Pius V (1566 - 1572), a few months before his death®.

It was entitled “Romani Pontificis providentia” and was published on 17 March 1572. In the
‘Romanum Bullariuny’ it is explained that it was written ‘Contra scribentes, dictantes, retinentes,
transmittentes et non lacerantes libellos famosos atque litteras nuncupatas d’avvisi, continentes
alicuius famae laesionem futurorumque successuum et corum que pro regimine Status
Ecclesiastici secreto tractantur revelationem’. (Bullarium Romanum 1862, 969-971). (Against
writers who write, dictate, preserve, transmit, and do not destroy defamatory books and writings
called d'avvisi, containing a violation of someone’s good reputation, and the disclosure of future
events and things that are treated in secret for the management of the Church).

This short text consists of two parts. The first part contains a reference to the situation
that caused the Pope to decide to issue this letter. At the outset, it refers to the already existing
regulations relating to the publication of “defamatory books” (famosum libellum). The Pope
reminds us of the total ban on publishing them, and of the rules for dealing with them, if someone
finds or otherwise comes into possession of such a book (“and if someone finds such a book,
whether at home, in a public place or any other place, he is obliged to destroy it or burn it before
someone else finds it, and not to reveal to anyone what he has found, but whoever does otherwise
will be subject to the same penalties as the author of such a crime”). Further, the Pope regrets
that severe punishments do not deter the authors of these publications. They are called “sons of

*  As Pope Pius V, he acted in three directions: the introduction of the Trentine reform into the life of the
Church, the fight against numerous heresies of that time and the fight against Islam (Kumor 2004, 172).
He was characterized by a modest lifestyle and extraordinary piety. Faced with great diversity in the field
of liturgy, he tried to unify the liturgical books. Thus he gave rise to ,,curial centralism® (Tiichle - Bouman
1986, 132). During the pontificate of Pius V, the ,Roman Catechism® (a textbook for the preaching and
catechetical activities of the clergy), the ,Roman Breviary®, the ,Roman Missal, among others, were
created, and work began on the final determination of the text of the Vulgate. He took up the fight against
heresies with great determination. In 1568, he published the ,,Bull on Thursday, in which he collected
»church censorship against the heresies of the time* (Kumor 2004, 172). Some authors note that the
pontificate of this pope gave the church a ,spirit of certainty and authoritarianism® (W. J. La Due, 251),
which was due to fear of the spread of heresy.

CONSTANTINE’S LETTERS 13/2(2020), pp. 111 — 123 «es | 115 |



ANDRZEJ ADAMSKI — BARBARA PRZYWARA - SYLWIA PRZYBYLO

injustice and disciples of loss” (iniquitatis filii, perditionis alumni), and in the long catalogue of the
titles of their wines it is mentioned “touching with various insults and insults some rulers, prelates,
noblemen, public and private persons, taking away their good fame and honor” and telling not
only what happened, but “also what — according to the bold judgment of the authors — will happen
in the future”. This catalogue of guilt is extended in the second part of the Constitution to include
making, dictating, writing, copying, preserving or transmitting to anyone “libelous books and
writings called in spoken language lettere davvisi, containing insults, insults, and violations of
someone’s good name and honor, or any writing that deals with future incidents, or reveals what is
secretly treated before us or before other persons appointed to administer the state of the universal
Church”

The result, according to the Pope, is “hatred, hostility, rioting, quarrels, murders, an insult to
God’s majesty, a danger to souls, and a disastrous example and a disgrace to many. And all this is
done “under the imaginary pretense of some writing, by an unknown author, not only from our
city [i.e. Rome], but from various provinces. The Constitution imposes sanctions on publishers,
distributors or owners of such writings, putting them on an equal footing. Although the document
does not explicitly mention the penalties that threatened to be imposed for these crimes, it is
known that they were very drastic, including the death penalty®.

The second constitution, known as “Ea est rerum” (Bullarium Romanum 1863, 12-13), was
issued on September 11, 1572 by Gregory XIII, considered to be one of the most outstanding
popes®. The document is headlined: “Contra famigeratores nuncupatos “menantes” corumque
scripta recipientes et famosos libellos scribentes et mittentes” (Against gossipers, known as
“menanti” [Italian designation for editors of the aforementioned lettere d’avvisi], and those who
receive their writings, and against those who write and send out defamatory books.) The structure
of this document is similar to the previous one. In the first part, however, the extensive (albeit
negative) characteristics of the people who publish the “lettere d’avvisi” are noted. They are even
called “a sect of indecently curious people” (setta hominum improbe curiosorum),” who can
either find out everything about public and private matters, which they can either find out from
everywhere, or make up their own mind as they like, [...] whether it happened or not, whether
it was true or false, they report, accept, write down, in such a way that they have already created
some new art of it”. Then many of them write “usually collected from false gossip of the crowd, of
unknown authorship, here and there, they send out” In these notes, “not only do they mock past
things as they please, but also what is to come out of this or that thing, they ridiculously prophesy.
For making such notes or accepting, transcribing and distributing them, there was a risk of being
sentenced to galleys (for life or time). The justification for such drastic steps is the “great evil” that
results from the distribution of these writings — “because false things instead of true things are
often spread, either directly or indirectly, and by some artificial pretence good fame and opinion
is violated by others”

Such a severe punishment was given to a certain Annibale Cappello, among others, although there are
voices saying that he was not a typical Roman menante and that he was convicted primarily of serving
heretics and writing pornographic books (Lee 1991, 90).

Gregory XIIT (1572 - 1585) was the successor of Pius V and continued the church reform. He was
a professor, an expert in law, and was committed to supporting science (e. g., he significantly contributed
to the development of Collegium Romanum). He believed that a good clergy education was extremely
important for the church. He led the reform of the Julian calendar, creating the Gregorian calendar
(named after this Pope). He also reformed church music. Like his predecessor, Pius V, he implemented
reforms of the Council of Trent. He made special efforts in the struggle against the spread of Calvinism in
northern European countries. (Tiichle — Bouman 1986, 132-136; Kumor 2004, 171-174).
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The letter issued by Sixtus V7 on 11 November 1586 was entitled: ‘Bando contra li calunniatori
e detrattori della fama et honor daltri® (‘banishment against slanderers and detractors of fame
and honor of others’). However, it was a document of a much lower rank than the Apostolic
Constitution, a letter of a typically administrative nature. It concerned the same behaviour as
the two above-mentioned letters. It also sustained severe punishments for the above acts: death
sentence, confiscation of property and eternal shame (“condanna a morte, confisca dei beni ed
infamia perpetua’) (Lee 1991, 90).

The rigour and severity of the documents in question may be astonishing today. For the people
of the 21st century, brought up in the spirit of interreligious dialogue, ecumenism and tolerance,
such a drastic restriction of freedom of speech is unacceptable. However, we must remember that
the interpretation of views, legal acts or behaviours must take into account the context of the era in
which they took place. Therefore, the interpretation of the Pope’s teaching on the media requires
us to take a broader view.

Above all, it is important to remember the very important assumption for the Church that the
highest good of man is the salvation of his soul’; it takes precedence over such values as freedom
or even life. Meanwhile, the fourteenth and fifteenth centuries were full of new philosophical
ideas and religious and political events (including the crisis of papal authority, Western schism,
ideas proclaiming the sovereignty of the people and of every ruler, the separation between politics
and morality, and especially the beginning of the Reformation). The first Protestants intensively
disseminated their ideas by printing in large quantities (books, brochures, letters), using the local
language (and not like the Latin elite of the time). The spread of printing allowed for a kind of
“media war” between Protestantism and Catholicism - already in 1534 French Protestants used
the press to publish their ideas. In Switzerland, on the other hand, posters ridiculing Catholic
rituals were hung, in other countries, satirical poems and caricatures were spread on house walls
and brochures were distributed (Briggs — Burke 2010, 102).

The Popes of the Reformation era were strongly focused on politics, and the Church itself
was increasingly in crisis, both on the spiritual, internal and organizational levels. It was only in
the first half of the 16th century that the papacy gradually changed on the religious and moral
level. A radical reform leading to an end to the crisis was brought about by the Council of Trent,
called by Pope Paul III in 1544 with the bull “Laetare Jerusalem™'’, and its opening took place on
13 December 1545. It lasted for three separate periods: in the years 1545 — 1547 for the pontificate

Sixtus V (1585 - 1590), was the successor of Gregory III and, despite a rather short pontificate, introduced
many changes in the structure of the church’s supreme authority, which remained valid for several
centuries. He also arranged the issues of dealing with the affairs of the universal Church and the Church
State. He was the founder of 15 cardinal congregations for more important matters, whose activities and
structures were precisely defined. He was the founder of the Vatican Printing House mainly in order to
prepare a new edition of the Vulgate. (Banashak 1989, 133; Tiichle - Bouman 1986, 136-138).

The scan is available online in a digital version: http://dr.casanatense.it/drviewng.html#action=jumpin;id
bib=1299;idpiece=-1;imageNumber=1.

It is based on a passage from the Gospel that says: ,Well, if your hand or your leg is the cause of sin for
you, cut it off and throw it away! It is better for you to enter into life with a crippled or chilly person than
with two arms or two legs to be thrown into eternal fire. And if your eye is the cause of sin for you, cut it
out and throw it away! It is better for you to come into life with one eye than with two eyes to be thrown
into a fire hell. (Mt 18, 8-9; cf. Mk 9, 43-48).

The first councils were convened by the emperors, so they were presidents. It was not until the Fourth
Lateran Council (1215) that these duties were taken over by the Pope, who could attend the Council
in person or delegate his Legates (which took place, among other things, during the Council of Trent).
(Sitkowska 2013, 9-10).
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of Pope Paul II1, then in the years 1551 — 1552 for the pontificate of Pope Julius IIT and in the years
1562 - 1563 for Pope Pius IV. (Kumor 2004, 162). The three successors of Pius IV, who ended
the Council of Trent, were called the Great Trent Popes (Pius V, Gregory XIII and Sixtus V).
(Banashak 1989, 123). They are the authors of the documents discussed in this article.

The tool of counter-reformation was, among other things, the development of an index of
forbidden books, which the faithful were not allowed to read. Moreover, they could not be traded,
they could not even be kept, and their finder was obliged to deliver them to the Inquisition.
However, it turned out that there was a gap in this fearful flow of uncontrolled information and
opinions of regulations. There was no mention of handwritten private letters... However, they
often revealed information that the popes would prefer to keep secret. As already mentioned, their
authors did not avoid repeating rumours or spreading untruth on purpose. The Pope’s response
to this problem was very strict legal regulations. Their enforcement was all the easier because
the popes of that time had not only spiritual power, but also the secular, including military
power, according to the current doctrine of Caesarpapism. It must be remembered, however,
that its doctrinal assumptions “were not of a dogmatic nature, but were the result of an extreme
interpretation of Christian dualism, which arose in a specific historical situation”. (Krukowski
1993, 27).

Similarly, criticism of the authors of avvisi cannot be seen as a dogmatic statement, but above
all as an administrative one. Today, it could be compared to the struggle with fake news that “are
analysed as a 21st century biggest thread of new media”. (Pastawska — Popielska-Borys 2018, 136)"".
The Pope’s worries concerned primarily the dissemination of bad or confidential information, e.g.
about the Pope’s health, about clergy or information of a sensational nature. The Pope’s health
in particular was a taboo subject. The Romans waited impatiently for the time sede vacante, i.e.
the period between the Pope’s death and the election of his successor. At that time, the papal law
ceased to apply. If the Pope was infamous and disliked, the people attacked his statue on Capitol
Hill. It can be seen that the disinformation about the expected death of the Pope was seen as
a threat to order and also undermined the authority of the papal authority, causing confusion and
chaos in the streets of Rome (Hunt 2014, 145-146).

Therefore, in the Pope’s reaction, there is no point in looking for direct theological-
philosophical motivations. He acted in the same way as many rulers at that time - he reacted to
the uncontrolled spread of information (especially false information) which could have damaged
his authority or put his power at risk.'? Already in 1275 England issued a decree against the spread
of false messages. Similar measures were taken by Charles V (1519 - 1556) and Philip IT (1556 -
1598) (Vanthoor 1950, 16), among others.

On the other hand, there was a growing realisation that the flow of reliable information was
necessary, at least for the mighty of this world. In 1572, the Venetian decree exempted ambassadors,
secretaries and representatives of the princes from the ban on avvisi, thus recognising that their

On the other hand, it is puzzling and worrying that after so many centuries of media development, in
the era of ethical and legal regulations concerning journalism, one of the main challenges for the media
is to fight for the truth, which in the era of disinformation, fake news, propaganda and the collapse of
journalistic ethics becomes a scarce commodity (Los 2015, 33). However, the process of reaching the
truth is complex and different for every human being; it takes place ,,inside the human soul and through
the senses, imagination, experience and intellect in various ways®. (Ntotsika 2019, 39). The task of the
Church is to accompany people on this journey, the task of the media is to help to reach the truth, or at
least not to interfere with it.

What is worrying in the history of the Church, however, is the fact that often, despite emphasizing the
importance of morality and fidelity to the Gospel, the actions of the popes were primarily aimed at the
maintenance of military, political, economic and social power (Cf. Gluchman 2017, 62).
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production and dissemination was essential for the smooth running of politics (Infelise 2002, 156-
157). The secular authorities changed their policy towards publishers quite quickly and granted
those who wanted to submit to censorship a patent or permission to print certain documents
(Vanthoor 1950, 16). The situation was somewhat different in Rome: since 1602, any dissemination
of the avvisi required the written consent of the City Governor. They began to be considered
a dangerous category of writings, and their circulation was prohibited regardless of their content.
They were subject to similar censorship to printed magazines (Infelise 2002, 155; Dooley 1999,
1326). However, the repression did not yield great results, mainly because the custom of reading
avvisi has gained great popularity. Moreover, only some content was unacceptable. Thus, if there
were no violations against the Pope and his rights in his writings, no sanctions were imposed.
D’Onofrio (1962) points out that it issued on 6 March 1621. The “Bando generale concernente il
Governo di Roma” distinguishes between “menanti” and “libellisti” in Chapters 28 and 29, that is
to say, between dissemination activities (avvisi) and the production of slander and misinformation.
The first category of activity was subject to censorship and the obligation to obtain a licence, while
the second was still subject to severe penalties, including the death penalty. In his opinion, this
could be a sign of reluctance, but still a recognition by the Church of a certain professional group
that deals with the dissemination of news. He considers this act to be a kind of edict tolerant of the
then precursors of journalism (D’Onofrio 1962, 541).

Discussion and Conclusions

The media doctrine of the Church has long been characterised by mistrust. It was also visible in
following centuries, especially in the 19th century. This was due to many factors, for example,
the fact that the press (already in its modern version) was often used by enemies of the Church.
On the other hand, the pope’s desire to control the transmission of information and thoughts is
still visible. Even when they called (beginning with the Encyclical Nostris et nobiscum given by
Pius IX in 1849) for the creation of a “good press”, this would still be done under the control of the
Church. But the Church quickly realized that the progress of the media is inevitable and instead
of being offended by this new reality, the media should be used as a tool for preaching the Gospel
and for communicating one’s own teaching and point of view to the world. The creation of the
daily LOsservatore Romano (1861) or Vatican Radio (1931) is certainly an important result of
this reflection.

On the other hand, St. Francis of Sales, recognized as the patron saint of journalists, already
in the 16th century did something that today could be described as evangelization through the
media. A similarly bold (even pioneering) attitude was presented much earlier by the 9th century
Saints Constantine and Methodius. At first, it seems that they have nothing to do with the situation
and moment in the history of the Church described in the article. Nothing could be further from
the truth! The key to understanding are the words of P. Soukupa (2019, 26): “The history of
Christianity could be written as a history of communication, with media playing a role both in
faith development and in evangelization. Although Constantine and Methodius did not use social
media, in preaching the Gospel they referred to another medium (or rather meta-medium), which
is language. A language which (following Gadamer’s thought) is a universal area in which human
reason and cognition are realized, not just a collection of formal signs (Bronk 1988, 301-303).
A language “is created by man, but at the same time shapes its own creator. It develops together
with man. Language is an integral part of man’s ontological heritage, a testimony of his bodily and
spiritual structure. Language appears as a hermeneutic; as a reading of the essence of being and
a description of its broadest horizon”. (Liszka 2005, 340-341). Thus, the action of Constantine and
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Methodius was more than just a simple act of translation. They considered the language of the
Slavs to be “an effective tool for bringing the truths of God closer to us” (SA, 12). In order to do so,
they themselves had to know the “language and mentality” of these peoples (SA, 11), to immerse
themselves in it. In this way they were able to transmit the Gospel message “in conformity with
eternal truths and at the same time adapted to the concrete historical situation” (SA, 21). The key
word here is “inculturation”. The culturally creative effects of their activities on the culture of
Slavic peoples are enduring. Thus, theirs was not an attitude of fear, separation, and escape, but
an attitude of a courageous mission with the message to bring the Gospel to the world and thus
to transform it. Already in the ninth century, they had understood perfectly what Benedict XVI
articulated in the 21st century: “the world of communications involves the entire cultural, social
and spiritual universe of the human person. If the new languages have an impact on the way of
thinking and living, this in some way also concerns the world of faith and the understanding and
expression of it”. (Benedict XVI 2011).

One may ask, then, what made the Church adopt such a defensive and conservative attitude
towards new communication techniques several hundred years later? The crisis and the
expansion of Protestantism in print are explanations that are suggested, but they are too simple
and convenient. Did Constantine and Methodius work in a less complex world? Yes, they were
invited to Rome by the Pope (Pope Nicholas I (858 - 867) and met Pope Hadrian II (867 — 872)
and John VTII (872 - 882)) (Huséar 2016, 37). But from the very beginning of their missionary
activity, they encountered opposition and resistance from the supporters of the so-called Pilate’s
pseudo-theory. Advocates of the theory proclaimed that God chose only Hebrew, Greek and Latin
as the languages of worship, and denied the right to use the Slavic language to celebrate liturgy
and to translate the Scripture into it (Bartula 2012, 13). John Paul II explains the reasons for
this resistance in the following way: “Western Christianity, after a period of peoples’ wandering,
melted the arriving ethnic groups with the local Latin population, spreading the Latin language,
liturgy and culture transmitted by the Church of Rome to all in order to unify the Latin language,
liturgy and culture. Such uniformity awakened a sense of strength and compactness in relatively
young societies, and had an impact on their development, all of which helped to strengthen their
unity and position in Europe. It can be understood that in this situation any difference was felt as
a threat to that unity in fieri, and there was a great an attempt to remove it by means of various
forms of coercion “ (SA 12).

As you can see, the situation of the Church after the Council of Trent did not differ from the
realities in which Constantine and Methodius worked. What, then, made the Church choose the
path of “breaking up the chicas” in the 16th and 17th centuries? Why didn’t the brilliant intuition
of St. Francis of Sales, who instead of censoring the Protestant scriptures, took up the challenge
and filled the space of the printed word with the language of the Gospel and the teaching of the
Church, find followers? Why did the spirit of censorship, control, and entrenchment prevail in the
Church for the next few hundred years?

It is impossible to give a complete answer to these questions in one article. We just want to
point out that contemporary changes in communication technology also have an impact on
culture, because they change the environment in which people live, their mentality, their ways of
thinking, sensitivity, the organisation of work and leisure time... Marshall McLuhan and Walter
J. Ong even claimed that the Reformation was the result of the emergence of printing in Europe -
the dissemination of this technique of copying thoughts created, in their opinion, a new reality for
which the Church was not properly prepared (Chrapek 1990, 12-18). It took the Church a long
time to understand that the world of media and communication was above all a challenge to be
met. Instead of running away from it, one has to meet it with courage and trust, as Constantine
and Methodius did.
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Abstract: TRAN, Huong Thi. Martin Luther’s Views on and Use of Aristotle: A Theological-
Philosophical Assessment. Martin Luther, the 16th century religious thinker and reformer
of Western Christendom, is usually depicted as a staunch opponent of Aristotle, especially
when it came to using Aristotle’s ideas in religious intellectual reflection. Our article aims at
examining Luther’s use of selected key concepts and ideas from Aristotle, while at the same
time criticizing other concepts as dangerously misleading. The selection of concepts is based
on their occurrence and relevance for scholastic theology, which Luther evaluates critically.
Moreover, we propose to distinguish between Luther’s relationship to Aristotle’s ideas as
these became known to Luther through the available Latin translations of his works, and
between Aristotelian concepts that had been employed by selected scholastic theologians.
There appears to be a development of emphasis in Luther from his early years to more
mature (and expressive) views. Another important distinction that we wish to propose in
assessing Luther’s attitude to Aristotle is whether his ideas are used coram hominibus (i.e.,
dealing with realities of this earthly realm without a direct linkage to salvation) or coram
Deo (i.e., dealing with the relationship between God and humans in the history of salvation).
A proper evaluation of Luther’s views and use of Aristotle has direct theological and ethical
consequences, both in the realm of individual ethics as well as in the dimension of social and
political interaction of humans.

Keywords: Martin Luther, Aristotle, Aristotelianism, philosophy, theology

Introduction

Martin Luther (1483 - 1546), the famous German thinker and reformer of the Latin (Western)
Christian medieval church, made an indelible mark on the history of not only the Christian
religion but arguably also the Western civilization. Though many reformers before him - such as
John Wrycliffe (1320 - 1384), John Hus (1372 - 1415), or Girolamo Savonarola (1452 - 1498) -
attempted to introduce new ways of thinking into the ecclesiastic and intellectual circles of their
day, their efforts had been quenched, relegating their influence to local municipalities or a handful
of staunch supporters. With Luther, however, the situation was different, not only due to his own,
creative ‘genius, but also thanks to changed geopolitical, social, and technological conditions at
the beginning of the 16th century. (Brecht 1993)

My aim is not to attempt to identify and further analyze the historical circumstances that can
be considered conducive to Luther’s revolutionary thinking about the human predicament and his
individual ethical and social responsibilities. The goal of my paper is rather to critically evaluate
Luther’s philosophical underpinnings by focusing specifically on his treatment of Aristotle (384 -
322 BCC) in his religious and scholarly endeavors. I aim to assess what we believe to be a simplified
and shallow view that portrays Luther as an enemy of philosophy who rejects Aristotle (Dieter
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2015; Eckermann 1978; Nitzsch 1883), while preferring the thinking of Paul of Tarsus (St. Paul)
and Augustine of Hippo (354 - 430). However, the situation appears to be more complicated,
requiring a more nuanced approach and assessment of the Reformer’s attitude to Aristotle and
his philosophy as it had been mediated to Luther through his teachers and the works available to
him at that time. (Oberman 1963; Dieter 2014) The thesis I propose is that there are identifiable
‘fundamentals’ pertaining directly to the kind of Aristotelianism that Luther was confronted with
that influenced Luther’s religious intellectual reflection. These ‘fundamentals, or, fundamental
presuppositions, are sometimes ‘anti- Aristotelian’ but they still need to be taken into account as
directly pertaining to the shaping of Luther’s religious mindset. Following a concise analysis of
relevant passages from the writings of the German Reformer, I explore the basic concepts and their
interpretations relevant to the question of Luther’s use of Aristotle in his works.! While Luther’s
theological anthropology stands in stark contrast with Aristotelian anthropology, we can identify
constructive points of engagement of Aristotelianism in Luther’s expositions of other important
topics. More importantly, Luther’s opposition to Aristotle should be primarily understood as his
opposition to the typical scholastic intellectual reflection of Aristotle rather than to Aristotle
himself (Oberman 1966). Another methodological challenge of my study stemmed from the fact
that there are almost one thousand references to Aristotle or Aristotelianism in Luther’s writings
(LW and WA), spanning interdisciplinary topics. Rather than focusing on their categorization,
I have chosen to concentrate my attention to the question of theological anthropology (i.e., what
is a human being?) and the issue of the relationship between philosophy and theology.

Luther’s Early Engagement with Aristotle: Some Examples of Positive
Evaluations

It has been firmly established that Aristotle exerted an immense influence on the history of
philosophy as well as religious thinking on the European continent and beyond. (Dieter 2015;
Brecht 1993) His works continued to be transcribed and translated into numerous languages,
including Latin, Arabic, and Syrian, achieving the peak of their influence on the European
medieval intellectual reflection in the 13th — 15th centuries CE. Even if, in Luther’s time (16th
century CE), Aristotelianism began to be challenged with newer philosophical and scientific
conceptions of reality, it is fair to say that much of Luther’s theological and philosophical training
stemmed from the traditional scholastic understanding and critical appropriation of Aristotle’s
ethics, logic, and even metaphysics (though to a lesser degree). (Brecht 1993)

It is reasonable to assume that Luther’s exposure to Aristotle’s thinking through the lenses of
medieval scholasticism began as early as during his studies in Erfurt (1502 - 1505) (Dieter 2015).
Ironically, his first view of Aristotle was shaped by a neo-platonic interpretation of Aristotle by
Porphyry (234 - 305 CE) in his commentary on the Greek philosopher. Part of Erfurt’s school
curriculum were also Aristotle’s works On the Soul (De anima), Physics (Physica), Prior Analytics
(Analytica Priora), Posterior Analytics (Analytica Posteriora), On the Heavens (De Caelo),
Meteorology (Meteorologica), On Sophistical Refutations (De Sophisticis Elenchis), On Generation
and Corruption (De Generatione et Corruptione), Metaphysics (Metaphysica), Nicomachean

I explore and analyze the electronic edition of Luther’s works translated into English: Luther’s Works [cit.
LW] - American Edition, ed. Jaroslav Pelikan, St. Louis and Philadelphia: Concordia Pub. House and
Fortress Press, 1955-1986. More than 970 references to Aristotle can be identified in this corpus. However,
I needed to consult the Latin and German originals in some instances. These were taken from the Weimar
Ausgabe [cit. WA] of Luther’s writings (1883-).
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Ethics (Ethica Nicomachea), and Politics (Politica). (Brecht 1993, 33; Dieter 2015, 14-15) Besides
reading Latin translations of Aristotle’s works, Luther was also exposed to various commentaries
on Aristotle from well-known figures of the medieval scholastic period. These include Pierre
dAilly (1350 - 1420), Peter Lombard (1096 — 1160) with his famous Four Books of Sentences (Libri
Quattuor Sententiarum), Duns Scotus (1266 — 1308) as well as the two critics of the scholastic
via antiqua, Gabriel Biel (1420 - 1495), and William Ockham (1285 - 1347). Of course, Luther’s
direct teachers and mentors in Erfurt and later his closest coworker, Philip Melanchthon (1497 -
1560), exerted influence on Luther’s early appropriation of Aristotelianism. Some of this influence,
namely that of Biel and Ockham, seemed to have persevered until Luther’s later years.

The early formation years of the Reformer include his stay in the Erfurt Augustinian
monastery (1505 - 1511). In contrast to the typical emphasis on logic and rational reasoning
of high, ‘Aristotelian’ scholasticism, the Augustinians tended to emphasize element of mysticism
and preference for Biblical revelation as opposed to revelatio generalis. It was during this period,
especially under the tutelage of Luther’s spiritual father, Johann von Staupitz (1460 - 1524),
when Martin Luther began to feel the unyielding tension between revelation based and divinely-
initiated knowledge of the faith and rationally based and human-originated knowledge of reason
that was proper to philosophy. A wedge was slowly becoming apparent in Luther’s thinking when
he reflected on the relationship between philosophy and theology. However, even this statement,
though true to a large extent, as far as Luther is concerned, is not an absolute. This needs to be
further clarified. Suffice it to say for now that Luther came to know Aristotle directly through
a collection of his writings that had been translated into Latin and presented to him by his teachers
in his Erfurt city school, and indirectly through the commentaries and critical reflections on
Aristotle’s works by selected renowned medieval scholastic teachers. In addition, his experience
as new professor of Biblical studies at the newly opened University in Wittenberg? also came to
bear on the development of the mind and piety of the Reformer. In fact, shortly after he came to
Wittenberg, Luther gave lectures on Aristotle at the university (in 1508). Particularly formative
seemed to have been the years 1513 - 1517 and 1517 — 1525. It is the year 1525 that marks the end
of Luther’s early development when it comes to his reflection on Aristotelianism and philosophy
in general as he tried to grapple with questions of epistemology, the nature and role of special
revelation, ontology, and human nature.

Luther’s attitude to Aristotle seemed to have been much more positive in this early stage of his
teaching career than in the later years. In his expositions on the Book of Psalms (1513 - 1515),
Luther does not shy away from using Aristotelian categories when distinguishing between the
moral and intellectual virtues of humans. “For the Christians have been multiplied and ‘enlarged’
throughout the world as a result of suffering. Tropologically it means that any soul ‘is enlarged’
both in moral and intellectual virtues” (Luther 1999a, 74) We can see here a clear reference to
Nicomachean Ethics (I, 1), according to which “moral virtue comes about as a result of habit,
whereas “intellectual virtue owes both its birth and its growth to teaching (for which reason it
requires experience and time).” (Aristotle 2009, 23) We see a similar affirmation of Aristotle
in Luther’s exegesis of Psalm 11, where Luther reflects on the question of human conscience.
Referring to the passage from the Book of Revelation 3:20, Luther claims that “no one is so evil
that he does not feel the murmur of reason and the voice of conscience, according to the statement,
‘reason always speaks for the best! And this explanation is indeed very attractive” (Luther 1999a,
99) Again, Luther invokes Aristotle’s dictum from Nicomachean Ethics (I, 1102b, 15) that: “6 Adyog

2 Staupitz transferred Luther to Wittenberg in 1511. It is here where he got his doctor degree in theology.

His first lectures (on the Psalms) started in 1513.
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[...] émi ta PéAtiota mapakalel” — which can be translated as “The rational principle [...] urges
them on to the best objectives.” (Aristotle 2009, 15)

Another good example of Luther’s endorsement of Aristotle concerns the topic of privatio
(privation) related to the nature and being of the human. On this topic, Luther says approvingly
that “it is most correct to say that man is always in privation, always in becoming or in potentiality,
in matter, and always in action. Aristotle philosophizes about such matters, and he does it well,
but people do not understand him well. Man is always in nonbeing, in becoming, in being, always
in privation, in potentiality, in action, always in sin, in justification, in righteousness, that is, he
is always a sinner, always a penitent, always righteous” (Luther 1999b, 434) Besides the explicit
positive language about Aristotle, it is important to notice that Luther takes issue with what he
believes to be fateful misunderstandings of the Greek philosopher by many of his peers, when he
says: “but people do not understand him well”

These instances may lead us to believe that early Luther was an almost uncritical fan of
Aristotle. While the German Reformer certainly shows a high appreciation for the Philosopher,
especially when it comes to understanding some ethical and anthropological issues, he is quick
to remind his students (and his readers) that one must distinguish between the holy books of
Revelation and the books of philosophers (including Aristotle).

Commenting on Psalm 67:17, Luther shows his indignation:

“But because we have learned from Aristotle to argue about things verbosely and boldly,
we think that the same verbosity and boldness should be transferred to divine matters.
It is for this reason that I have a hatred for those bold opinions of the Thomists, Scotists,
and others, for they so handle without fear the sacred name of God and extol it above
the tongue but put it down under the tongue, that name with which we were signed, that
heaven and earth and hell tremble” (Luther 1999a, 322-323)

Furthermore, in his comments on Psalm 69:3, Luther proclaims: “Some are devoted to gain, some
to pleasures, some to ambition, many even to the laws and traditions of men, and not a few to the
philosophy of Aristotle. Because all of these are deserting the study of the divine Word, the eyes of
Christ are failing in the church?” (Luther 1999a, 359) And finally, in his summarizing comments
on the first part of his Lectures on the Book of Psalms (1-75), Luther explains:

“Therefore we must not do with the Holy Scriptures as we do with Aristotle, where a wise
man is permitted to contradict a wise man, for there as the master is, so is also his teaching;
a profane master and profane teaching. But here we have a holy Master and holy teaching.
Consequently, wherever and by whomever some meaning which does not conflict with
the rules of faith is brought forth, no one should reject it or prefer his own, even though
his own is much more evident and harmonizes much better with the letter” (Luther 1999a,
462)

The topic that Luther considers especially ‘toxic’ when one tries to understand it on the basis of
the accounts of philosophers as opposed on based on Biblical witness, is the topic of justification.
In fact, Luther proclaims the correct understanding of justification the article on which true
Church of Christ stands or falls. It is thus understandable that he is sensitive when philosophical
views are seen as substitutes to theological notions that are founded on a careful Biblical exegesis
and theological hermeneutics. Again, we can see this concern in Luther very early on, i.e., already
in his Lectures on the Psalms. The Latin text from the Weimar Ausgabe of Luther’s works speaks
clearly:
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“Unde nec Aristoteles sic intelligendus est, quod quis iusta operari possit nondum iustus.
Sed non potest perfecto habitu. Oportet enim esse iustum in voluntate et sic in opus
procedere. Contra autem superbi, qui ex eo quod operantur, volunt sibi imputari iustitiam,
et non prius imputari sibi iustitiam, ut operentur. Et hec est iustitia humana, que ex operibus
fit et imputatur. Sed illa est iustitia Dei, que est ante omne opus.“® (WA 4:19, 22-28)

Luther complained that Aristotle had been misunderstood by some of the best minds of the
medieval scholastic tradition, including St. Thomas Aquinas (1225 - 1274). In his Babylonian
Captivity of the Church (1520), Luther complains that Aquinas’ opinions on important theological
matters sometimes “hang so completely in the air without support of Scripture or reason that
it seems to me he knows neither his philosophy nor his logic. For Aristotle speaks of subject
and accidents so very differently from St. Thomas that it seems to me this great man is to be
pitied not only for attempting to draw his opinions in matters of faith from Aristotle, but also for
attempting to base them upon a man whom he did not understand, thus building an unfortunate
superstructure upon an unfortunate foundation” (Luther 1999e, 29) Such misunderstandings,
in turn, resulted in devious theological expositions of key biblical, Christian topics, such as the
nature of grace, justification, or sacraments. (Schwarz 1962)

It is interesting to observe that although Luther shared much of Ockham’s criticism of the late
medieval scholastic philosophy, and its insidious inroads into theology, he fails to use this leverage
in his early disputes and religious treatises. More precisely, he did not exploit Ockham’s criticism
of Aristotelian foundations of late scholastic philosophy even though he had been well aware of it.

Luther’s Critical Views on Aristotle

Luther was convinced that what he called “the pseudo philosophy of Aristotle” began to infiltrate
Western Christendom from the beginning of the 13th century, namely after the adoption of
the controversial dogma of eucharistic transubstantiation.* Up until then, Christian intellectual
discourse had been marked by a close adherence to the Augustinian ideational heritage and
Christian mystical Neo-Platonism. (O’Meara 1978) However, as more European scholars began
to familiarize themselves with Aristotle’s works which had long been considered lost (through
Arabic translations), including his Metaphysics, the tide turned. In the 13th century, scholastic
theology found itself at a crossroads. It was through the works of Thomas Aquinas that what then
was considered a viable synthesis of Aristotelianism and Christianity started to emerge as the new,
governing trends (though not without major setbacks).

Luther’s use of the Aristotelian semantics and ethical concepts (see examples above) does not
preclude him from being overtly critical of the Greek philosopher and of philosophy in general.
We can observe the beginnings of this critical attitude in Luther as early as his Lectures on the
Book of Psalms (1513), though it was more fully developed in Luther’s Lectures on the Book of
Romans (1515 - 1516) and later in his Scholastic Disputations (or: Disputation against Scholastic

> Authors’ own translation: “Aristotle should not be understood here in such a way as if saying that he who

is not yet just, can do just deeds. This he cannot do even on the basis of perfect preconditions (perfecto
habitu). One must first be just in his will, then he can move forward to the deeds. Those, however, who
want to be counted as just on the basis of what they do and not in the manner that righteousness is first
given to them so that they might act justly, are conceited. This is human righteousness, which arises and
is recognized on the basis of deeds. But the divine righteousness is different; it comes before every deed.”
The dogma according to which the earthly elements of bread and wine of the Eucharist are “transformed”
substantially into the body and blood of Christ, while retaining their outside properties (accidens).
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Theology, 1517). Crucial here is the issue of justification understood in its theological context
as the justification of sinner before God (coram Deo). The roots of what theologians call the
‘evangelical turn” in Luther can already be identified in his Lectures on the Book of Psalms, as
becomes obvious upon a close examination of key passages dealing with the topic of justification/
righteousness. God’s righteousness is radically different from human righteousness (illa est iustitia
Dei). It is not based on a meritorial scheme of fulfilled deeds but is rather revealed in faith in Christ:
“Thus righteousness in a tropological sense is faith in Christ. Rom. 1:17: “The righteousness of God
is revealed therein, etc.” (Luther 1999a, 404) Commenting on Psalm 72:1, Luther invokes St. Paul’s
Letter to Romans 3:21-22 as the key passage: “The righteousness of God has been manifested apart
from the Law and the prophets, ... even the righteousness of God through faith in Jesus Christ”
(Luther 1999a, 403)

This understanding is in stark contrast to Aristotle’s view according to which righteousness (or
‘fustitia’) stems from righteous deeds and always follows such deeds (‘ex actibus’). Luther’s mature
views on the topic of righteousness and justification can be found in his Lectures on the Book of
Romans. He writes: “The righteousness of God is so named to distinguish it from the righteousness
of man, which comes from works, as Aristotle describes it very clearly in Book III of his Ethics.
According to him, righteousness follows upon actions and originates in them. But according
to God, righteousness precedes works, and thus works are the result of righteousness.” (Luther
1999b, 152)° Wherever Luther senses a deviation in Aristotle’s reasoning from the message of
the Sacred Scriptures, which is, according to Luther, Gospel-centered, the Reformer is quick to
point it out and warn his readers of the grave danger of mistaking philosophical wisdom for the
divine wisdom. While the former is fit for a decent living coram hominibus (i.e., when dealing with
people and other parts of God’s creation in the temporal world), the latter is meant as the only
true and viable representation of God’s attitude and action with humans (coram Deo), the purpose
of which is their reconciliation and salvation. For Luther, this is not just a matter of a mental
exercise but a matter of true obedience in faith with eternal consequences for the human subjects.
His refutations of Aristotelianism and philosophy in general need to be understood in this strictly
‘theological’ context. Before God (coram Deo), according to Luther, the human is unable to will,
initiate, or complete any genuinely good deed, that is, one that would earn him/her God’s favor
and salvation.

Itis in this light that we should view Luther’s rejection of commonly held opinions that elevated
the capacities of unregenerate human individuals (that is, those under the condition of original
sin) and tried to rationalize some important matters of faith in his Disputation against Scholastic
Theology (WA 1: 221-228; LW 31: 9-16). He wrote the 97 theses in an attempt to undermine
the almost unassailable role of the ‘god of the scholastics, i.e., Aristotle, in common theological
understanding of his time. Luther’s student, Franz Gunther, was to read and publicly defend the
theses at the University of Wittenberg on September 4, 1517, while Luther presided over the debate
as dean of the Faculty. As the author of the theses, Luther revealed himself a good Augustinian:
having a high view of God and a somber (or even derogatory) view of human nature in its sinful
state. (Schwarz 1962; Oberman 1963; 1966) Following from his Augustinian presuppositions are

Also known as the ‘Turmerlebniss’ or “Tower experience; as it allegedly occurred while Luther was in
a tower (location is unclear) reading the Bible and praying.

¢ Luther refers here to Aristotle’s Nicomachean Ethics (Book III). The Latin text says: “Et dicitur ad
differentiam Iustitie hominum, que ex operibus fit. Sicut Aristoteles 3. Ethicorum manifeste determinat,
secundum quem Tustitia sequitur et fit ex actibus. Sed secundum Deum precedit opera et opera fiunt ex
ipsa. Sicut in simili opera Episcopi Vel sacerdotis nullus potest facere, nisi sit prius consecratus et ad hoc
sanctificatus [...]” (WA 56: 172, 8-12).
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statements that speak pessimistically about the human capacities to choose the good freely and
do good without outside (i.e., divine) help:

“Thesis 4. It is therefore true that man, being a bad tree, can only will and do evil [Cf. Matt.
7:17-18]. 5. It is false to state that man’s inclination is free to choose between either of
two opposites. Indeed, the inclination is not free, but captive. This is said in opposition
to common opinion. 6. It is false to state that the will can by nature conform to correct
precept. This is said in opposition to Scotus and Gabriel. 7. As a matter of fact, without the
grace of God the will produces an act that is perverse and evil” (LW 31: 9)

In theses 40-44, Luther mounts his direct attack on the ‘improper’ use of Aristotle’s philosophy in
important theological matters:

“40. We do not become righteous by doing righteous deeds but, having been made
righteous, we do righteous deeds. This in opposition to the philosophers. 41. Virtually the
entire Ethics of Aristotle is the worst enemy of grace. This in opposition to the scholastics.
42. It is an error to maintain that Aristotle’s statement concerning happiness does not
contradict Catholic doctrine. This in opposition to the doctrine on morals. 43. It is an
error to say that no man can become a theologian without Aristotle. This in opposition
to common opinion. 44. Indeed, no one can become a theologian unless he becomes one
without Aristotle” (Luther 1999, 12; LW 31: 12)

Aristotle is mentioned here explicitly as “the worst enemy” (thesis 41) of the Church’s teaching
on grace and the idea is proposed that one can become a theologian only if one gives up his/her
dependence on Aristotle (thesis 44). Furthermore, Luther is convinced that “the false metaphysics
of Aristotle and the traditional human philosophy have deceived our theologians,” and this “foolish
opinion has led to the most injurious deceptions” (Luther 1999b, 338). The examples of original
sin and righteousness, and their treatment by the scholastics, belong among the most revealing
ones for Luther. “First, according to the subtle distinctions of the scholastic theologians,” original
sin is the privation or lack of original righteousness. And righteousness, according to these men,
is only something subjective in the will, and therefore also the lack of it, its opposite. This comes
under the category of a quality, according to the Logic and Metaphysics of Aristotle”® (Luther
1999b, 299) We notice Luther’s frustration with the scholastic tendency to obscurity and subtle
distinctions that overburden the human mind and confuse the believers, instead of helping them.
What is more, Luther notices a proud, arrogant attitude interwoven into the rhetoric of these
scholars who believe that their rational, ‘reasonable’ reflections are able to translate divine speech
in humanly understandable language.

“The scholastics, despite their presumption to speak of these matters in a more careful and
clear manner, have spoken more intricately and obscurely in their effort to translate divine
speech into human form. For this reason their notions are vain and harmful, when on the
basis of Aristotle in dark words and metaphors they have taught that virtues and vices stick
to the soul like whitewash on a wall, like writing on a beam, and form to its subject. For
in so doing a person ceases to understand the difference between flesh and spirit” (Luther
1999b, 343)

7 The reference here is mainly to Peter Lombard’s Second book of Sentences.

8 Luther refers here to Aristotle’s Categories, chapter 8.
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It is this proud and blind trust in human reason and philosophy; i.e., the methods and, to a large
degree, also content of Aristotle’s thinking (as it was presented by the scholastic teachers), that
bothered Luther. Even before he would get into specific disagreements on the diverse nuances
in conceptual definitions and semantics, the German reformer criticized the very approach of
the scholastic teachers to the question of the relationship of general and special revelation, of
philosophy (employing reason and human tradition) and theology (building on revelation as
understood by reason that is enlightened and inspired by the divine Spirit).

Of course, the issues of a proper approach to divine revelation and a proper understanding of
the roles and relationship between philosophy and theology, became the underlying foundation
for concrete disagreements on important topics of theology and ethics. Thus, Luther showcases
the alleged errors in Aristotle’s thinking about righteousness and the ensuing ethical conclusions
in his Lectures on the Book of Romans, saying: “But those men speak in the manner of Aristotle
in his Ethics, when he bases sin and righteousness on works, both their performance or omission.
But blessed Augustine says very clearly that ‘sin, or concupiscence, is forgiven in Baptism, not in the
sense that it no longer exists, but in the sense that it is not imputed.” (Luther 1999b, 261) Moreover,
“virtue does not come from acts and works, as Aristotle teaches, but acts come from virtues, as
Christ teaches” (Luther 1999b, 354) To sum up, “the definition of virtue in Aristotle is wrong,’ for
this makes us perfect, and its exercise renders us praiseworthy, unless it understands that it makes
us perfect and commends our works only before men and in our own eyes. But before God this is
an abomination, and the contrary is more pleasing to Him.” (Luther 1999b, 385)

In his Letter to the Christian Nobility of the German Nation (1520), the German reformer
laments over the religious situation in Germany where “little is taught of the Holy Scriptures and
Christian faith,” and that instead “only the blind, heathen teacher Aristotle rules far more than
Christ” Luther’s advice reveals his clear opposition to using philosophy in theological matters,
showing that he considered Aristotle as the most dangerous enemy of true theologians. “In this
regard my advice would be that Aristotle’s Physics, Metaphysics, Concerning the Soul, and Ethics,
which hitherto have been thought to be his best books, should be completely discarded along
with all the rest of his books that boast about nature, although nothing can be learned from them
either about nature or the Spirit” (Luther 1999d, 200) We can reasonably argue here that Luther,
as a typical medieval religious thinker, has gone a bit too far. Not only is he discarding Aristotle’s
metaphysical speculations and his controversial, albeit modern-sounding notions of the human
soul and morals, but also his ideas on the nature and classifications of things (Physics). In fact,
Luther claims that “any potter has more knowledge of nature than is written in these books”
(Luther 1999d, 200) He further complains that “nobody has yet understood him, and many
souls have been burdened with fruitless labor and study, at the cost of much precious time” and
closes his excessively critical remarks by saying: “It grieves me to the quick that this damned,
conceited, rascally heathen has deluded and made fools of so many of the best Christians with his
misleading writings. God has sent him as a plague upon us on account of our sins.” (Luther 19994,
201) Luther hates the idea that the soul should die along with the biological body of the human,
which, according to Luther, is blatantly anti-biblical (Soragji 1974, 66). On such matters, Luther
is convinced, “Aristotle has not the faintest clue,” which leads Luther to believe that “the devil has
introduced this study.” (Luther 1999d, 201)

Among Aristotle’s writings, according to Luther, “his book on ethics is the worst of all books.
It flatly opposes divine grace and all Christian virtues, and yet it is considered one of his best
works. Away with such books!” (Luther 1999d, 201)'° Any theological school that replaces the

9 As we find defined in the Nicomachean Ethics I, 12.
10" Other important instances where Luther discusses the issue of the perceived threat of Aristotle’s ethics
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biblical doctrine on grace with Aristotle’s ethics is an “impure and foul whore which has declared
that Aristotle’s teachings on morals are not in conflict with the teachings of Christ” (Luther
19994, 300)

On a more positive note, Luther conceded, even in this very Letter where he had been
so critical of Aristotle, that some of his books can be useful for the instruction of students and
clergy. “I would gladly agree to keeping Aristotle’s books, Logic, Rhetoric, and Poetics, or at least
keeping and using them in an abridged form, as useful in training young people to speak and to
preach properly. But the commentaries and notes must be abolished, and as Cicero’s Rhetoric is
read without commentaries and notes, so Aristotle’s Logic should be read as it is without all these
commentaries.” (Luther 1999d, 201)

The problem with relying on Aristotle too much, according to Luther, was the underlying
presupposition that humans need to attain a rational explanation of all major articles of faith.
Such presupposition elevates the faculty of reason and natural revelation, while suppressing
the distinctive character of special revelation and the epistemology of faith, i.e., the epistemic
‘knowing’ that is induced by faith. Thus, Luther asks, “What shall we say when Aristotle and the
doctrines of men are made to be the arbiters of such lofty and divine matters? Why do we not put
aside such curiosity and cling simply to the words of Christ, willing to remain in ignorance of
what takes place here and content that the real body of Christ is present by virtue of the words?
Or is it necessary to comprehend the manner of the divine working in every detail?” (Luther
1999e, 33) The intellectual and existential aspiration of believer, according to Luther, should be
aimed elsewhere. Instead of reason, believers ought to build on the premise that “the Holy Spirit is
greater than Aristotle” (Luther 1999, 34) It is in this context that we should understand Luther’s
famous, though often misunderstood expression in which he labeled the ‘natural reason’ by the
term “clever harlot” (Luther 1999g, 39; LW 45: 39)

Luther’s masterpiece on the nature of divine action and potency of human (unregenerate)
will, De servo arbitrio [Concerning the Enslaved Will] (1525)," reveals the author’s dissatisfaction
with Erasmus’ of Rotterdam anthropology as well as theology (i.e., the understanding of God
and his actions in the created realm). Luther accuses Erasmus of reverting to philosophy, namely
Aristotle, when he should have stayed on the foundations of the biblical revelation. Luther defends
God’s omnipotence at the expense of human free will and, some would say (e.g. Erasmus), also
his dignity. He says: “if God is robbed of the power and wisdom to elect, what will he be but the
false idol, chance, at whose nod everything happens at random?” Luther ironically points out
that if such God “has left it to them to decide whether they want to be saved or damned,” then,
perhaps, “in the meantime he has himself gone off to the banquet of the Ethiopians, as Homer
says” (Luther 1999f, 171; LW 33: 171) Such view of God and human will, according to Luther,
poses two unsurmountable problems: (1) the human being is overburdened with responsibility for

for a proper theological understanding is in his Disputation Against Scholastic Theology (1517) (LW
31: 9-16), in his Letter and Against Latomus (1521) (LW 32: 137-260), and finally in his Opinion of the
Parisian Theologians on Doctor Luther’s Doctrine. Doctor Luther’s Dissenting Opinion. [Eyn Urteyl der
Theologen tzu Paris uber die lere Doctor Luthers. Eyn gegen Urteyl Doctor Luthers) (WA 8, 289-312) and
his Lectures on Galatians (1519) (LW 27: 224-225).

' Luther wrote this piece in response to Erasmus’ De libero arbitrio [On the Freedom of the Will] (1524).
He accused Erasmus of deviating from the biblical witness and adopting instead rational, philosophical
ideas that elevated the capabilities of human thinking agents even in their relationship towards God
(coram Deo). In a clear reference to Aristotle’s Nicomachean Ethics (I.VI. 1096a 16) where the Greek
philosopher says: “Let Plato be a friend and Socrates a friend, but truth must be honored above all,”
(Luther 19991, 29; LW 33: 29) Luther challenges Melanchthon to weigh the arguments and let them lead
him wherever they may.
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his salvation and, because of his frailty, can never be sure to have ‘chosen’ God in the proper way
to be saved for eternity; (2) God is depicted as a benevolent but passive deity who is either unable
or unwilling to engage directly in human affairs (that can arguably be messy). In Luther’s words:

“It is just such a God that Aristotle, too, depicts for us, that is to say, one who drowses and
lets all and sundry use and abuse his kindness and severity. Nor can Reason judge otherwise
of God than Diatribe does here. For just as she herself snores away and despises divine
realities, so she judges also about God, as if he snored away and exercised no wisdom, will,
or present power in electing, discerning, and inspiring, but had handed over to men the
busy and burdensome task of accepting or rejecting his forbearance and wrath” (Luther
19991, 171-172; LW 33: 171-172)

When confronted with the accusation that his theological reasoning depicts a humanly
incomprehensible conception of God’s action, namely His righteousness and wisdom, Luther
answers that the one true God is “wholly incomprehensible and inaccessible to human reason,
it is proper and indeed necessary that his righteousness also should be incomprehensible”
(Luther 1999f, 290) Referring directly to Aristotle, Luther further defends the biblical God’s
direct engagement with this broken world in what Christian theologians came to call ‘history
of salvation’ “Aristotle, in order to preserve that Supreme Being of his from unhappiness, never
lets him look at anything but himself, because he thinks it would be most unpleasant for him to
see so much suffering and so many injustices” (Luther 1999f, 291; LW 33: 291) We see here the
opposing views of God between two sides — biblical theologians who refer to concrete divine
acts in the history of salvation, and philosophers, namely Aristotle (whose influence in scholastic
theology overshadowed all other philosophers). While in Aristotle’s view, so Luther points out, it
would be utterly unfit for God in his completeness, glory and ontological asseitas (i.e. “otherness”)
to come into contact with this malleable, degrading reality, full of ambiguities and suffering,
Luther promotes a vision of God whose glory is precisely in His merciful dealing with the world.
This divine engagement leads to a natural curtailment of the free exercise of the human will,
according to Luther, as the Creator finally exercises his rightful dominion over his creation. This
view, obviously, does not sit well with the humanist Erasmus, nor with the modern, philosophically
inclined scholars.

Conclusion

During the course of his studies and, later, his academic career and pastoral ministry, Luther grew
more dissatisfied with Aristotle. On the one hand, it would be an exaggeration to claim that Luther
rejected Aristotle as a philosopher. His usage of Aristotle’s concepts and ways of reasoning (logic)
was obvious, as was his appreciation of some aspects of his philosophical ideas. I propose that it is
methodologically relevant that Luther does not reject rational thinking as a relatively autonomous
exercise in the context of philosophy and metaphysics. Important is the context in which one
evaluates Aristotelian ideas. Luther was ready to commend the usage of selected Aristotelian
concepts and themes when dealing with nature and human interaction (coram hominubus), that
is, with the temporal sphere. However, when it came to matters of salvation and, more specifically,
the nature of divine grace and the role of human reason/will in attaining a good standing before
God, Luther saw Aristotle as a clear threat to traditional, biblical theology. The issue here was
twofold: (1) Not only was Luther unhappy about what Aristotle said or failed to say; (2) but he
was also rejecting the idea of accepting Aristotle as a frame of reference of equal or almost equal
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status (within the so-called revelatio generalis) the divine revelation in the Jewish and Christian
Scriptures. Thus, what we observe here, is a clear preference for a mystical, religious epistemology,
as opposed to one based more on experience, empirical evidence, and reason.

It is also interesting to point out that although Luther thought highly of his nominalist
teachers Ockham and Biel, who both had a high regard for Aristotle, he could not accept some
of their teachings. Three topics became especially sensitive for Luther, as he continued to regard
his teachers: (1) justification, (2) the potency (freedom/unfreedom) of the human will, and (3)
the nature of good works. Luther could not agree with Ockham and Biel that a human being,
unaided by the divine grace, was by nature able to will to love God unconditionally, that is, above
all things and without any ulterior motives. Humans, according to Luther, were rather helpless
coram Deo, unable to prepare themselves or make themselves worthy of receiving God’s saving
grace. If Christ’s work of atonement became operative only after the human individual had proven
himself worthy of it, how could one be ever certain of his salvation? This troubled Luther not only
intellectually but also existentially. One could argue, perhaps, that Luther’s mind was ‘clouded’ (or
biased) by his existential fear, by this ultimate uncertainty of his own eternal destiny. His emphasis
on justification by faith alone should be seen in the light of his personal struggle for attaining the
certainty of grace and salvation. It can equally be argued, therefore, that Luther’s rejection of much
of the scholastic theology can be traced to this same question and struggle. For Luther, if one
bases his eternal destiny on the power of reason (rationalism), or human will (voluntarism), one
can never be certain that he has done enough to ‘deserve’ God’s redeeming and/or accompanying
grace to help and sustain him in the process (Luther 1999c, 6).

On the other hand, despite his clear opposition and acute criticism of some of the core
Aristotelian ideas, Luther continued to use the fundamental semantic and logical apparatus of
medieval scholasticism, being unable to cross the threshold of his own upbringing and education
into the paradigm of a new era that was intellectually dawning in the European milieu of the 16th
century. He conceded (though sometimes more implicitly than explicitly) that Aristotle’s rhetoric,
logic, poetics, and semantics are useful and can be beneficial to students of theology, as well as to
ordinary educated men. When disputing the use of Aristotle’s thought legacy in the theological
discourse of his time, however, Luther is quick to point out discrepancies between the way his
scholastic opponents present their ‘Aristotelian’ ideas and between the teaching of Aristotle, as
evidenced by his works, which Luther studied intently early in his career.

When it comes to assessing the value of Luther’s approach to the modern ethical and social
discourses, the German reformer becomes an ambiguous figure. While his approach to philosophy
and ethics may have been groundbreaking at the time of late scholastics, his excessively mystical
approach and unilateral leaning on divine revelation are not easily understood, let alone readily
acceptable to modern thinkers. His theological anthropology seems to be too pessimistic regarding
human capacities to do good and take full responsibility (including social responsibility) for one’s
actions. Furthermore, his disregard for using reason and philosophy to solve some fundamental
issues in anthropology and theology will naturally be objected by philosophers, scientists, as well
as adherents of other religions. Also, from the viewpoint of a political scientist, it is Aristotles
approach, distilled and remolded by the numerous authors of the ‘Neo-Aristotelian’ movement,"
rather than Luther’s, that carries more weight for dealing with issues of human behavior and
socio-political responsibility (Nash 1897; Zucca 2020).

2" This movement in philosophy and ethics started in the 20th century by the American rhetorician, Herbert
Wichelns (1894 - 1973). Philosophers, such as Hans-Georg Gadamer, John Henry McDowell, or Alasdair
Maclntyre have developed various strands of Aristotle’s ideas in the recent decades, while rejecting his
metaphysical, speculative concepts.
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BAROKOVA DUCHOVNA PIESEN AKO ZIVY ODKAZ
CYRILO-METODSKEHO DEDICSTVA'

Religious Songs of the Baroque Period as a Living Message
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Abstract: LAUKOVA, Silvia — KAIZEROVA, Petra. Religious Songs of the Baroque Period
as a Living Message of the Cyrillo-Methodian Heritage. Cantus Catholici (1655) was the
first printed Slovak Catholic hymn book. In the foreword, its compiler, the Jesuit Benedikt
Sz6116si, refers to the Cyrillo-Methodian mission which proves the mission’s importance for
the development of Slovak national identity. Even in the Baroque period, the authorization
of the use of the Slavonic liturgy by Pope Adrian IT was an accepted argument to support the
creation of a “folk” hymn book. Ancient ancestry of religious songs, their popularity among
people and their use in non-sacral space were emphasized.

The compiler of the hymn book Cantus Catholici approached the selection and
modification of songs in a specific way. The fact that the hymn book was addressed to the folk
influenced the process of selecting songs which were well-known and popular (Christmas
songs, Easter songs, songs for Lent, etc.). The songs had to be faithful to the creed and
authentic in terms of their historicity and popularity among people on the territory of modern
Slovakia. In his foreword, Benedikt Sz6l18si highlights the idea of shared Slavic integrity and
unity, and considering territorial and historical criteria, his selection gives strong preference
to the Czech context. One of the sources of inspiration for Sz6llési’s work was an older hymn
book Pisné katolické [Catholic songs] (1622) compiled by Jitik Hlohovsky and published
in Olomouc. Studied hymn books - Slovak Cantus Catholici and Czech Pisné katolické
[Catholic songs] - come from different national and cultural milieus, yet, they both have
shaped and added to the richness of European baroque cantional heritage. Their comparison
shows that the Czech hymn book Pisné katolické [Catholic songs] by Hlohovsky was one of
the main sources for the Slovak hymn book, although their interconnectedness was creative
and original.

Keywords: Cyrillo-Methodian tradition, hymn book, song, acceptance, interconnectedness,
Catholicism, Protestantism

Cyrilo-metodska misia sa v slovenskej historii ¢asto nanovo zvyznamnovala. Predstavuje feno-
mén, ktorym sa argumentovalo v snahe legitimizovat mnohé politické a kulturne snahy. Je pod-
netné sledovat ako s tymto odkazom pracuju jednotlivi autori.

Vyvin literatiry v barokovom obdobi charakterizuji mnohé zakutia a dosial nepreba-
dané oblasti. Jeho celkovii podobu médzeme iba tusit, skuto¢nu tvar iba hladat v Iudskych

1

Prispevok je vystupom v rdmci projektu VEGA 1/0514/19 Poetika mystickej skiisenosti a literdrne podoby
mystagagie.
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dejinach - znamych, pozabudnutych, zabudnutych alebo tplne stratenych. Takyto stav vyskumu
literarneho baroka vsak suvisi nielen s jeho historickou povahou a ¢asovou vzdialenostou od su-
Casnosti, ale aj so stavom nasej literdrnej historiografie - t4 je sice erudovana, ale timy vedcov
a badatelov, ktorych usilie podava obraz o literarnej, komunikacnej a tvorivej situdcii na tzemi
Slovenska v 17. a 18. storo¢i, nie st dostato¢ne persondlne obsadené.

Obdobie 17.a 18. storo¢ia, v rozmedzi ktorého sa oficidlne datuje na izemi dne$ného Slovenska
barok, je obdobim mnohych zmien - spolo¢enskych, ekonomickych, socidlnych, ale aj estetic-
kych a mravnych. Tvar baroka ovplyviiovali turecké vpady a ndjazdy, stavovské a protihabsburské
povstania, prirodné katastrofy, reformacia i rekatolizacia. Vsetky tieto ¢initele mali za nésledok
kolizny stav v krajine a pocit beznadeje jej obyvatelov. V pracach niektorych literarnych historio-
grafov, predov$etkym predstavitelov starsej generdcie, sa stretivame s nazormi, Ze obdobie baroka
mozeme najlepsie charakterizovat ako obdobie protireformacie, ako obdobie ndbozenskej nezna-
$anlivosti (VIcek 1890, 2).

V sticasnosti je zjavné, Ze nielen reformacia, ale aj rekatolizacia sa zdvaznym spdsobom zapisala
do kultirneho a spolo¢enského diania na tizemi Slovenska. Slovenski evanjelici i ¢eski exulanti sa
zapdjali do kulturneho a literdrneho Zivota v hojnejsej miere, tlaky na rekatolizaciu priniesli obrodu
vkatolickej cirkvia zvy$eny zdujem olud ajeho potreby, ¢o povzbudiliaj zavery Tridentského koncilu
(1545 - 1563). Svoju ¢innost rozvijali rehole frantiskdnov, piaristov a jezuitov, ktori vsak svojou
¢innostou v prospech katolickej cirkvi neraz vzbudzovali nendvist a neporozumenie. Aktivita je-
zuitov na poli kultarneho rozvoja Slovenska v barokovom obdobi, napriek réznym kontroverz-
nym nazorom na nu, je dctyhodna. ZaloZenie a spravovanie univerzit v Trnave a v Ko$iciach,
vydavanie knih nielen nabozenského, ale aj svetského charakteru a prinos v oblasti vedy nam
v diachrénnom pohlade na historické udalosti ddva moznost objektivneho pohladu na posobenie
jezuitov na tzemi dne$ného Slovenska.

Hoci situdcia na Slovensku v 16. a 17. storo¢i v katolickej cirkvi bola kriticka, rekatolizacia
Casto nepostupovala pre individualnu neschopnost jedinca priklonit sa k jednej alebo k druhej
strane. S naboZenstvom totiz stviseli aj socidlne ¢i politické zaujmy. Konfesijna prislusnost ma-
jitela pody, dediny ¢i panstva este stale ur¢ovala nabozensku prislusnost ich ¢lenov, pretoze stéle
platilo: ,,Cuius regio eius est religio.”

V tomto kontexte sa javi vydanie spevnika Cantus Catholici ako prezierava snaha modernym
sposobom aktivizovat katolikov. Totoznost zostavovatela spevnika bola nezndma az do zaciatku
20. storocia, ked ju v roku 1935 odkryl Stanislav Wiess-Nagel. Ako autora identifikoval jezuitu
Benedikta Sz6ll6siho (Weiss-Négel 1935, 427). Ten sa drzi pri zostavovani spevnika dobového tzu
a na uvod spevnika zaraduje latinsky predhovor, ktory ma plnit viaceré ulohy, okrem obligatnej
pochvaly svojho mecend$a ma obhajit samotnu existenciu a vyznam diela. V obdobi baroka sa
v slovenskom priestore objavuju aj prvé narodné obrany a chvaly?, medzi ktoré méozeme zaradit aj
¢ast spominaného latinského predhovoru®: ,,Nds panonsky ndrod je preslaveny mnohymi chvdlore-
¢ami a pamdtihodnostami davnych pokoleni. Ked za krdla Svitopluka, ktory mal sidlo na Belgrade,
prilipol ku Kristovi hldsanim Kristovej viery apostolskymi muzmi Cyrilom a Metodom, hoci vynikal
v kazdom druhu zboZnosti, predsa viac v Zalospevoch. Vysvitd to z rozlicnych piesni, podivuhodne
prispdsobenych na cirkevné slavnosti alebo iné casy. Spomenuti sviti otcovia, ked svitym krstom
pripojili ku Kristovi Panonov s krdlom Svitoplukom, ba aj s Bulharmi, Moravanmi a s knieZatom
Ciech Bofivojom, dosiahli od rimskeho pdpeza Mikuldsa 1., aby ndrodom, ktoré pokrstili, bolo do-
volené konat sluzby bozie v ludovom jazyku. To vraj bolo potvrdené odpovedou, aby kazdy duch

2 Problematikou narodnych a jazykovych obran sa zaoberd monografia Jana Tibenského (1965) s nazvom

Chvadly a obrany slovenského ndroda.

* Uvadzame rozsiahlejsi citat z predhovoru, aby sme nan mohli explicitne odkazovat.
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chvdlil Pana. Preto je hodnoverné, Ze i pandnsky ndrod pouzival kedysi tiito vysadu [...]“ (Minarik
et al. 1997, 269-270) ,[...] ako to moZno uzatvirat zo zvyku, trvajiiceho v niektorych kostoloch este
i za nasich Cias, kde ciastka Kanonu sa pri oltdri ludovou re¢ou odbavovala. A na chére aj skutocne
skoro vo vetkych panonskych kostoloch tak sa odbavuje Kyrie, Gloria a Kredo. Tieto ndbozné spevy si
Panoni vzdy natolko cenili, Zeby si priamo povedal, Ze nendjdes ndroda, ¢o by sa im v tom vyrovnal.
Pri bohosluzbdch v kostoloch zhromazdeni tak spravne spievajii Zalmy a piesne, Zeby si ich od jedné-
ho mal za hotovych spevikov. A o sa v kostole naucili, to na hostindch a beseddch, vo viniciach a po
poliach sladkozvucnym hlaholom prespevujii. KedZe vsak tieto spevy, Vysokoddstojny Pane?, mnoho
trpely na svojej davnej krdse tak neprajnostou casu a chybnym prepisovanim, ako i nepriatelskymi
znetvoreninami a novotami nekatolikov, podujal som sa ich na pévodné znenie, aby sa obnovila
zboznost panonského ludu, ktord kedysi prekvitala® (Weiss-Négel 1997, 427).

Priamy odkaz na cyrilo-metodskt misiu je dokazom jej dolezitosti pri koncipovani narod-
nej identity Slovakov, aj ked je zjavné uvedomovanie si, Ze ide o duchovné vlastnictvo viacerych
slovanskych narodov. Vyzdvihovanie dosiahnutia ciela uznania dal$ieho bohosluzobného jazyka
s papezskym schvalenim Mikulasa I. predstavuje eSte aj v ¢ase baroka prijatelnu argumentdciu
vzniku a existencie ,,Judového* spevnika. Predhovor je aj ukazovatelom toho, ako sa vnimala du-
chovna piesen a aky vyznam sa jej prikladal. Vyzdvihuje sa jej starobyly povod, oblibenost medzi
ludom a jej prena$anie mimo sakralny priestor.

S ohladom na pévod piesni su barokové kancionaly vlastne hybridnymi® dielami. Preberajt
piesne umelého i ludového povodu, zahrnuju latinské i slovenské, resp. ceské piesne, siahaju
po sudobo aktudlnych piesnach a rovnako po tradi¢nych duchovnych piesnach starych niekolko
storodi. Prave pocit slovanskej spolupatri¢nosti vyplyvajuci aj z velkomoravskej tradicie je pre zo-
stavovatela zrejme jednym z dostatoénych dévodov pre preberanie piesni z ¢eského prostredia.
Preto je nevyhnutné poukazat na vzdjomné vztahy ¢eského a slovenského kulturneho, duchov-
ného a literarneho Zivota pri preberani duchovnej kancionalovej piesne. Je zjavna prepojenost
slovenskej katolickej kancionalovej tvorby 17. storocia s ¢eskou tvorbou vznikajtiicou v tom istom
obdobi, ktora sa demonstruje preberanim piestiového fondu éeskych kancionalov do kancionalov
slovenskych.

Na demonstraciu tychto vztahov sme si vybrali spevnik Jitika Hlohovského Pisné katolické
(1622). Casom vydania aj slohovym zaradenim do barokového obdobia totiz najviac koresponduje
so spevnikom Cantus Catholici (1655). Komparativny spdsob by mal dostato¢ne objasnit, ako do-
chadzalo k preberaniu piesni z ¢eského prostredia do slovenského, pricom pars pro toto rozanaly-
zujeme pripad spevnika, ktory mal najviac spolo¢nych piesni so slovenskym spevnikom.

Vztahom ceskych a slovenskych predbarokovych a barokovych spevnikov sa v literarnoved-
nom, resp. literarnohistorickom vyskume zatial nevenovala dostato¢na pozornost. Problematike
sa okrajovo venuju len dve $tudie: prvou je uz skoro storocie stard studia Jana Vilikovského (1935,
269-306) o spevniku Cantus Catholici a druhou prispevok Petra Ruskina (2002, 11-22).

Vilikovského $tudia riesi otazku vztahu spevnika Cantus Catholici k inym spevnikom v §tvrtom
oddiele $tadie (VI. Pomér Cantus Catholici k predlohdm), do jej zorného uhla sa vak dostava len
vztah spevnika Cantus Catholici a ¢eského kancionala Pisné katolické Jitika Hlohovského. Velky
priestor svojho badania o spevniku Cantus Catholici venuje Vilikovsky vztahu tohto katolickeho
spevnika k slovenskému evanjelickému spevniku Cithara Sanctorum v inom oddiele. Hoci sa jeho
$tudia ako jedna z najrozsiahlejsich a v podstate ako jedina zaobera kancionalom Cantus Catholici
z literarnohistorického pohladu a usiluje sa definovat jeho predlohy z dostupnych znamych

* Tymto oslovenim je mysleny Juraj Soos, spi$sky kanonik a mecenas, ktorému je spevnik dedikovany.

Viac o problematike barovych spevnikov pozri v pracach M. Kerulovej, predovsetkym v publikacii
Nahliadnutia do starsej slovenskej literatiiry (1999).

5
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spevnikov slovenskej i ¢eskej proveniencie, a to z kancionalov katolickych i evanjelickych, pre-
vladol v slovenskej historiografii nazor, pretrvavajuci dlhy ¢as a pausalne opakovany, ze piesne
zo spevnika Cantus Catholici boli vo velkej miere prebraté z roznych vydani evanjelickej Cithary
Sanctorum (Hol¢ik 1936, 309-324).° Na moznost odlisného vnimania vztahu tychto kmenovych
konfesijnych spevnikov poukazujeme v $tudii Cithara sanctorum a Cantus Catholici v literdrnom
kontexte slovenského baroka (Laukova 2008, 83-89), v ktorej sa zamyslame nad moznostou iného
prepojenia oboch spevnikov a poukazujeme na nezanedbatelny vplyv ¢eskych evanjelickych a ka-
tolickych spevnikov rovnako na Citharu Sanctorum, ako i Cantus Catholici, ako aj na iny mecha-
nizmus preberania duchovnych piesni z jedného kancionala do druhého. V tychto tivahach sme
nadviazali prave na uvedent $tadiu Jana Vilikovského.”

Dévody preberania duchovnych piesni z ¢eského do slovenského literarneho a kultarneho
prostredia st mnohoraké. Tento ,,prenos“ duchovného dedi¢stva fungoval na obidvoch stranach,
a to rovnako v ramci katolickej aj evanjelickej konfesie. V naérte by sme ho mohli zhrnat do nie-
kolkych téz, ktoré su podla nasho usudku platné pre obe konfesijné strany.

Piesniové repertoare barokovych kancionalov mali rovnaky eurdpsky zéklad, z ktorého cerpali
ich zostavovatelia. Obidve konfesie nadvézovali na piesiiové bohatstvo v§eobecnej cirkvi pred re-
formaciou, ako aj na zazitu tradiciu duchovného spevu na naSom tzemi. Reformadcia priniesla do-
raz na domaci jazyk a jeho pouzivanie v liturgii, ¢o sa odrazilo prave v evanjelickych spevnikoch.
Na tuto skuto¢nost potom tiez reagovala rekatolizacnd snaha katolickej cirkvi.

Na nasom tizemi mame z predbarokového obdobia dolozené len rukopisné spevniky a zbor-
niky zvicésa svetskej poézie, v ktorych sa sporadicky objavuju zdznamy duchovnej poézie,
napr. Vietorisov kddex. Vydanie tlaceného spevnika predstavuje v barokovom obdobi vyznamny
a ojedinely ¢in na strane katolickej cirkvi, najma ak zoberieme do tivahy skuto¢nost, Ze k prvému
vydaniu katolickeho spevnika doglo roku 1655, druhé nasledovalo az o pol storocie neskor, roku
1700, tla¢ené kancionaly boli skor zriedkavé (Minarik 1984, 165). Zostavovatel spevnika Cantus
Catholici mohol pocitovat potrebu nejakého vzoru v domacom jazyku, podla ktorého by pri zo-
stavovani svojho spevnika postupoval.

Slovenska reformac¢na cirkev ako ttocisko ceskej exulantskej inteligencie uz od renesancie
vsakovala podnety, ktoré prinasali z ¢eského kultirneho, duchovného a literarneho prostredia
tamojsi vyhnanci. Mnohi exulanti neprestavali po prichode na izemie dne$ného Slovenska tvorit,
¢oho prikladom je nielen literdrna tvorba Jakuba Jakobea, ale z nasho pohladu aj najdolezitejsi po-
¢in Juraja (Jitika) Tranovského - kancional Cithara Sanctorum (1636). Nazdavat sa, Ze Tranovsky
vytvoril svoj spevnik bez predchadzajicich vézieb na ¢eské prostredie, nie je s ohladom na existu-
juce vazby redlne, preto mozno jeho nadvézovanie na ¢esku literarnu tradiciu v duchovnej tvorbe
pokladat za nevyvratitelné.

Benedikt Sz6l16si - zostavovatel katolickeho spevnika — bol v inej pozicii ako Juraj Tranovsky,
napriek tomu sa vplyvu ¢eského prostredia nevyhol, prave naopak, vedome nan nadvézoval.
Mohol sa navyse opierat o univerzalnost katolickej cirkvi, ktord mu v istom zmysle slizila ako
zadtita. Jej autorita a tradicia bola dostato¢nou zarukou pri preberani duchovnych piesni z akého-
kolvek ndrodného prostredia, teda aj z ceského ¢i nemeckého, pripadne madarského.®

¢ Prikladom takéhoto chapania vztahu katolickeho a evanjelického spevnika je Hol¢ikova (1936, 309-324)
$tadia s ndzvom Nakolko vplyvala Cithara Sanctorum na Cantus Catholici?

Tato $tudia ma reflexivny charakter a nekladie si za ciel komplexne zmapovat spominané vztahy, skor
naznacuje suvislosti a prepojenia kancionalovej tvorby barokového obdobia bez nanosu konfesionalnych
predsudkov z jednej ¢i druhej strany.

8V tejto suvislosti musime poznamenat, ze hoci s najma na madarskej strane preferované tézy, ze slovensky
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Vplyv ¢eského prostredia na slovensky spevnik Cantus Catholici mdzeme vidiet z niekol-
kych hladisk. Predovsetkym z hladiska uzkych kontaktov moravskych a slovenskych klerikov
i laikov a potom z hladiska prepojenia provincii niektorych katolickych duchovnych radov, naj-
mé jezuitského. Prave jezuitom biskup Peter Pazman vloZil do ruk spravu spominanej Trnavskej
univerzity, v ktorej prostredi, ako predpokladame, sa zrodil spevnik Cantus Catholici. Jeho zo-
stavovatel Benedikt Sz6116si bol jezuita.

Podnety univerzity na formovanie kultirnych a literarnych vztahov Slovédkov a Cechov
(v kancionalovej tvorbe ¢i v organizacii hudobného zivota v Trnave) su zretelné. Na Trnavskej
univerzite pdsobili profesori z Olomouca, ktori usli pred $védskymi vojskami, a navstevovali ju aj
Studenti z tohto mesta. Prepojenie Trnavskej univerzity s Olomoucom je o to vyznamnejsie, o ¢o
viac si uvedomime, ze Hlohovského kancional s nazvom Pisné katolické bol vydany roku 1622
v Olomouci. Je pravdepodobné, ze $tudenti a profesori z Olomouca poznali a do Trnavy priniesli
spominany Hlohovského spevnik a rovnakou cestou sa k nam mohli dostat aj iné starsie ¢eské
katolicke kanciondly. Styky medzi predstavitelmi katolickej cirkvi na ¢eskej i slovenskej strane boli
zname, a preto aj tato cesta prechodu ceskych spevnikov na slovensku stranu bola moznd, resp.
na zéklade nasich historickych znalosti pravdepodobna.

Preberanim piesni z ¢eského prostredia sa vyznacuju obidva spevniky zostavené na sloven-
skom uzemi - Cithara Sanctorum i Cantus Catholici. Za pozornost vSak stoji skuto¢nost, ako
s Ceskym jazykovym materidlom dalej narabaju. Juraj Tranovsky v Cithare Sanctorum pouziva
vyhradne estinu a aj nasledujtice vydania, hoci sa do nich v roznej miere dostavajui uz i slovenské
jazykové prvky, tento uzus viac-menej dodrziavaju. Evanjelickd cirkev sa totiz snazila zachovat
integritu spolocenstva aj prostrednictvom jazyka, ktory sa stal v ¢asoch ndbozenského prenasle-
dovania jednym z opornych bodov tejto konfesie.

Katolicky spevnik Cantus Catholici na rozdiel od Cithary Sanctorum analogicky jav nekopi-
ruje: ,,Jazyk spevnika Cantus Catholici zachytéva totiz realizaciu zakladnych postuldtov normy
predspisovnej slovenciny postavenej na zdkladoch odlisnosti od cestiny. Tato jazykovd norma
mala svoju gradaciu smerom k Zivej norme slovenciny aj v tomto zanri nabozenskej literatiry
(duchovna pieser1), ako sme to mohli konstatovat pri analyze jazyka slovenskej piesne predspisov-
ného obdobia“ (Krasnovska 2002, 28).

Spevnik md 515 ¢islovanych stran. Okrem nich obsahuje na zaciatku titulny list, na nasle-
dujucej dvojstrane je latinské schvalenie vydania spevnika a tri citdty s nadpisom K demu neb:
neb jak nastalo uZivdni pisni. Na necislovanych stranach sa dalej uvadza obsah: Pofddek Tytuliiw
Pysny prwnjho Djlu, Pofadek Tytuliiw Pysnj w Druhém Dilu, Pofddej Tytuliiw Pysnj Tretyho Dylu.
V kratkom osloveni ¢itatela potom zostavovatel poukazuje na hudobnu stranku spevnika a potca
ho, ako pracovat s napevmi: ,,Ponéwadz w téchto Pisnéch Cdsto se spomjna Obecnj Melodye neb
Nota: A mnozy malau wédomost o nj magj Weziz tedy ze Obecnd Melodye neb Nota gest kdyz ctyti
Wessové neb Rythmowé do gedné wrstwy neb Noty wcgddzy. A kazdy z téch Wrsstiw gen osm Syllab
w sobé obsahuge. YakozZro gsau ryto ndsledugjcy Pjsné.

V nam dostupnej verzii spevnika’ sa za obsahom nachddza samostatne ¢islovand cast, a to
na strandch 1-48, so spolo¢nym ndzvom Pysné O CZtytech poslednych wécech kazdého Czlowéka
s emotivnym obrazkom ludskych ostatkov a rakvy. Zaujimavostou je, Ze tato Cast sa nachadza aj
na konci spevnika na strandch 416-464 so zhodnym obsahom a rozsahom, pri¢om tato lokacia
je uvedena aj v Pofddku (obsahu) spevnika. Ostava otdzkou, pre¢o sa uvedeny oddiel nacha-
dza uz na zaciatku spevnika, a rovnako aj to, preco je v spevniku zaradeny az dvakrat. Jednou

spevnik Cantus Catholici je prekladom madarského spevnika, uz Jan Vilikovsky v spominanej stadii toto
tvrdenie jednoznacne vyvratil.

° Tato verzia pochadza z Narodnej kniznice Praha a bola dodana na mikrofilme.
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z moznosti je, Ze i8lo o tlac¢iarovu chybu alebo ,,prili$na“ iniciativu. Omnoho pravdepodobnej-
$ie sa nam vsak vidi, Ze tento ,,¢in“ zodpovedd autorskému zdmeru v duchu barokového naturelu
spevnika. Mozno sa domnievat, ze barokové tematizovanie smrti, marnosti, pominutelnosti,
pekla a neba mohlo byt motivaciou zaradenia tejto ¢asti pred vietky ostatné, ako aj jej duplicit-
ného vyskytu v spevniku.'

Na konci spevnika Pisné katolické sa nachadza jedenast necislovanych stran registra a jedna
strana errata, dve strany citatov zo zalmov s dobovymi ilustrdciami a jedna strana s vydavatelsky-
mi udajmi.

Obsah spevnika vo vSeobecnosti urcovalo rozdelenie cirkevného roka. Tento postup radenia
piesni dodrziavali katolicke aj evanjelické spevniky ,,normativneho® rdzu.

Pri porovnani formalnej stranky slovenského spevnika Cantus Catholici Benedikta Sz6ll6siho
a Ceského spevnika Pisné katolické zostavovatela Jitika Hlohovského mozno postrehnut podob-
nosti, ktoré sa daju interpretovat ako jedna z indicii, Ze zostavovatel slovenského spevnika doklad-
ne poznal ¢esky spevnik. Pri preberani piesni v§ak k nemu nepristupoval mechanicky, ale tvori-
vo, v medziach dobového uzu, pricom nepreberal véetky prvky formalnej podoby Hlohovského
spevnika.

Prvé vydanie spevnika Cantus Catholici vyslo bez udania miesta vydania' roku 1655. Po¢tom
stran je tento spevnik mensi ako Pisné katolické Jitika Hlohovského. Rovnako ako ¢esky spevnik
ma aj slovensky na titulnom liste uvedeny rozsiahly nézov:

CANTVS CATHOLICI Pysne KATHOLICKE Latinské, y Slowenské: Nowé i Starodawné.
Z-kterymi Krestiané w-Panoriygi Na Wyroéné Swatky, Slawnosti, pry Sluzbe Bozi, a w ginem
obzwldsstnem casu, z poboZnosti swé Krestianské ozywagi. Nasledugy po tem, Pysne na Katechismus:
O Swiatostech Nowého zakona. Letarye rozlicné na Wychodi Cyrkewne, a nebProcessyge, a Putowariy.
Z.mnoh, pilnosti, ku potesseriy Lidu Krestianského, z-nowu zebrané, a wiitbec widané. S. Pawel
k Epheskym Cap. 5. V.19. Napliieny budte Duchem Swatym, mluwyce samy sebe w Zalmych,
a w-Chwaldch, a w Pysnickach duchownych spywagyce, a chwdlu wzddwagyce w-srdcych swych
Pdnu. Cum facultate ILLUSTRISSIMI ac REVERENDISSIMI DOMINI, DOMINI GEORGII
LIPPAI ARCHIEPISCOPI STRIGONIENSIS Regni Ungariae Primitis. A. M. D. G. B. V. M. O. SS.
H. A.PR. 1655.

Nazov spevnika v porovnani so spevnikom Pisné katolické je obsiahlejsi, zahfna aj vypocet
obsahu spevnika a navyse obsahuje citat z Listu Efezanom.

Spevnik Cantus Catholici ma 320 ¢islovanych stran. Za titulnym listom nasleduju dva citaty
sv. Hrieronyma a sv. Chryzostoma. Na rozdiel od ¢eského spevnika, ktory obsahuje tri citaty, chy-
ba v slovenskom spevniku prvy citat z Listu Kolosanom (Kol 3, 16); v ¢eskom spevniku je pédvodne
uvedené: Ku Kolosen: 3. ¢ 17. Pravdepodobnou pri¢inou toho, pre¢o Benedikt Sz6llési zvolil len
dva citaty, je skuto¢nost, Ze citat z Nového zdkona pridal uz do titulného listu.

Na tretej, $tvrtej a piatej necislovanej strane sa nachadza latinsky predhovor venovany Jurajovi
Soosovi, prepostovi u sv. Stefana a kanonikovi Spisskej kapituly. Tento latinsky predhovor zosta-
vovatela v ¢eskom spevniku nendjdeme.

So zaradenim piesni o poslednych veciach ¢loveka na zadiatok spevnika sa nestretdvame pri Ziadnom
inom tu spominanom kancionali. Piesne ¢i basne o poslednych veciach ¢loveka prikazoval zarado-
vat dobovy tizus na koniec textu, ¢o modzeme sledovat nielen v dobovych spevnikoch, ale napriklad aj
v Gavlovicovej Valaskej skole, v ktorej st koncepty o poslednych veciach ¢loveka zaradené na zaver.
Levoc¢u ako miesto vydania identifikoval podla typografickych znakov Jan Caplovi¢ (1972) vo svojej mo-
nografii Bibliografia tlaci vydanych na Slovensku do roku 1700. Druhé vydanie spevnika Cantus Catholici
vyslo uz v Trnave roku 1700.
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Na Siestej a siedmej strane nasleduje obsah kancionala. Rozdelenie piesni v spevniku opat
tradi¢ne zodpoveda priebehu liturgického roka, rovnako ako je to v Hlohovského spevniku.

Z obsahu spevnika je zrejmé, ze Hlohovsky rozdelil piesne do troch oddielov. Prvy oddiel
zahria piesne podla priebehu liturgického roka, druhy oddiel obsahuje piesne o Marii, anjeloch
a v poslednom oddiele sa nachddzajui piesne vSeobecné, zalmy a piesne s témou o poslednych
$tyroch veciach ¢loveka. Na rozdiel od Hlohovského rozdelenia spevnika zostavovatel Benedikt
Sz6l6si nerozdeluje spevnik na oddiely a nechava ho v jednom celku. Spevniky maja spolo¢né
Casti z liturgického obdobia, zahrnajtce piesne adventné, viano¢né, postne, velkono¢né, piesne
marianske, Zalmy, v§eobecné piesne a piesne na rozne prilezitosti. Cantus Catholici obsahuje len
jednu piesen k svitému, a to k sv. Ignacovi z Loyoly, ¢o bolo aj pre Weiss-Négela signalom, Ze jeho
zostavovatefom by mohol byt jezuita.

Rozdielna je i graficka Gprava spevnikov. V spevniku Pisné katolické sa nachadzaju dobové ry-
tiny, ktoré su uvadzané latinskym citatom zalmového versa, pod obrazkom je jeho ¢esky preklad.
Dobové rytiny sa nachddzaji na konci kazdého dielu a na zaciatku samostatnej Casti o poslednych
veciach ¢loveka. Odli$né je aj grafické oddelenie jednotlivych versov v strofach i samotnych strof.
V Hlohovského spevniku st piesne pisané in continuo, jednotlivé strofy st od seba oddelené
grafickymi znackami a verse zvycajne lomkou. V spevniku Cantus Catholici st strofy oddelené
odsekmi, kazd4 strofa za¢ina v novom riadku.

Netypickym pocinom je kratky historicky exkurz v spevniku Pisné katolické na stranach 91-92
a 102-103. V prvom pripade ide o poucenie o tom, preco na Vianoce knazi navstevuju svojich
veriacich. Tuato tradiciu Jifik Hlohovsky odvodzuje zo stredoveku, ked knieza Bretislav a Kosma,
prazsky biskup v 11. storo¢i, nariadili kniazom navstevovat pocas Vianoc veriacich. So sebou mali
mat kriz alebo pozostatky nejakého svitého a podla reakcii veriacich mali rozpoznavat, kto je
krestanom a kto sa vratil naspit k pohanstvu: ,,O staroddwnych takowych zwyklostech pysse [...]
Ze za KnyZzete Bretislawa a Kosmy Biskupa dewdteho Prazského mnozy se od Kfestianstwa na spét
k wywratu pohanskému wraceli: proéez z napomenutj Biskupského porucilo Knyze...“ (Hlohovsky
1622, 91).

V podobnom duchu je napisany aj druhy exkurz. Upozoriuje na to, akej vaznosti sa svia-
tok Troch kralov v minulosti tesil, pricom sa odvolava na starodavnu tradiciu navstevy kostola
so svieckou prave v tento den. Kto sa podla tradicie nedostavil do kostola, bol pokladany za poha-
na: ,,O Slawnosti této KterdaZ w starych zryzenych zemskych Margkrabstwy Morawského gmenuge se
(na Swycky) witbec wédomo gest. Ze u staroddwnych Krestianiiw w takéwé wdznosti byla Ze kdozby
se dnessnyho Swdtku, w Kostle pti Mssy swaté, s rozZatau Swycy pobozné nedal widéti: Ten za nesta-
leho w Wire Kiestianské gmjn a drzan byl [...]“ (Hlohovsky 1622, 102).

Takéto kratke vysvetlenia miestnych tradicii sa nenachadzajt v inych spevnikoch a neprebral
ich ani S6168i do spevnika Cantus Catholici. Pravdepodobne tak nemohol urobit preto, Ze ide
o0 odvolanie sa na star moravsku tradiciu, ktord na izemi Slovenska neexistovala.

Formalna stranka oboch komparovanych katolickych spevnikov poukazuje na to, Ze napriek
podobnostiam, ktoré by sme mohli pripisovat dobovému tizu vydavania kancionalovej literattry
duchovného rézu, si oba spevniky zachovavaju vlastné $pecifika.

Existenciu spolo¢nych piesni v ¢eskych a slovenskych spevnikoch mézeme postrehnut predo-
vSetkym v textovej rovine slovenského spevnika. Prave pri skimani ich spolo¢nych ¢ft je kom-
parativna metdda najefektivnejsia, pretoze pri porovnavani mozno odhalit, ¢i piesne v oboch
spevnikoch maja obsahovu aj formélnu stranku rovnaku, alebo mozno urdit, ¢i piesen je pre-
kladom, imitaciou, nejakou formou transformécie (tematickou alebo Zanrovou), kontaminaciou,
abreviaciou.

Obidva skiimané spevniky - slovensky Cantus Catholici i ¢eské Pisné katolické -, pochadzaja sice
z dvoch roznych narodnych a kultarnych lokalit, no spoluurc¢uji diapazon eurépskeho barokového
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kancionalového bohatstva. Starsi spevnik Pisné katolické (1622), zostaveny Jitikom Hlohovskym
a vydany v Olomouci, sa stal jednym z ingpiraénych zdrojov novsieho spevnika Cantus Catholici
(1655), zostaveného Benediktom Sz6ll6sim a vydaného v Levoéi. Rozdiel tridsiatich troch rokov,
ktoré uplynuli medzi ich vydaniami, je dostato¢ne dlhym ¢asom na to, aby sa kniha, a to aj v ¢ase
baroka, stala znamou a mohla byt vzorom medzitextového nadvizovania pri koncipovani iného
diela - v nasom pripade prvého kancionalového opusu katolickej proveniencie, edi¢ne pripravené-
ho a vydaného na tzemi dnesného Slovenska.

Zostavovatel ceského spevnika Pisné katolické Jitik Hlohovsky pri vydavani svojho spevnika
mohol nadviazat na tradiciu ceskej katolickej hymnografie (vratane hymnografie nekatolickej),
ktorej vysledkom boli uz v 1. polovici 17. storo¢ia tla¢ené kancionaly. Tato tradicia bola naozaj po-
zoruhodna: ,Rozsah Ceské evangelické a katolické hymnografie doby humanismu a baroka lze od-
hadnout na priblizné pét tisic textovych jednotek™ (Malura et al. 2006, 141-154). Zvlast vyznamny
je Kancyondl To gest: Sebrdnij Spéwiiw Poboznych (1601), pretoze vychadza pred Hlohovského
spevnikom, rovnako dolezitym faktorom bola Cestina, ktora vytvarala editorovi spevnika dosta-
to¢né zazemie na to, aby pri svojom editorskom pocine nemusel upravovat jazyk piesni a mohol
sa zamerat na ich teologicku, esteticktl a moralnu funkciu.

V diametralne odli$nej situacii sa vSak nachadzal zostavovatel prvého slovenského tla¢eného
spevnika Cantus Catholici jezuita Benedikt Sz6l16si. Na tizemi dne$ného Slovenska do datumu vy-
dania jeho spevnika nebol vytlaceny Ziaden katolicky spevnik. V$etky zaznamy duchovnej piesne
boli realizované len v rukopisnych spevnikoch a zbornikoch, a to nezriedka s prevahou svetskej
tematiky — prikladom je Vietorisov kédex.

Ani nabozZenska a spolocenska situdcia na naSom uzemi nebola v case vydania spevnika
Cantus Catholici priazniva. Na tizemi Slovenska mala v tomto ¢ase prevahu protestantska cirkev
napriek tomu, Ze nabozenstvom vladnucej panovnickej dynastie Habsburgovcov bol katoliciz-
mus. Tento stav nakoniec viedol k ustanoveniu, ktoré vyplynulo z Trnavskej synody (1629), ze je
nevyhnutné zostavit katolicky spevnik duchovnej poézie, ktory by obsahoval pravoverné piesne
v katolickom duchu. Toto nariadenie prislo v ¢ase, ked si neudrzatelny stav v rdmci katolickej
cirkvi za¢inaji uvedomovat aj vyssi cirkevni predstavitelia. Z dostupnych materialov nie je mozné
zistit, ako sa Benedikt Sz6ll6si dostal k zostaveniu pozadovaného spevnika, no s vysokou mierou
pravdepodobnosti plati, Ze v ¢ase vydania spevnika bol uz jezuitom a skisenym kiiazom.

Casovy odstup dvadsiatich $iestich rokov od rozhodnutia synody vydat spevnik po jeho vy-
tlacenie bol dlhy, preto nemoézeme s uplnou urcitostou tvrdit, ze spevnik Cantus Catholici vysiel
ako priama reakcia na nariadenie Trnavskej synody. O to viac, Ze roku 1651 vychadza madarsky
spevnik s tym istym ndzvom. Ak prijmeme tézu, ze zostavovatelom oboch spevnikov je Benedikt
Sz61l6si, ako aj fakt, ze slovensky spevnik nie je doslovnym prekladom madarského spevnika, ale
samostatnym tvorivym aktom, musime pokladat jeho zostavovatela za mimoriadne schopného
a erudovaného nielen v oblasti teologickej a hymnologickej, ale aj v oblasti lingvistickej. Najma ak
si uvedomime, Ze vydanie madarského spevnika ho zdsadne neovplyvnilo pri zostavovani spevnika
slovenského. Pri jeho zostavovani, naopak, vyuzil dostupné ¢eské spevniky — a spomedzi nich pre-
dovsetkym Pisné katolické -, z ktorych prebera najviac piesni, podla nasich zisteni az 129.

Pri zistovani dévodov, ktoré ho k vyberu piesni viedli, sa musime vratit k latinskému predho-
voru Benedikta Sz6ll6siho k slovenskému spevniku. PiSe v fiom:

~Kedze viak tieto spevy, Vysokodostojny Pane, mnoho trpeli na svojej ddvnej krdse tak nepraj-
nostou casu a chybnym prepisovanim, ako i nepriatelskymi znetvoreninami a novotami nekatolikov,
podujal som sa uviest ich na pévodné znenie, aby sa obnovila zboznost pandnskeho ludu, ktord
kedysi prekvitala“ (Weiss-Négel 1935, 426).

Hladanie vhodnych piesni do spevnika Cantus Catholici teda viedlo Benedikta Sz6llésiho
k tomu, aby siahol po réznych piesiiach a vybral z nich také, ktoré boli vierou¢ne pravoverné
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a zaroven spliali podmienku autentickej historickosti a obltbenosti u Tudi na dzemi dnesného
Slovenska. Jasne profilovand vierou¢na stranka spevnika ho viedla k tomu, Ze dosledne pristupo-
val ku kazdej piesni, uvedomujuc si, ze koncipuje oficidlny spevnik katolickej cirkvi, ktory musi
nasledne prejst cirkevnou cenzurou.

Podoba piesniového vyberu kancionala ¢i spevnika zodpovedala zameru autora. Zostavovatel
musel dbat na spravny vyber piesni, na ich usporiadanie ¢i zoradenie do jednotlivych oddielov
a Casti, jeho ulohou bolo teda prihliadat na tektoniku spevnika i na jeho teologicku pravovernost
a, ako sme uz uviedli, rovnako na to, aby piesne boli piesniami zivymi, ktoré percipient poznal
a mal ich v oblube. Vyber piesni preto nebol ndhodny, uréovali ho také ¢initele ako autorska es-
tetickd koncepcia spevnika, tematické rozvrstvenie piesni, formdlne roz¢lenenie spevnika, rozna
doba vzniku piesni, dobova ,,popularita® piesni ¢i kritérium katolicizmu.

Ak sa v tomto kontexte zamyslime nad funkciou a poslanim dvoch porovnavanych spevnikov,
nemoze nam uniknat indicia, ktord podla nasho nazoru vypoveda o rozdielnom poslani kompa-
rovanych spevnikov. Skuto¢nost, Ze ¢esky spevnik neudava na zaciatku jednotlivych Casti piesne
Gloria, Kyrie a Krédo, teda ich a priori nevyclefuje a neoznacuje, nam naznacuje, ze zostavovatel
spevnika Pisné katolické Jitik Hlohovsky pravdepodobne nepocitoval potrebu uréovat osobitne
piesne spievané v ramci liturgickych obradov, ¢o mohlo vyplyvat z ich uz ustaleného a dlhodobé-
ho vyuzZivania v nabozenskom obrade. V porovnani so spevnikom Cantus Catholici je zaujimavé,
ze niektoré piesne spolo¢né pre oba spevniky sa v slovenskom spevniku oznacuju ako piesne ur-
¢ené na niektoru Cast liturgie (Gléria, Krédo, Kyrie).

Ako prelomovy spevnik katolickej proveniencie musel Cantus Catholici spltat aj kanoni-
zaéné kritérid. Je preto pravdepodobné, ze vymedzené ¢asti omse — myslime tym Gloriu, Krédo
a Kyrie - boli spievané pocas liturgie v jazyku veriacich, ale neoficidlne, pretoze katolicka cirkev
trvala na zavaznosti latinského jazyka ndbozenského obradu. Vyjadruje sa k tomu aj sam zostavo-
vatel spevnika vo svojom latinskom predhovore: ,[...] ako to mozno uzatvdrat zo zvyku, trvajiiceho
v niektorych kostoloch este i za nasich Cias, kde ¢iastka Kanonu sa pri oltdri ludovou re¢ou odbavo-
vala. A na chére aj skutocne skoro vo vsetkych panénskych kostoloch tak sa odbavuje Kyrie, Gloria
a Kredo® (Weiss-Négel 1935, 426-430).

V praxi to mohlo vyzerat tak, ze kiaz pri oltari spieval prislu§né casti v latinc¢ine a lud ich
spieval v slovencine. Azda toto bolo dévodom, pre¢o Benedikt Sz6ll6si zaradil uvedené piesne
na zadiatok jednotlivych casti spevnika. Takéto vyclenenie sa totiz netyka vsetkych piesni, len
piesni liturgického roka a piesni véeobecnych.

Dal3ou indiciou, na zaklade ktorej sa mozno domnievat, ze dva komparované spevniky plnili
rozdielne poslanie, moze byt pocet latinskych piesni, ktoré obsahuju. Spevnik Pisné katolické ob-
sahuje 24 latinskych piesni, z toho 10 je zaradenych do dodatku na konci spevnika, zostavajice
latinské piesne st najviac zastupené v kapitole s viano¢nymi piestiami (7), pri¢om latinskd pieser
aj jej Cesky preklad je pod tym istym notovym zdznamom. Ostatné latinské piesne s uvadzané
pred ¢eskym prekladom. Ak sa v spevniku Pisné katolické vyskytuju latinské piesne bez ndsled-
ného prekladu len v dodatku, tak v spevniku Cantus Catholici je v kapitole viano¢nych piesni cela
Cast zostavena vyhradne z latinskych piesni.

Spevnik Cantus Catholici obsahuje nepomerne viacej latinskych piesni - az 65. Ak sme prijali
tézu, Ze Hlohovského spevnik slizil Benediktovi Sz6ll6simu ako jeden z hlavnych vzorov, vznika
otazka, prec¢o do svojho spevnika zaradil takmer trojnasobne vys$si pocet latinskych piesni, t. j. aj
piesne z inych zdrojov ako zo spevnika Pisné katolické. Spevnik Cantus Catholici bol oficialnym
spevnikom katolickej cirkvi a na dlhy ¢as aj jedinym takymto opusom v barokovom kanciona-
lovom kontexte na uzemi dne$ného Slovenska. Musel preto kopirovat snahu katolickej cirkvi
usmernovat veriacich v speve, ¢i uz v chramoch, na poboznostiach, putach alebo v nesakralnom
priestore, a sucasne zachovavat kanon a predpisy katolickej cirkvi. Tieto poziadavky sa prejavili,
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ako sa domnievame, v kvantite latinskych piesni, ktoré nadvizovali na latinska liturgiu a tradiciu.
Ich preklady potom mozno pokladat za snahu pribliZit sa k jednoduchému veriacemu.

Spevnik Cantus Catholici, ako sme uz uviedli, ma prave so spevnikom Pisné katolické najviac
spolo¢nych piesni - az 129. Casto sa uvéddza nesprévny predpoklad, ze toto je pocet prebranych
piesni, t. j. piesni, ktoré Sz8ll6si jednoducho prevzal z ¢eského spevnika, alebo sa pouziva aj ter-
min ,,pochadzaja“ Oba tieto terminy mozeme pokladat za nepresné, pretoze nevypovedaju o tom,
akym sposobom zostavovatel spevnika Cantus Catholici pracoval s bohatstvom piesni zaradenych
do spevnika, resp. ¢i sa piesne spolo¢né pre oba spevniky dostali do spevnika Cantus Catholici
z iného pramena.

Pri porovnavani piesni oboch spevnikov je zrejmé, ze pristup Benedikta Sz61l8siho k spevniku
Pisné katolické bol kriticky a tvorivy. Mozeme odmietnut tvrdenia, ze Sz6ll6si piesne zo spevnika
Jitika Hlohovského prebral len mechanicky.

Formalna stranka obidvoch spevnikov je rozdielna, i ked zachovavaju nevyhnutnu institucio-
nalnu podobu rozdelenia piesni do ¢asti radenych podla priebehu liturgického roka. Konkrétnym
rozdelenim a zoskupenim piesni sa oba spevniky od seba odli$uji. Hlohovsky voli rozdelenie
do troch oddielov, kym Sz8llési ponechava piesne bez ¢lenenia. Casti v prvom oddiele spevnika
Pisné katolické a spevnika Cantus Catholici st identické. Oba spevniky sa za¢inaju ¢astami adventné
piesne, viano¢né piesne (obsahujice piesne na Hromnice, na Troch krélov, na Novy rok), postne
piesne a piesne o umuceni Krista, velkono¢né piesne, piesne o nanebovstipeni Pana, marianske
piesne, turi¢ne piesne, piesne na den Bozieho Tela, piesne k Svitej Trojici a piesne spievané v den
posvitenia chramu. Spolo¢né su aj katechetické piesne a litanie. Len jedna piesen v ¢asti O posled-
nych veciach cloveka sa v spevniku Cantus Catholici nenachadza, a to piesent o marnosti sveta Cur
mundus militat (latinska verzia a jej Cesky, resp. slovensky preklad). V druhom oddiele spevnika
Pisné katolické st zaradené kapitoly piesni, ktoré sa v spevniku Cantus Catholici nenachadzaju, a to
napriklad piesne o anjeloch, apostoloch, svitych, vyznavacoch, pannach a vdovach a iné. Aj z tohto
kratkeho vypoctu je zrejmé, Ze Benedikt Sz61l6si mal vlastni predstavu o obsahovom zloZeni spev-
nika. Vyberd si piesne, ktoré st predpokladom institucionalneho charakteru spevnika.

Osobity pristup Benedikta Sz6llésiho sa vo formalnej stranke spevnika Cantus Catholici pre-
javil vo viacerych aspektoch. V uvode spevnika napriklad uverejnuje citaty, ktoré st sice totozné
s tromi citatmi zo spevnika Pisné katolické, nezaraduje ich vSak vsetky rovnako, za titulnym listom
zostali dva citaty, treti Benedikt Sz6l16si zaraduje do nézvu celého spevnika.

Ideu latinského predhovoru, v ktorom poukazuje na slavou minulost a postavenie duchovne;j
piesne v kontexte doby, preberd zas z iného ¢eského spevnika, a to z Rozenplutovho kanciondla
(1601) - ten vo svojom predhovore spomina aj sv. Cyrila a Metoda.

Z funkéného hladiska je symptomaticky vyber piesni, ktoré sa Benedikt Sz6llési rozhodol
do svojho spevnika zaradit. Mal ambiciu vytvorit spevnik, ktory by sa mohol stat zaviaznym spev-
nikom pre katolicku cirkev na izemi dnesného Slovenska, a teda musel tejto aspiracii prispdsobit
aj jeho obsah. Zaradil don nielen piesne liturgického roka, pricom pochopitelnd je kvantita ad-
ventnych a viano¢nych piesni, ale aj piesne ,na katechizmus® t. j. piesne, ktoré vysvetluju nduku
katolickej cirkvi a jej doktrinu - piesne o desiatich Bozich prikdzaniach, o troch krestanskych
cnostiach - laske, nadeji a viere -, piesne o siedmich sviatostiach - o krste, birmovani, sviatos-
ti oltdrnej, sviatosti zmierenia, pomazani chorych a sviatosti kiazstva. Tato ¢ast je rovnaka ako
v spevniku Pisné katolické a jednotlivé katechetické piesne sa navzajom neodli$uji — mézeme ich
hodnotit ako piesne rovnakeé bez akychkolvek vyznamovych alebo sémantickych posunov.

Zaradenie piesni k istému tematickému okruhu v Hlohovského spevniku nepokladd Sz6116si
za zavdzné. V spevniku Cantus Catholici mdzeme najst pripady, ked sa piesen figurujuca v istej
Casti Ceského spevnika nachadza v inej ¢asti slovenského spevnika.
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Prikladom je ¢ast, ktora obsahuje litdnie a piesne spievané na réznych putach (Sz6ll6si 1655,
265-310). Cesky spevnik takiito kapitolu vobec neobsahuje, liténie st zaradené do roznych inych
kapitol podla tematiky. Nachddzajt sa napriklad ako samostatny text pred piestiami o poslednych
veciach ¢loveka, medzi piestiami na deii Obetovania Pana (pieseni Plesanie sv. Bernarda) ¢i medzi
piesniami o Panne Marii (loretanske litdnie).

Podobny postup Benedikt Sz6ll6si voli aj pri praci so zalmami. Kym Hlohovského spevnik
obsahuje ¢ast s nazvom Piesne na sedem zalmov kajiicich pripisovanych Davidovi, Sz6ll8siho vy-
ber v kapitole s rovnakym nazvom obsahuje len jeden Davidov kajuci Zalm, a to Zalm, ktory je ale
zaradeny v kapitole s piestiami ,,obecnymi® V tejto ¢asti su uvedené iné Zalmy.

S ohladom na komunitu st v spevniku Cantus Catholici i Pisné katolické nosnymi piesfiami
piesne adventné a viano¢né, ¢o sved¢i o ich mimoriadnej oblube medzi ludom. Prave adventnu
a viano¢nu tematiku moZeme povazovat za jednu z najkatolickejsich v duchovnej poézii. Pri nej
je najviac viditelny individudlny pristup zostavovatela k rozsiahlemu textovému materidlu, ktory
pri zostavovani spevnika musel nevyhnutne poznat a podrobit selekcii.

Zo zastupenia adventnych a viano¢nych piesni v oboch spevnikoch, ako aj z porovnania zhod-
nych a odli$nych piesni je zrejmé, Ze v spevniku Cantus Catholici sa nachadza viac adventnych pies-
ni ako v spevniku Pisné katolické, a to v pomere 21 : 18 (prvy udaj zahfia pocet piesni v spevniku
Cantus Catholici, druhy v spevniku Pisné katolické). Z tohto poctu je 7 spolo¢nych piesni. Priblizne
tretina piesni v oboch spevnikoch je rovnaka. To znova potvrdzuje, Ze zostavovatel spevnika Cantus
Catholici Benedikt Sz6l18si nepokladal ¢esky spevnik za spevnik ,,modelovo® zavizny.

Pri porovnavani viano¢nych piesni v oboch spevnikoch mozno zase zistit, ze v spevniku Cantus
Catholici je 75 oproti 46 piesnam v spevniku Pisné katolické. Spolo¢nych piesni v oboch spevni-
koch je 27, ¢o predstavuje v spevniku Cantus Catholici cca 36 %, ale v spevniku Pisné katolické az
cca 60 % z celkového poctu piesni. To znamena, Ze skoro dve tretiny piesiiového fondu viano¢nych
piesni v ¢eskom spevniku sa nachadzaji v spevniku slovenskom. Treba mat vak na zreteli, ze
znac¢nu ¢ast viano¢nych piesni tvoria v spevniku Cantus Catholici piesne latinské, a to takmer po-
lovicu. Vsetky latinské piesne z ¢eského spevnika sa nachddzaju v slovenskom spevniku. Spolo¢né
piesne v narodnych jazykoch potom tvoria cca 45 % piesni v oboch spevnikoch.

Z vyskumu oboch spevnikov je zrejmé, ze zostavovatel spevnika Cantus Catholici pristupoval
k vyberu a uprave piesni $pecificky, s ohladom na zameranie spevnika a jeho poslanie. Kedze
spevnik bol uréeny na spievanie pre lud, prispésobuje jeho vnimaniu vyber piesni znamych a ob-
lubenych (viano¢né, adventné, postne...), pricom ich upravuje podla tradicie a kontinuity kato-
lickej piesne na tzemi dne$ného Slovenska. Piesne, ktoré tematicky opisujt a vysvetluja ucenie
a doktrinu katolickej cirkvi, v8ak nechdva v nezmenenej podobe - v takej, v akej st publikova-
né a kanonizované v spevniku Pisné katolické Jitika Hlohovského. V tychto piesnach Benedikt
Sz6116si nezasahuje do ich obsahovej ani formalnej stranky.

Piesne, ktoré sa zhodne vyskytuju v oboch spevnikoch, by sme mohli rozdelit do troch skupin.
Toto rozdelenie zodpoveda podobe ich uprav a tematickych i formalnych rozdielov:

Do prvej skupiny patria piesne, ktoré sa v oboch spevnikoch nachddzaju v nezmenenej po-
dobe. Pri ich porovnavani z obsahového a formalneho hladiska sme zistili, Ze nepresli Ziadnou
upravou (samozrejme, okrem ich upravenia v prospech slovenskej jazykovej ,normy“). Ako sme
uz uviedli, st to predovsetkym piesne vierouc¢né a litdnie a ¢ast marianskych piesni.

Do druhej skupiny mozeme zaradit piesne, ktoré sa v spevniku Cantus Catholici nachadzaja
v abreviacnej, t. j. skratenej podobe. Su to piesne, v ktorych st v porovnani s ich podobou v spev-
niku Pisné katolické vynechané strofy (zvycajne posledné), no z obsahovej stranky nedochadza
k sémantickym posunom.

Do tretej skupiny sa zaclenuju piesne, ktoré sa v spevniku Cantus Catholici v porovnani s ich
verziou v spevniku Pisné katolické nachadzaja v amplifikovanej verzii, resp. zmeny su evidentné
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v obsahovej rovine piesniového textu. Do tejto skupiny patria texty piesni z liturgickej ¢asti piestio-
vého repertoaru spevnika, ako sme sa o nich uz zmienili.

Na zaklade vyskumu piesniového korpusu spevnika Cantus Catholici a jeho moznych zdrojov,
¢i uz z linie ¢eskej katolickej kancionalovej tvorby, alebo z linie slovenskej evanjelickej duchovnej
piesne, mdzeme konstatovat, Ze je stdle na nedostato¢nej urovni zdkladny heuristicky vyskum
slovenskej barokovej hymnoldgie, a to rovnako spevnikov katolickej i evanjelickej'> provenien-
cie. V ¢eskom literarnom kontexte je situdcia trochu ind - badatelom sa uz podarilo spracovat
aspon cast z dostupného spevnikového bohatstva. Hymnologicky vyskum na Slovensku nema
k dispozicii, na rozdiel od ¢eského vyskumného kontextu, register piesni podla incipitov a register
pramenov. Musi sa opierat vyhradne o individualny badatelsky vyskum originalnych textovych
jednotiek, v lepSom pripade tlacenych kanciondlov v $vabachu, v hor$om pripade rukopisnych
spevnikov a zbornikov.

Je zrejmé, ze Cesky spevnik bol naozaj zdrojom slovenského spevnika, ale toto nadvézovanie
bolo tvorivé a origindlne. Uvedomujeme si, Ze problematika medzitextového nadvdzovania ne-
moze byt Gspes$ne skimana, kym neprebehne dokladny heuristicky vyskum kancionalovej tvorby
slovenskej aj v prepojenosti na spevniky ¢eskej proveniencie.

Cyrilo-metodsky vplyv sa v baroku prejavuje najmd v momentoch obhajoby naroda
a jazyka. S prichodom osvietenskych idei sa objavuju diela historického charakteru Juraja
Papanka a Juraja Sklendra, ktoré napriek mnohym nepresnostiam, ktoré obsahuju, vy-
znamnym sposobom ovplyvnia vyvin uvaZovania o problematike a stant sa inSpira¢nym
zdrojom autorov beletrie a prehlbenia cyrilo-metodskej tradicie v ich dielach ako tradicie
slovanskej — slovenskej — ndrodnej — obrodenecke;j.”®
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Priloha / Appendix

Obrazok 1. Titulny list spevnika Pisné katolické (1622)

Figure 1. Title page of the hymn book Pisné katolické (1622)
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PROBLEMATIKA CLOVEKA A SLOBODY V LIBERALIZME
Z POHLADU EXISTENCIALNEHO PERSONALIZMU'

Question of Person and Freedom in Liberalism From the Perspective
of Existential Personalism
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Abstract: GRECO, Peter - KOTULIC, Rastislav - KRAVCAKOVA VOZAROVA, Ivana.
Question of Person and Freedom in Liberalism From the Perspective of Existential Personalism.
The aim of the paper is to compare and contrast modern enlightenment and resulting
liberalistic understanding of man and freedom from the position of existential personalism.
This includes ,the primacy of the person® and ,,the freedom of the spirit* as constituted in
the Berdyaev philosophical context. Berdyaev realizes that the issue of freedom of conscience
and religious freedom is difficult and painful, and usually poorly formulated. His most
fundamental objection to liberalism - indifferent to religion - is that he understands the
issue of freedom of religion and conscience as some formal right, one of many human
rights. In contrast, the ecclesiastical world, which maintains faith, often slips into the denial
of freedom of conscience and religious freedom, is afraid. It can be said that everyone is
actually placing this question onto political, formal and external levels. The study points
out that liberalism fails to justify the liberation of man, and that the lack of the material
basis of freedom ultimately leads to the denial of freedom and of man himself. The input of
personalism in this subject is topical, since freedom justifies the synthesis of theonomy and
autonomy that is God-human like.

Keywords: Freedom, spirit, human rights, personalism, obligation

Uvod

Kluc¢ové principy personalizmu vysvetluje samotny Berdajev (1939, 65) vo svojej autobiografii.
Ak by totiz platil primat bytia nad slobodou, muselo by to viest k determinizmu a k negovaniu
slobody. Preto ak jestvuje sloboda, nemdze byt determinovana bytim. Duch nie je bytim, ale slo-
bodou (Berdyaev 1991, 101). Nasledujtce riadky je potrebné ¢itat v intenciach toho, Ze ,,persona-
lizmus je tazké metatyzické ucenie, ktoré prevracia chapanie reality (Berdyaev 1991, 224).

Ambivalentny proces novovekého oslobodzovania

Liberalizmus je komplexny a mnohotvarny koncept obsahujuci vela protichodnych koncep-
cii. Je tiez zluc¢enim politickych a filozofickych postupov, ¢asto roznorodych alebo chaotickych

! Prispevok vznikol s podporou Kultirnej a edukacnej grantovej agenttiry Ministerstva $kolstva, vedy, vy-
skumu a $portu Slovenskej republiky (KEGA 035PU-4/2016 a KEGA 024PU-4/2020).
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(Freeden 2019, 1). Ustrednou témou liberalizmu, od ktorej sa odvodzuje aj nazov tejto teérie, je
sloboda. V jeho ranom §tadiu, v Case osvieteneckych salénov, sa presadzovala primarne sloboda
svedomia, sloboda nabozenského vyznania. Tento proces bytostne stvisel s emancipovanim sa
od cirkvi a oficidlneho svetonazoru (Hanu$ 2002, 21). Berdajev si uvedomuje, Ze problematika
slobody svedomia a ndbozenskej slobody je tazka a bolestnd a obvykle nedostato¢ne formulovana.
Jeho asi najzasadnejsia vyhrada voci liberalizmu - Jahostajnému k ndboZenstvu - je, Ze otazku slo-
body vyznania a svedomia chdpe iba ako nejaké formalne pravo, ako jedno z mnohych ludskych
préav. Naproti tomu cirkevny svet, ktory si zachovava vieru, ¢asto s lahkostou skizava do popiera-
nia slobody svedomia a nabozenskej slobody sa boji. Mozno povedat, Ze vetci vlastne kladu tato
otazku do politickej, formalnej a vonkajsej roviny. Tym, ktori slobodu svedomia vymedzujt ako
formalne, bezobsazné politické pravo, i tym, ktori ju politicky odmietajt, formalne zachovévajtc
vieru, Berdajev odkazuje, Ze nepochopili ani hodnotu, ani posvitnost slobody (Berdyaev 2007,
183-184). Vysvetluje, Ze ,,pokial chce niekto bojovat za slobodu nabozenského svedomia, je nut-
né, aby sam toto nabozenské svedomie mal a aby uznaval metafyzicky vyznam slobody. Sloboda
nabozenského svedomia je totiZ nie¢o pozitivne a obsazné, nie negativne a formdlne“ (Berdyaev
2007, 184).

Filozof dalej podrobne skiima cely novoveky proces emancipacie ¢loveka a identifikuje v iom
ambivalentné znaky. Na jednej strane ocenuje, Ze v tomto procese je pritomna kli¢ova pravda
o boholudskom fundamente slobody, pravda o vymaneni sa z falo$nej teokracie a neludskosti
stredoveku zastieranych nabozenstvom. Na druhej strane kritizuje hruby antropologicky omyl,
v dosledku ktorého sa v humanizme zo slobody stava modla pozadujtica zbozna tictu k Deklardcii
ludskych a ob¢ianskych prav. Tato bola nakoniec vyhlasena za jediny vy$si princip, zdstancovia
ktorého odmietli véetko, ¢o by mohlo pochadzat z oblasti nadludského a posvitného a za najvys-
$iu ,,sviatost™ ustanovili ¢loveka. Reagoval v podstate na ,,falo$nua antropoldgiu stredoveku, ktord
podla neho neakceptovala tajomstvo vtelenia a boholudskosti (Berdyaev 2007, 159-160).

Clovekobozsky humanizmus sa nakoniec obrétil proti ¢loveku. Mézeme to vidiet ako na ne-
ludskych désledkoch politickych katastrof XX. storocia, ktoré stelesiuje priemyselné likvidovanie
blizneho a po svetovych vojnach ,lekarsky priemysel likvidovania nenarodenych obcanov, tak
aj na $irokospektralnych kultarnych divergencidch na pokraji kolapsu a i. Je mozné konstatovat,
ze novoveka filozofia zlyhala nielen v uz spomenutych antropologickych otazkach, ale aj vo svo-
jich noetickych interpretaciach zla. Tym, Ze sa na ludské procesy v dejindch zacalo hladiet ako
na nezavislé od transcendentnej a metafyzickej skuto¢nosti, sloboda sa oddelila od problému zla.
Tento problém viak so slobodou substancidlne suvisi. Novovek zanechava metafyziku ako taku

2 Pojem ,falo$nd antropolodgia stredoveku® (Greco 2013, 85) vyjadruje sthrnne Berdajevove namietky

krestanstvu, Ze doposial, napriek dogmatickej prepracovanosti tohto tajomstva, nepontklo pozitivnu
antropoldgiu. Ludska osobnost a subjekt mu boli zvlast v stredoveku cudzie. Dokonca pise, Ze historické
krestanstvo este stale nerealizovalo Kristov zakon lasky, uchylujic sa ¢asto k starozmluvnému ponima-
niu obety. Filozof pripusta, Ze v zakladoch humanizmu st stopy boholudskej antropolégie: zbozstvenie
¢loveka Kristom a preniknutie pozemského bytia tym, Ze Bozi Syn si na seba vzal ludsku prirodzenost,
aby povzniesol ¢loveka. Okrem tu uvedeného diela Filozofia slobody II., rusky filozof protiklad medzi
ortodoxiou a ortopraxou stredoveku vzhladom na boholudsky fundament riesi esejisticky v dielku Novy
stredovek ¢i v syntéze svojej tvorby: O otroctve a slobode ¢loveka. Z kontextu tychto diel vyplyva, Ze
Berdajevovi neslo o historické vymedzenie stredoveku, v ¢om nepanuje jednota ani dnes, ale o men-
talne postihnutie tejto epochy, v ktorej krestanské ndbozenstvo dostalo vysady $tatneho naboZenstva,
troji¢ny monoteizmus bol subordinovany mocenskému, potom zboznost bola postavena na ,otrockej
podriadenosti ¢loveka Bohu“ a kde ,,¢lovek bol pred Bohom ni¢im* (Greco 2013, 117-119). Vo filozofii
ide prekonanie limitov substancialneho - boethiovského vymedzenia osoby, na ktoré poukazuje napr.
Jan Letz (1998, 94).
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so vSetkymi jej pozitivami i deformdciami. To je d6vod, preco politicka filozofia liberalizmu ne-
dokaze skumat zlo a vidi len slobodu, ktora je mechanicka v tom zmysle, ze clovek sa moze roz-
hodovat bez ohladu na mravné dosledky a finalitu. No zlo neprestalo byt pritomné ani v ¢loveku,
ani v spolo¢nosti, a tak ho liberalizmus vyriesil v duchu hesla: ,Rob, ¢o chces, ale nesiahni na slo-
bodu druhého.“ Ukazuje to znama Popperova metafora, podla ktorej utoc¢iaca péast ma hranice
pred tvarou blizneho (Popper 1995, 105). Morélny stav ¢loveka je bezvyznamny, jeho duchovna
podstata je nedolezita, a preto ¢lovek je atomizovany, izolovany od blizneho, Boha i prirody a sve-
ta. Krestanstvo hlasa: ,,Miluj a rob, ¢o chces®, resp. ,,rob, ¢o chces, len nehres®, pretoze zdroj bytia
je v laske a hladani spojenia s Bozou laskou.* Atomizovany jedinec je od tohto spojenia odtrhnuty,
uvrhnuty do sveta nutnosti, kde vladnu nasilie a tyrania. Berdajev usudzuje, ze falo$na sebaistota,
duchovna pycha, ktord nehlada zdroj Zivota v Bohu, ale vo vlastnych silach, moze viest len k se-
bazniceniu, zni¢eniu ludskej osobnosti ako obrazu a podoby BoZej a uvrhuje nas spét do priepasti
nicoty, z ktorej bol stvoreny svet. ,,Ked sa ¢lovek uzavrie do seba, odtrhne sa od Boha a Bozieho
sveta a centrum svojho Zivota nepolozi do centra bytia, ale na svoju vlastnd perifériu, prichadza
o celé bohatstvo bytia. Bytie je hierarchické a udrzuje sa jedine zachovavanim hierarchickej $truk-
tury. Sebaistota a sebectvo tato hierarchickd $truktdru nardsajd, a tym narusaju fudska osobnost
a odtrhavajua ju od zdrojov Zivota. Postavit svoj Zivot na pyche a sebectve znamend postavit ho
na nicote, ako si to zelal Max Stirner“(Berdyaev 1927, 243).

Liberalizmus teda v praxi zahfiia aj pravo na hriech, je ospravedlnenim zlyhania, svojvole,
krajného utilitarizmu, teda exkulpuje zlo. Takto liberalny individualizmus nepript$ta ani vyznam
metafyzickych principov dobra, spravodlivosti, mravnej povinnosti a uz vobec nie lasky. Mravny
relativizmus sa dopltia absenciou poznania pravdy, ktort liberalna epocha nepozna. Takto je pravo
na zabitie nenarodeného ¢loveka — ob¢ana v mene ,,slobody matky“ postavené na troven ochra-
ny zivota narodeného, homosexudlna laska je postavena na troven heterosexudlnej, promiskui-
ta na Groven manzelskej vernosti, nepriama propagacia omamnych latok vo svete tzv. celebrit je
zrovnopravnenim s tymi, ktor{ abstinujt, kriminalnik je postaveny na roven obeti zlo¢inu, atd.
Benevolentné tresty za zlo¢iny, bujnejica kriminalita, vS§adepritomné rozkradanie verejnych fi-
nancii politikmi maskované zmysluprdzdnymi vyrazmi typu ,transparentny — netransparentny*
je svedectvom tejto epochy - doby skepsy a nepritomnosti dobra a pravdy. Je to doba nevyhnutne
osklivd, doba zmitku. Tym, Ze je nedostato¢na alebo neraz absentujtca diferenciacia dobra a zla
najmié v individudlnom Zivote, ¢lovek stratil pevnad poédu pod nohami, nema vnatorné milniky
zivota. No stratil aj obzory. Prave toto postavenie hriechu na roven dobra je ziaduce vnimat aj v re-
lacii k dosledkom rovnostarskych koncepcii politického liberalizmu. Princip rovnosti v mravnej
i v persondlnej rovine odporuje nielen kozmickej hierarchii bytia, ale aj principu pluralizmu, je
monisticky, a teda totalitny. Nazdédvame sa, Ze krestanstvo je preto zasadne nekompatibilné s libe-
ralizmom vetkych jeho odtieniov a modifikacii, aj ¢o do usporiadania politického systému na jeho

> Prvy vyrok pochdadza od svitého Augustina: Komentar k Janovmu Evanjeliu 7, 8. Druhy je pripisovany

sv. Janovi Boscovi, ktory tuto zasadu upravil pre vychovné tcely mladeze. Nech by sa zdali tieto vyroky
akokolvek simplicitné, ¢o do podstaty ortoptraxe, predsa ich odovodnenie mame zhrnuté v nauke sv. Jana
Teoldga: ,,Podla toho pozname, Ze milujeme BoZie deti, ked milujeme Boha a plnime jeho prikazania. Lebo
laska k Bohu spociva v tom, Ze zachovavame jeho prikdzania. A jeho prikdzania nie st tazké“ (1Jn 5, 2-3).
Podobne. ,,Podla toho vieme, Ze sme ho poznali, ak zachovavame jeho prikazania. Kto hovori: Pozndm ho,
a nezachovava jeho prikazania, je luhar a niet v ilom pravdy“ (1Jn 2, 3-4). Pojem ,,poznat“ vo sv. Pisme
oznacuje manzelské spojenie muza a Zeny (napr. Gn 4,1.17.25 a pod), ktory je tieZ pouzity na oznacenie
reality lasky Boha k ¢loveku a jeho vyzva na jej opdtovanie (napr. Jer 24, 7; 31, 34 a pod.). ,Poznat” je to
isté ako ,,byt v spojeni“ s osobami sv. Trojice, prostrednictvom Ducha (napr. Rim 5, 5). Podla toho istého
Teoldga Jana plati aj reverz v relacii k Bohu a bliznemu, ¢o je stivztazné: ,,Kto nemiluje, nepoznal Boha, lebo
Boh je laska“ (porov.1 Jn 4, 7-21).
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zaklade. ,,Krestanstvo je exkluzivne a nemoze vedla seba znasat loz, nemoze byt lahostajné k tomu,
ze loz je ludom blizsia ako Pravda. Krestanstvu je cudzi formdlny liberalizmus, lahostajny k Pravde.
Krestanské myslenie nemoze slobodu obhajovat argumentmi formalneho liberalizmu. Krestanska
sloboda nie je formalnou slobodou prirodného Adama“ (Berdyaev 1927, 222). V inom diele na to
Berdajev nadvizuje, ked hovori, Ze vSetky novoveké ,,izmy* vratane pravneho formalizmu, libera-
lizmu a demokratizmu ,,st formy myslenia a zZivota, ktoré vznikaju za predpokladu, Ze Pravda nie je
zndma a ze mozno vobec nie je, a preto Pravdu nechcu poznat® (Berdyaev 2002a, 233). Vysvetluje,
ze ,,Pravda predstavuje jednotu, nie nejednotu a rozdelenie, a vobec nema zaujem, aby sa do takej
krajnosti obhajovala moznost omylu a préava na blud” (Berdyaev 2002a, 233-234). Av$ak: .V mene
ludskej dostojnosti a slobody, v mene vyssej ludskej prirodzenosti sa musi ponechat ¢cloveku ista
sloboda pre hriech, sloboda volby medzi dobrom a zlom® (Berdyaev 2006, 228-229).

Tym, Ze liberalizmus je odtrhnuty od duchovnych zakladov zivota, tym, Ze slobodu chape me-
chanicky a fragmentarne a chyba mu princip jednoty, nie je povolany kompetentne o nej hovorit.
Podat ,,rekonstrukciu liberalizmu“ ani nie je mozné, je to potemkinovska fasada bez projektu
a zakladu, postavena na objednavku doby - objednavku od transcendentnych zakladov ,,0slobo-
deného” individua.

»Deklaracia prav” Boha a garantovanie prav ¢loveka

Skimajme dalej argumenty existencidlneho personalizmu proti projektu oslobodzovania, s ktorym
prisiel liberalizmus. Berdajev demaskuje prazdnotu a ontologickil vykorenenost osvietenskych
snah, ktoré tvoria zdklad liberdlnych socidlnopolitickych systémov. Sloboda v liberalistickom
ponati je negativna, znamena jednostranne ,,slobodu od“ a nepozna ,,slobodu pre®, ¢o v kone¢nom
dosledku smeruje k osobnému i politickému otroctvu. Liberalizmus tiez odmieta prijat do svojho
konceptu, ze zdkladom slobody je duchovna urcenost cloveka. Vidime to aj na jeho virtualnom dia-
légu s filozofickymi protagonistami Franctzskej revoltcie. Novovek smeruje k slobode od ,,nasilia“
starého heteronomneho myslenia. No Berdajev sa pyta, k akej slobode, od ¢oho a k ¢omu? ,,Preco
a v mene ¢oho bolo treba oslobodzovat?“ A pokracuje, poukazujuc na absurdnost tohto podujatia:
»Na toto novoveké myslenie odpoved nemad. A ani si nevedelo ndjst zdévodnenie, v mene ¢oho.
V mene ¢loveka, v mene humanizmu, v mene slobody a Iudského stastia. Akaze je to odpoved?
Cloveka nemozno oslobodif v mene fudskej slobody. Tak dospievame k skuto¢nej prazdnote. A ¢lo-
vek, zbavovany vsetkého obsahu, sa nema k ¢omu pozdvihnut. Ludska sloboda sa stava slobodou
¢isto formalnou a bezobsaznou® (Berdyaev 2002a, 231-232).

Individualizmus nie je odpovedou na poziadavku slobody, je to neontologicky, nepravdivy
princip, pretoze vytrhéva individualitu z jej organickych a historickych vazieb. Tam, kde sa popie-
ra duch, nemdze byt reci o pravej slobode. A kde niet slobody ducha, tam sa ¢lovek i spolo¢nost
dostavaju na $ikmu plochu vedicu do otroctva. Akokolvek by sme chceeli vyzdvihnut zasluhy libe-
ralnej epochy za jej prinos k slobode svedomia, ktory spustil mohutny proces v diskurze slobody,
bez akceptacie slobody ducha to bude len blidenie labyrintom bez vstupu a vystupu.

Takto zredukovany koncept oslobodzovania priviedol novovekého ¢loveka cez branu franctz-
skej burzoaznej revolucie do éry individualistickej civilizdcie XIX. storocia, s jej materializmom,
demokraciou, verejnou mienkou, médiami, burzami a parlamentmi, ¢o sposobilo este vacsi upa-
dok individua. Toho sa v XX. storo¢i chopil revolu¢ny kolektivisticky komunizmus a nacionalny
socializmus. Aj ,smrt zapadu“ ¢i kultara smrti indikuju tieto procesy (Buchanan 2004, 113-117,

4

Pre toto idealistické usilie je prizna¢né dielo amerického autora Johna Deweya (2001, 349-379, 602-620
ai).
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127).> Ak teda chceme verifikovat tieto klu¢ové vyhrady personalizmu, majme pred o¢ami osud
zapadnej civilizdcie XX. storocia a zistime, ze pojem ,doba temna®, ktory osvietenci ispesne pre-
sadili na oznadenie stredoveku, by bolo vhodnejsie aplikovat na prva polovicu tohto storodia.
Plati, Ze ,,strom pozname podla jeho ovocia®

Za vrcholné a zaroven najradikalnejsie Berdajevove argumenty proti nekonzistentnosti li-
beralneho konceptu slobody mdzeme povazovat pasaze z Filozofie nerovnosti, v ktorych filozof
hovori: ,,Skuto¢né oslobodenie ¢loveka predpoklada jeho vymanenie sa nielen z vonkajsieho, ale
aj z vnutorného otroctva — zo stavu, ked je otrokom seba samého, svojich ndruzivosti a svojej
nizkosti. Toto ste uz nedomysleli, vy osvietenski osloboditelia. Ponechévate ¢loveka vo vnutornom
otroctve a vyhlasujete jeho prava, t. j. prava otrockej, nizsej prirodzenosti. V zakladoch vasho
liberalizmu bol vnutorny defekt. Preto nemohol uspiet (Berdyaev 2006, 175). A dalej vysvetluje:
»Spravili ste deklaraciu ludskych prav, no odtrhli ste ju od deklaracie prav Bozich. V tom je vas
prvotny hriech, za ktory si nesiete trest. Nad autonémiou je este teonémia. [...] Pretoze ste zabudli
na BoZie prava, uniklo vam, Ze deklaracia ludskych prav musi byt spojena s deklaraciou fudskych
povinnosti. Cesta, na ktorej sa fudské prava odtrhli od povinnosti, vas nepriviedla k dobru. Vas
liberalizmus na nej zdegeneroval® (Berdyaev 2006, 175). Podstatu fudskych prav teda neodvodzu-
je z imanentnej, vratkej pozicie [udského subjektu, ale z pozicie transcendentnej a sebatranscen-
dendujucej, ved pri realizacii fudskych prav nie su najpodstatnejsie vlastné naroky, ale povinnost
¢loveka voci ¢loveku a voci Bohu: ,,Ludské povinnosti st hlbsie ako ludské prava, ved na nich sa
tieto prava zakladajui. Pravo vychaddza z povinnosti. Pokial si vSetci budu priliSne uvedomovat
svoje prava a len pramalo svoje povinnosti, potom nebude, kto by si tieto prava ctil a nebudu
sa moct ani realizovat. Ako ludské prava, tak aj ludské povinnosti vychadzaja z toho, ze Tudska
prirodzenost je podobou Boha. Pokial je vsak ¢lovek len spodobenim prirodného a socidlneho
prostredia, len odrazom vonkajsich podmienok, len dietatom nutnosti, potom nema Ziadne svité
prava, ani svité povinnosti, potom md akurat naroky a zdujmy. Ludské prava predpokladajt prava
Botzie, st v prvom rade pravami Bozimi v ¢loveku, pravami toho bozského v ¢loveku - jeho bozej
podoby a bozZieho synovstva® (Berdyaev 2006, 176). Pravny pozitivizmus, teda prispdsobovanie
prava politike a lobistickym zdujmom, je priam rukolapny: napriklad ,,pravo“ matky slobodne sa
rozhodnit ma prednost pred ochranou bezbranného ob¢ana v jej lone. Bezne sa dokonca pouziva
vyraz ,pravo na potrat“ Potom je tu pravo na ,,manzelstva“ a adopciu deti ,inak orientovanych
obcanov, pravo Ziadat a podat smrtiacu injekciu a i. Poukdzanie na protizdkonné a socidlne para-
zitické spravanie socialnych alebo rasovych mensin sa chape ako utok na ich prava atd. Indikatory
zameny prav za naroky a zdujmy atomizovanych jedincov mozno symptomaticky vidiet aj vo vy-
sokej rozvodovosti krajin Eurdpy, ktora Slovensko rychlo dobehlo, s destruujicimi dosledkami
na osobnost dietata. Potom stavat otazku, kto ma narok na vychovu dietata, je uz len hrou zauj-
mov a pravnickej chytrosti ¢i solventnosti. Zapadna civilizacia sa dostava do podobnej situacie
ako v ¢ase vlady totalit - ti, ktori brania prirodzeny, Bohom dany poriadok, sa ocitaju v krazoch
nielen hlavnej linie zmanipulovanej verejnej mienky, ale aj trestno-pravnych postihov. Toto pre-
vracanie hodno6t by sme mohli vyjadrit vyrokom: ,,Staré cnosti sa stali hriechmi a staré hriechy sa
stali cnostami (Buchanan 2004, 24).

Na ceste uskuto¢novania premeny prirodného Adama sme povolani byt apologétmi slobody
v jej celostnosti. ,,Krestanstvo nechape slobodu ako pravo tak, ako to ¢ini humanisticky liberaliz-
mus. Sloboda je zavizok, povinnost voci Bohu. Verit v Golgotu znamend zaroven verit v slobodu®

Autor sa zmienuje o legalizacii eutanazie, o potratoch, homosexualite, narkomanii, degradujicej masovej
kultare, moralnom relativizme, strate historickej pamati, skepse voci Pravde a absencii zmyslu v désledku
odputania sa ¢loveka od metafyzického a transcendentného centra. Pojem , kultdra smrti“ zaviedol v roku
1995 Jan Pavol II. v encyklike Evangelium vitae, ¢l. 19, 87 a i.
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(Berdyaev 1997, 222-223). Sme presvedceni, Ze nosné otazky politickej filozofie, medzi ktoré patri
na prvom mieste sloboda, mézu byt skiimané pravdivo s pozitivnou akceptaciou tajomstva boho-
ludskosti. Ludské prava pramenia z toho, Ze fudska prirodzenost je ,,podobou a obrazom® Boha
a Kristus je ,,pravym obrazom Bozim“® Neddvna histdria, ale i suc¢asnost nds upozornuju, ze ne-
mat dorieSeny povod ludskych prav alebo odvodzovat ich od falo$nych entit, akymi st socidlne
prostredie ¢i evolicia, znamend v kone¢nom désledku ponechat ¢loveka napospas $tatnej moci.
A ¢o nezneuzije politika, toho sa zmocnuje ,existencidlne vakuum®, ako hovori Viktor Frankl
(Frankl, 1996, 148). Preto Berdajev vola po ,,deklardcii prav duse, ktora nebude podriadend Ziad-
nemu politickému systému a bude spocivat na krestanskom principe ,,bohosynovstva“ (Berdyaev
2006, 93). ,,Sloboda nemoze byt fudskej osobnosti dana spolo¢nostou a neméze vo svojich zdro-
joch a priznakoch zavisiet od spolo¢nosti, lebo patri ¢loveku ako duchovnej bytosti. Spolo¢nost,
ak si nerobi naroky na totalitu, musi tato slobodu len uznat. Neodnatelné prava ¢loveka, kladuce
medze moci spolo¢nosti nad ¢lovekom, v skuto¢nosti neurcuje priroda, ale duch. St to duchov-
né prava a nie prirodzené prava, lebo priroda nijaké prava neudeluje” (Berdyaev 1951, 50-51).
Doplitujuce vysvetlenie existencialnej dialektiky osoby a slobody vo filozofii Berdajeva je moz-
né najst aj v $tadiach od Nizhnikova a Grebesheva (2018, 146-152), ako aj Styczynskeho (2010,
81-91).

Sloboda ako aristokraticka kategdria

V Berdajevovej polemike s principmi liberalizmu najdeme aj dal$i aktualny koncept - aristo-
kratické ponatie slobody. ,Dav slobode neddveruje a nedokéze si ju spojit so svojimi kazdoden-
nymi zdujmami. V slobode je skuto¢ne Cosi viac aristokratické nez demokratické. Je to hodnota
vzacnejsia pre mensinu ludstva, nie pre vac¢sinu, hodnota, ktord smeruje predovsetkym k osob-
nosti, k individualite“ (Berdyaev 2006, 169). Davy nie si schopné dosiahnut vyssie kvality zivota.
»Ludové masy si malo cenia slobodu a malo pocituju nedostatok slobody. Sloboda je vlastnost
duchovného aristokratizmu® (Berdyaev 1939, 147).” Z dejin vieme, Ze aj ked davy na chvilu vzpla-
nu citom slobody, vzapati v nich opét prevladne tizba po istotach. Ani v novodobych revolaciach
nikdy netriumfuje pravé sloboda.® Z demokratickej masinérie vyplyva rad mravnych désledkov,
v ktorych je celd zodpovednost cloveka a celd sloboda ponechand na svojvolu mas. Tymto abstra-
hovanim sa osobnost zbavuje zodpovednosti a clovek v kone¢nom dosledku prichadza o svoje ne-
odnatelné prava. Preto ,len zodpovedny ¢lovek je slobodny a len slobodny ¢lovek je zodpovedny*
(Berdyaev 1997, 437). Aj z tohto dovodu je Berdajev rezervovany voc¢i demokracii. Chape ju ako
nedobré spolocenské zriadenie, ktoré od nepamati pokusa ¢loveka v tom zmysle, Ze v sebe nesie
despoticky prvok utdpania osobnosti v dave. Demokraticka rovnost je stratou schopnosti rozliso-
vat kvality duchovného Zivota: ,,Demokracia nevytvara podmienky priaznivé pre silné, vyrazné
a tvorivé osobnosti. Predstavuje totiz nivelizujuce spolocenské prostredie, ktoré sa snazi osobnost

¢ Biblické citaty z Knihy Genezis 1, 23 a Listu Kolosanom 1, 19.

7 Sloboda bola kedysi privilégiom aristokracie, ktora dosiahla vyssie kvality Zivota — hrdinstvo, §lachetnost,
ale len v ramci vlastnej triedy. Casto jej chybal cit bratstva k ostatnym fudom. Preto filozof pouziva pojem
»duchovna aristokracia®, naznacujuc, Ze princip aristokratizmu je vdaka krestanstvu mozné realizovat ako
osobnostny princip; v tomto zmysle je nezavisly na spolo¢nosti a na masach.

Archetypalnym je pribeh prechodu zidovského ludu z egyptského otroctva do zaslibenej zeme. Boh ho
zazraéne previedol cez Cervené more a voviedol na pust. Pocas tyridsatroéného putovania po pusti sa
vyskytli viaceré revolty davov voc¢i Bohu i proti Mojzi$ovi. Zastupy reptali, Ze si mohli Zit v pokoji pri pl-
nych hrncoch v Egypte, hoci za cenu straty osobnej slobody (Kniha Exodus 15. - 17. kapitola).
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celkom pohltit a podriadit si ju. Vasa demokraticka spolo¢enska mienka je tou najstrasnejsou
zo vietkych tyranii. Utlaca totiz ludského ducha, skracuje mu kridla“ (Berdyaev 2006, 205).

Iste, aj bez pozitivnej akceptacie reality Ducha moze ¢lovek tuzit po dobre. Jeho hriechom
naru$ena vola ho v8ak nevie dosiahnut v tej spravnej kvalite, pretoZe materialistické principy st
utilitdrne a hedonistické. Je teda ,potrebné ucit sa rozumiet, Ze rovnakym ohrozenim slobody
[ako totalitarizmus] je i liberalizmus dovedeny do dosledkov individualistického utilitarizmu®
(Hanus$ 2002, 86). Toto tskalie v samom zarodku vytvarania tedrie ,v§eobecnej vole“ vnimali aj
tvorcovia principov demokracie vo franctzskej revolucii, nemali v§ak zdujem dat dobro do iného
nez kvantitativneho, spolo¢enského ramca (Talmon 1998, 56).°

Azda nas neprekvapi tvrdenie Ladislava Hanusa, Ze , liberalizmus je posledné a zavere¢né $ta-
dium vyvinu od ,,ordo“ k neviazanej slobode® (Hanus 1943, 473). Podla tohto autora dokonca
liberalizmus predstavuje ,,najvacsi vnutorny rozkladny proces, aky Iudstvo zazilo® (Hanus 2000,
193). Berdajevova vy¢itka komunistom, Ze spolo¢nost premenili na krizok spotrebitelov a pri-
viedli osobnost do chaotického nebytia (Berdyaev 2006, 30) je preto na mieste i v pripade libe-
ralov. Nemozno sa divit, Ze filozof povazuje teoretikov liberalizmu za plytkych a neschopnych
reflektovat mystérium slobody a dejinnej dramy ¢loveka a spolo¢nosti. Odkazuje im, Ze st para-
zitmi na idedch inych, neprinasaju ni¢ originalne a st tou najnepotrebnejsou sortou fudi na zemi.
Svetlo osvietenstva a liberalizmu nie je svetlom slnka, ale temnym svetlom lampy. Je len naladou,
chvilkovym nahladom na svet kultirnych vrstiev spolo¢nosti, smerom bez ohiia, pretoze Zivotné
néplne sa ¢erpaju z duchovnej hibky (Berdyaev 2006, 169-170).

Liberalna epocha md svoj osobity antropologicky typ, ktorym sa stava mestiak, ,,burzuj®
Ten pevne veri iba vo svet viditelnych veci. Je ob¢anom tohto sveta. Ludi hodnoti nie podla toho,
¢im sq, ale podla toho, ¢o maji. Burzuj sa nakoniec stiva viacnasobnym otrokom: trpi vykoristo-
vanim, diktatom verejnej mienky, nadvladou penazi a nenavistou od inych zotro¢enych jedincov
(Berdyaev 1939, 151-153). Individualizmus v prostredi mestiackej spolo¢nosti kapitalistického
sveta vSak deformuje osobnost v hre ekonomickych sil a jej individualita sa rozpadava (Berdyaev
1939, 114-115). Personalisticki filozofi podrobuju kapitalizmus kritike, ktord vychadza z toho, ze
kapitalizmus robi tovar aj zo samotného ¢loveka. Trh je podla nich zivel a nie racionalna veli¢ina
v intenciach neoliberalnej ekonomiky. Trhové spravanie nereflektuje, ze ¢lovek je od prirodzenos-
ti nachylny ku konaniu zla a hriechu (Berdyaev 2006, 294)."° Spravne vysvetluje Jozef Bochenski
(2001, 222-227), ze voci centrdlne planovanej ekonomike nie je kapitalizmus jedina alternativa,
pretoze jestvuje niekolko zdravsich ekonomickych systémov. Stavat proti sebe na spdsob ,,dobra
a zla“, komunizmus a liberalizmus, trhovu a centréalne riadend ekonomiku, tzv. uzavretd a otvorend
spolo¢nost, je lakavym pokusenim novsich spolocenskych disciplin. Ako by sme chceli vzkriesit
staroveky dualizmus. Akoby tu nebolo inych alternativ! Je to nepripustna redukcia ekonomicko-
-politickej reality (Higgs 2006, 27).

Kapitalisticky ¢lovek sa preto vzdy bude burit voci sebe samému a svojej prazdnote, i keby mal
zvrchovany blahobyt a uspokojené materidlne tuzby. Berdajev mu preto odkazuje, Ze ,,¢lovek ako
individualita citi, Ze na tych cestach slobody, po ktorych sa vydal v obdobi renesancie, mu hrozi

Rousseauov sucasnik Gabriel. B. de Mably vidi nebezpecnost véeobecnej vole ako vyjadrenia proklamo-
vaného hesla rovnosti. Usudzuje, Ze vd¢$ina Iudi je odsidena na trvalt nedospelost rozumu pohananu
instinktom, iba o nie¢o kultivovanej$im, ako maju zvieratd (Talmon 1998, 66).

Jednym zo zékladnych omylov zastancov ¢istého trhového hospodarstva je to, ze dogmatizuju kapitaliz-
mus ako udajne najlepsiu formu spravovania sukromného majetku. Pochybujeme o tom, ze trh, kde sa
rozvijaju animalne pudy - egoizmus, hrabivost, zavist, moze byt optimalny. Berdajev pise, Ze ,,obludna“
kapitalisticka ekonomika manipuluje s ludskym duchom. Kapitalizmus je obrovsky Zivel, s ktorym sa
¢lovek doposial nevyrovnal, lebo sa sustredil iba na Zivly prirodné.
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Coraz vicsia a vac$ia vycerpanost a strata slobody. Hladd preto principy, ktoré st zhora, ktorymi sa
moze nechat viest” (Berdyaev 2002b, 176). Len tak mdzZe tuto slobodu znova objavit.

Troji¢ny a boholudsky zaklad slobody

V existencializme Berdajeva zohravajii koncepcie Boha-Cloveka a Bozstva prvoradu ulohu.
Berdajev spolu s predstavitelmi nabozenskej filozofie v Rusku, ako je Vladimir Solovjov, Sergej
Bulgakov ¢i Pavel Evdokimov, interpretuje myslienku Boha-¢loveka nielen v kontexte pravoslavnej
cirkvi, ale aj ako existencidlnu skusenost Bozieho stretnutia s clovekom. V myglienke Boha-Cloveka
Berdajev ukazuje, ze na dosiahnutie tplne bozského Zivota je nevyhnutna osobna a existencialna
spolupraca medzi Bohom a ¢lovekom (Stark 2009, 217). Personalistické principy, ako absolitna
hodnota osobnosti a sloboda ducha, su podla Berdajeva vo svojej podstate najhlb$imi krestansky-
mi principmi, pretoZe vyjadruji obsah tajomstva trojjediného Boha, ako aj boholudskd dimenziu
slobody, ktort prinesol Kristus. Tieto principy vstupuju do sveta a ¢lovek je pozvany, aby ich hladal
anaich zéklade pretvaral individudlny a spolocensky zivot. Tajomstvo ludskej slobody a riesenie jej
tragédie treba hladat v kristologickej dogme o boholudskej prirodzenosti Krista. Ved v Kristovi ako
v ,,Synovi ¢loveka® je zahrnuté celé Adamovo pokolenie. A ked ndam Kristus prinasa slobodu, spolu
s nou nam dava aj schopnost odpovedat na Boziu potrebu lasky a slobody. Kristus ako Boho¢lovek
je absoltitnym Clovekom, nie iba Bohom. Preto v iom pdsobi nielen sloboda bozskej, ale aj ludskej
prirodzenosti. Spasa sveta je takto Bozim ¢inom, no v rovnakej miere je i ¢cinom ludskej slobody
Krista. Cez neho ako nového Adama, cez jeho ludskost, mdme ucast na zivote Syna, druhej osoby
Svitej Trojice. V Synovi je zdroj bozskej i ludskej slobody. Pochopit tajomstvo fudskej slobody pre-
to znamena prekonat monizmus i dualizmus a vsttpit do tajomstva jednoty dvoch prirodzenosti.
Boh chce, aby existoval ¢lovek, aby popri bozskej prirodzenosti existovala aj ludska. Nema zaujem
pohltit nasu prirodzenost. ,Trapi sa“ kvoli ndm a ide ndm v ustrety — v Synovi (Berdyaev 1927,
203-204). Peter Rusnak, ktory vychddza z filozofického odkazu Pavla Florenského, pochopitelne
kore$ponduje s tymto berdajevovskym ,,boholudskym antropologickym imperativom®, ked tvrdi:
»Zakladné atribaty osoby (sloboda, ldska) sa nedaju zachytit v racionalnych kategériach. Ludska
osoba sa vymyka kazdej rozumovej definicii. Osobu mézeme postihnut len v jednote s tajom-
stvom Kirista, a to intuitivnym nahliadnutim a zjavenim, ktoré vsak pristupuji k poznaniu osoby
cez symbol (Rusnak 2008, 136). V milosti, ktord k nam prichddza od Syna, posobi nielen bozska,
ale aj [udska energia absoldtneho Cloveka. A vztahy medzi Bohom a ¢lovekom maju riesenie iba
vo Svitom Duchu, ktorym je uskuto¢nena laska. Kralovstvo lasky v slobode je kralovstvom trojjedi-
nosti. ,,Skusenost slobody a jej imanentnej tragédie vedie k Troji¢nosti. Jedine krestanstvo zachova-
va plnost ludskej slobody. Jedine krestanstvo ju zvonku ni¢im neuhasa. Abstraktny monoteizmus je
vzdy tyraniou a despociou, chapanim Boha ako absoltitneho monarchu. Abstraktny monoteizmus
nema miesta pre slobodu. Jedine nabozenstvo konkrétnej Troji¢nosti s kone¢nou platnostou preko-
néva monarchisticko-imperialistické chdpanie Boha a odhaluje ndm Bozi Zivot ako bozsku trojic-
nost. Tak méze oddvodnit slobodu“ (Berdyaev 1927, 205). A preto ,vdaka Osobovej Trinitarnosti
krestanstvo prindsa plné poznanie pravdy o ¢loveku ako o osobe“ (Macala 2015, 50).

Berdajev podrobuje kritike dovtedajsiu teodiceu a racionalisticka metafyziku, v ktorych bol
biblicky Boh zbaveny v$etkého vnitorného pohybu a nahradeny pojmom aristotelovskej filozofie
»actus purus®. Vysvetluje, ze na Boha nemozno aplikovat panovnicke kategorie a Ze krestanstvo
nie je zjavenim Boha ako absolitneho monarchu. .,V krestanstve tomu zabranuje zjavenie Bozieho
Syna, ktory sa obetoval, trpel, nechal ukrizovat. Boh je ten, ¢o trpi spolu so svetom a ¢lovekom,
je ukrizovanou Laskou, osloboditelom. Nezjavil sa v moci, ale ako ukrizovany. Vykupitel je
Osloboditelom a nie Bozim uc¢tovnikom nad nasimi prehreskami“ (Berdyaev 1939, 73). Mozno
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s nim len suhlasit, Ze ,prave absolutisticko-monarchistické ponatie Boha zrodilo ateizmus ako
opravneny protest® (Berdyaev 1939, 73). Tymto Berdajevov néhlad kore$ponduje s apelom za-
kladatela politickej teoldgie Johanna B. Metza (2004, 25-26), ktory pise o potrebe prehodnotenia
monoteizmu - obrazu Boha, ktory drzi stranu mocnym. Toto je nielen prekazka dialogu s huma-
nistami, ale odporuje to aj ohlasovaniu kerygmy.

Jednostranne mocensky chapany monoteizmus v krestanstve tizko suvisi s jeho exkluzivnym
ponatim pravdy a postojom voci tym, ktori stoja mimo krestanstva, alebo jeho vad¢sinovému
zvazku ¢i komunite. Spravne to pochopime najmé na znamom historickom pozadi rychlej a za-
sadnej premeny politického statusu krestanov: ,V dobach prenasledovania pred Konstantinom
Velkym obhajovalo krestanstvo slobodu vyznania Gstami pocetnych apologétov a ucitelov cirkvi.
Po Konstantinovi Velkom, ked sa krestanstvo stalo vladnucim néboZzenstvom, stichli hlasy vo-
lajiice po nabozenskej slobode a pocujeme nejednu argumentdaciu ospravedliujucu nasilie voci
heretikom a v$etkym inak zmyglajucim, vyzvy k tomu, aby mec¢ $tatnej moci zasiahol vo veciach
viery“ (Berdyaev 1927, 221). Peter Brown uvéadza: ,,Pokial odhliadneme od velkolepej obhajoby
nabozenskej slobody u cirkevného spisovatela Tertulidna, krestansky prispevok k teérii znasan-
livosti sa od okamihu, ked prenasledovania skondili a $tastena cirkvi sa obrdtila, rychlo vytraca®
(Brown 1999, 43).

Ako je mozné, Ze v spolo¢enskom Zivote krestanov, ktori vyznavaju pozitivne zjavenie Bozej
lasky v sebadarovani druhej bozskej osoby, dochddzalo v roznej miere k aktom nere$pektova-
nia presved¢enia iného - z pohladu pravovernosti - mylného presvedc¢enia? Berdajev konstatuje:
»Krestanstvo sa v dejinach prili§ ¢asto uchylovalo k donucovaniu a podliehalo pokuseniu zrieknut
sa slobody, ktoru priniesol Kristus. Katolicka, ale aj pravoslavna hierarchia slobodu nezriedka
nahradzala donucovanim, a tak naletela Velkému inkvizitorovi“ (Berdyaev 2007, 187).

Nas filozof pregnantne zhodnotil celt tto problematiku, ked robi distinkciu medzi fudskou
a bozskoludskou veli¢inou cirkevného tajomstva: ,Donucovanie vo vnitri cirkvi je contradictio
in adjecto, pretoze cirkev je spolocenstvo zalozené na laske. Je to poriadok milosti. Z hlbin cirkvi
ziadne prenasledovanie vzist nemoze, a nikdy ani nevzislo. Prenasledovania pre slobodu svedomia
nikdy neboli prejavom pravej cirkevnosti, ale [udskym hriechom. Prenasledovania a donucovanie
vo veciach viery a svedomia st nepripustné a necirkevné nie preto, Ze je tu pravo na slobodu sve-
domia alebo formalny princip tolerancie, ¢o nemd az taky vyznam a netyka sa to podstaty nabo-
zenstva. Nepripustné su preto, Ze je tu poziadavka slobody, Ze je tu povinnost niest jej bremeno.
Nepripustné st preto, Ze sloboda je podstatou krestanstva“ (Berdyaev 2007, 193). S tymito berda-
jevovskymi témami silno kore$ponduje dielo teoldga a mucenika nacistického rezimu Dietricha
Bonhoftera, ktory robil distinkciu medzi pravou cirkevnostou a takou podobou krestanstva,
v ktorej je sloboda Kristovej milosti substituovana a zaviedol pojem ,nenabozenské krestanstvo*
(Bonhofter 1995, 193-195). Problém vztahu krestanstva a spolo¢nosti je zloZitym problémom a vy-
zaduje si tvorivé riesenia zo strany slobodného Iudského ducha. Nepripusta riesenia zjednodusu-
juce ani jednotvarne“ (Berdyaev 2006, 5-6). Konjunkcia politickej moci a institucionalizovaného
nabozZenstva spdsobila, ze v stredoveku nemohla byt naplno rozvinuta idea hodnoty Iudskej osob-
nosti (Berdyaev 2002b, 177; Berdyaev 2002a, 243). Berdajev vysvetluje, Ze v momente, ked do cirkvi
ako sféry slobody a milosti vtrhava $tat, ktory je naopak sférou donucovania a zakona, dochddza
k nie¢omu podobnému, ako ked vedecké poznanie v zmysle objavovania viditelnych veci zasahu-
je do veci viery, ktora je naopak objavovanim veci neviditelnych. A preto: ,,Sttna cirkev a §ttne
krestanstvo je asi takd loz a nezmysel ako vedecka viera alebo nabozenstvo zalozené na vedeni.
Ked $tat chce prinutit fudi k tomu, aby prijali cirkevné pravdy, je to to isté, ako keby veda chcela pri-
natit ludi, aby prijali ndboZzenské dogmy* (Berdyaev 2007, 194). Léo Moulin upresiiuje, ze feudalna
skutoc¢nost ako taka sice neznamenala popretie ludskej slobody, ale islo iba o zvldstnu slobodu,
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ktord nema ziadny vztah k predstave, ktord mame o nej my (Hanu$ 2002, 124)."! KedZe v tomto
obdobi uz krestanstvo preniklo celym spolo¢enskym Zivotom, Berdajev (2007, 170) skiima, preco
sa jeho ustredné tajomstvo bozskoludskej prirodzenosti neuplatnilo v rovine pozitivnej akceptacie
osoby ako subjektu ¢i uz v akademickej oblasti, alebo verejnopravnej. Nakoniec, po svojej analyze
véetkych kladov a zaporov stredoveku tvrdi, Ze v mysleni tejto epochy nebola nélezite odhalena
sloboda ducha (Berdyaev 2002b, 177-178).

Skamajme dalej otazku nabozenskej slobody s dérazom na jej vnitorny moment. Hoci krestan-
ské nabozenstvo je svojou povahou exkluzivne, uznava slobodu svedomia a vyzaduje znasanlivy
vztah k dusi, k jej vlastnej duchovnej ceste. Sloboda je totiz sucastou krestanskej viery. Krestanstvo je
nabozenstvom slobody: ,,S4m Boh je nekonec¢ne znasanlivy ku zlu vo svete. V mene slobody znasa
i tych najtazsich zlo¢incov. Krestanstvo hlasa slobodu vyznania nie formalne, lez materialne. Nehlasa
ju preto, Ze by bolo lahostajné k pravde a uprednostiiovalo loz, ale preto, Ze veri v pravdu, v ktorej sa
zjavuje sloboda ludského ducha. Pre krestanské myslenie ma sloboda obsah, je to predmetna pravda.
Kristus ndm zjavil nekone¢nu slobodu ducha a svojou krvou ju stvrdil na veky vekov* (Berdyaev
1927, 223). To je jeden z d6vodov, preco sa ,,pravda musi prijat slobodne a nie na zdklade dondtenia.
Pravda neznesie otrocké pochlebovanie. Tomu nds uci krestanstvo (Berdyaev 2002a, 234). Filozof
dalej vysvetluje, Ze ,taky krestansky zivotny $tyl, v ktorom je duch slobody popierany a trpi nasilie, je
$tylom pohansko-judaistickym, v ktorom sa este neujal novozmluvny duch lasky a slobody. Ako na-
bozenstvo slobody krestanstvo musi byt netolerantné, ale netolerantné k donucovaniu. Ukrizovana
pravda sa da prijat jedine slobodne. Takato pravda nedonucuje” (Berdyaev 2007, 186, 188).

Novovek sa snazil v prvom rade reagovat na spojenie abstraktnej statickej idey Boha vladcu
s mocenskymi narokmi na pravdu. Preto osvietenstvu a liberalizmu priznava filozof zasluhy na tom,
Ze vo svojom usili poukazali na slobodu (nabozenského) svedomia (Berdyaev 2006, 106, 187), a tak
nepriamo odkryli pravé krestanské principy slobody a postavili na pranier mocensky monoteizmus
a prehnané zdoraziovanie dogmatickosti pravdy v znamych obdobiach dejin krestanstva pod mo-
censkou zastitou. ,Vzbura a revolta novovekého ¢loveka proti nasiliu vo veciach viery a nabozenstva,
proti pripodobniovaniu sa duchovného Zzivota $titnemu, je vzburou a revoltou spravodlivou. Moze
mat a aj md neprijemné a osudové dosledky, moze dokonca znamenat odpadnutie od viery. Ma v§ak
v sebe hlboky moment pravdy, pravdy o slobode® (Berdyaev 1927, 225). Bozie kralovstvo nemozno
vytvorit nasilne, iba slobodne. Na tom stroskotali vSetky teokracie v dejinach. Podla Berdajeva mo-
zeme za to dakovat Bozej prozretelnosti. Problém je v tom, ako interpretovat naro¢nu evanjeliovi
pasaz, kde Jezis hovori, ze BoZieho kralovstva sa zmociiuji nasilnici a Ze toto kralovstvo trpi nasilie."?
Touto statou sa, zial, dali odévodnit historické skutky ndsilia pri $ireni krestanstva.

Solovjov uz pred Berdajevom skimal ,,v ¢om sa zraci velky zmysel negativneho zdpadného
vyvoja a velka uloha zapadnej civilizacie® (Solovjov 2011, 15). Tvrdi, Ze cesta ku spase, k usku-
to¢novaniu naozajstnej rovnosti, naozajstnej slobody a bratstva vedie cez sebaodriekanie a tomu
musi predchddzat utvrdenie sa v sebe samom. Zapadna kultira vsak nakoniec prave svojim
netimernym a fixovanym zdoéraznovanim sebapotvrdzujicej vole dospela do Stadia velkej krizy
a pesimizmu, v ktorom je realita zlo a klam. A prave neudrzatelnost a osudovy netspech tohto
usilia moze otvorit cestu k sebaodriekaniu, a tym k slobodnému zjednoteniu s Bozim principom
(Solovjov 2011, 15).”

Prava stredovekého ¢loveka neboli teda individudlnymi pravami, ktoré s skutoénymi pravami osoby.
Jedinec ich mohol uzivat iba v ramci urcitej spolo¢nosti.

Evanelium podla Matsa 11, 12.

Filozof sa domnieva, Ze jeden typ kultdry nie je schopny v ramci historickej delby prace uskuto¢nit obe
svetové idey: sebapotvrdenie a sebaodriekanie. Na to je potrebna ina historicka sila, aby zapadné ludstvo
bolo schopné realizovat prijatie naozajstného ndbozenstva.
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Vieme, Ze hladanie slobody iba v prirodzenom svete, hladanie ¢isto filozofickymi prostriedka-
mi odsudzuje diskurz o nej na netspech. A urcite va¢si nez ten, ktorého sa dockala cirkev za to,
ze prejavila malt volu uplatiiovat boholudsky princip a re$pekt k slobode svedomia. Novovek sa
v$ak upriamil iba na formalne pravo slobody svedomia, a tym stratil zo zretela jej pozitivny obsah.
Sloboda sa stava bezobsaznou. ,Krestanstvu nemoéze byt lahostajny obsah nabozenského svedo-
mia a neceni si prazdnu formu slobody, ktord mozno naplnit lubovolnym obsahom. Krestanstvo
vzdy hovori ¢osi konkrétne, a preto slobodu nikdy nezmie$ava so svojvolou. Sloboda je obsahom
krestanstva, je jeho materidlnym a nie formalnym principom, pretoze Kristus je sloboda“ (Berdyaev
2007, 185). Liberdli chct v kone¢nom dosledku oslobodit ¢loveka i od Krista a cirkvi, ktora je podla
Berdajeva jedinym pravym priestorom slobody, a tak ¢loveka ponechavaji napospas prirodnej nut-
nosti a nizkym vasnam (Berdyaev 2006, 187). Tieto vazne Berdajevove zavery podporuje aj Georgij
Florovskij (2015, 318), ktory z teologického pristupu k socialnej realite vnima cirkev a cirkevnost
ako miesto, kde je eliminované liberalne ponatie slobody a individualizmus: ,,Iba v cirkvi je celkom
vyrieSené vzajomné, inak tazko prekonatelné napitie osobnych svojvoli.“

Liberalizmus takto poukazuje na ve¢nt ambivalentnost slobody, ako aj na tragickost, ktora je
v nej pritomna. Prave tato bezobsaznost a formalnost slobody v liberalizme nds opraviiuje apliko-
vat nan metaforu o ,,lodi, ktora sa plavi do neznama® ktord stratila svoj smer a ,,kapitdn ju ddvno
opustil. Cloveku asi treba prejst cez tento labyrint slobody, aby nasiel cestu ku Kristovej slobode.
Aj neuspechy ducha v doterajsich dejinach, aj velké skusky a pokusenia slobody maji vyznam,
lebo bez nich by neexistovala skasenost Iudskej slobody. V mene ucty k ¢loveku, ktorej nas uci
Evanjelium, musime respektovat aj mylné rozhodnutia, ktoré neraz vedu k destrukcii.

Zaver

Mozno ocakévat kone¢ny a globdlny nezdar slobody a popretie ludskej osobnosti ako naplnenie,
v lepSom pripade, idealistickych téz Francisa Fukuyamu o globalnom vitazstve liberalnych princi-
pov (Fukuyama 2002, 66-67, 268 a i.). Dejiny XX. storoc¢ia nie st nijako povzbudivym prikladom
vyvoja k slobode a spravodlivosti. Antagonizmy v kazdej oblasti sa dramaticky prehlbili aj na za-
¢iatku nového milénia: rozvrat osoby individualizmom a popieranie slobody, hlavne slobody slova
v neskorom liberalizme v zapadnych krajinach. Pri sicasnom programovom mixovani kultdr sa
stretavaju dva systémy, ktoré osobu ¢loveka zveciiuju: liberalizmus a islam. Ten prvy hypertrofuje
protiprirodzeny status ¢loveka — individualizmus za fundament spolo¢enského usporiadania a ten
druhy, v ktorého podstate je pritomné nasilie a utlak, spdsobuje viditeIny — neraz krvavy rozvrat
zapadnej civilizacie.

A moze sa stat, Ze ,,pride ¢as a pride ¢oskoro, ked sloboda bude uznévana uz len v krestanstve,
ked cirkev Kristova bude branit Iudskd slobodu pred utokmi rise tohto sveta, riSe cisarovej, rise
od zdkladu bezboznej“ (Berdyaev 1927, 228). Bez ohladu na to, aka bude finalita dejin, prielom
do sveta, kde je c¢lovek spredmetniovany a zvecneny, moze priniest len spolocné dielo cloveka
a Boha - boholudské dielo.
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TEMATIZACIA MOTIVU TROCH SVATOPLUKOVYCH PRUTOV
V SLOVENSKYCH POVESTIACH

Thematization of the Motif of Svatopluk’s Three Rods in Slovak Legends
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Abstract: VITEZOVA, Eva: Thematization of the Motif of Svéitopluk’s Three Rods in Slovak
Legends. The subject of the article is to study the motif of three Sviatopluk’s rods in Slovak
legends. Textual analysis, interpretation and comparison are used to present the ways of
grasping the issue in the Slovak literary context. The first literary approach to the processing
of the legend can be found in the work of Jozef Ciger Hronsky, later on, it is present in legends
by Ludovit Janota, Jan Domasta and Milan Ferko. Specific legends will undergo textual
analysis and the means and methods by which the authors achieve particular atmosphere
of the time in which the legends are set will be explored. Expected educational intent of the
legend is modified by each author in an original way. The article also deals with the question
of how the motif of Svitopluk’s rods becomes a part of the literary context. At the same time,
other examples of texts related to the motif of three Svatopluk's rods as part of the narrative
will be discussed and analysed.

Keywords: reputation, motif of three rods, Svitopluk, text analysis

Cielom $tudie je interpreta¢ny pohlad na literarne pretvaranie povestovej predlohy o troch pritoch
krala Svitopluka, na jej umelecku transformaciu, a zroven na jej odraz v literatdre ako stc¢ast kon-
textu. Povest Tri prity krdla Svitopluka je typickym prikladom historickej povesti — vychadzajic
z diferencidcie povesti na historické a miestne (Zilka 1984, 257-258). Historicky klasifika¢ny aspekt
mozno uvadzat predovsetkym z toho dovodu, Ze sa da presne identifikovat i tematizovat v sulade
s priebehom, realizaciou istej historickej verifikovatelnej udalosti alebo historického procesu, kon-
krétne povest Tri priity krdla Svitopluka sa viaze na historicky jestvujucu osobnostina dejinné uda-
losti stvisiace s padom Svitoplukovej riSe. Povest o Svitoplukovych prutoch sa povodne nachddza
v encyklopedickom historickom diele byzantského cisara Konstantina Porfyrogeneta (912 - 959)
O spravovani rise. Toto dielo dal zostavit, ked sa ujal vlady, z vychovnych zamerov pre svojho
syna Romana. Podrobnejsiu informaciu o jeho vzniku a tym aj povesti nachddzame v knihe
Velkomoravské legendy a povesti, ktort zostavil, prelozil a ku ktorej $tidiu a poznamky napisal
Peter Ratko$ (Ratko$ 1977, 135-137). Podla jeho vykladu na zostavovani diela sa zt¢astnili viaceri
autori, ktori v tom case posobili na cisarskej dvornej $kole. Informacie ¢erpali z pisomnosti by-
zantského cisarskeho dvora, zo zapadnych pramenov, ako aj z poznatkov vzdelanych suc¢asnikov.
Text o krajine Morave, v ktorom neznamy autor spracovava orientalny motiv svornost — lamanie
pruatov, sa nachadza v 41. kapitole. V povesti vystupuji traja synovia velkokniezata Svitopluka
bez oznadenia mien. Mena dvoch z nich st ndm zname z franskych pramenov, je to Mojmir II.
a Svitopluk II. Tretim synom mohol byt Predslav, znamy z Cividalského evanjelidra.
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Text povesti o Svitoplukovych prutoch mame k dispozicii v dvoch verziach - prekladoch.
Okrem RatkoSovho, presnejsicho, odbornejsieho i druhy, vo volnejsom podani, uverejnenom
v Antolégii slovenskej literatiiry (Varga-Gbelsky — Céni 2004, 11). Povest o troch Svitoplukovych pru-
toch vznikla, resp. bola zaznamenana z ur¢itych vychovnych, didaktickych zamerov, ktorych atri-
buty boli v nej nalezite zakomponované. Islo o potvrdenie zndmej pravdy o tom, Ze len vzdgjomnou
svornostou mozno udrzat, pripadne dalej zveladit hodnoty, ktoré nam boli zverené do opatery,
pricom samotny priklad sa dotyka existenénych hodnét, pri ktorych zodpovednost za vlastné roz-
hodovanie, spravanie a konanie je natolko vdzna a ddlezita, ze akékolvek jej zanedbanie, poruse-
nie prinasa dalekosiahle désledky pre celé spolocenstvo, s ktorym je tato zodpovednost bytostne
zviazana. Ide tu totiZ aj o historické poucenie, ktorého platnost sa v dejinach neraz v pozitivnom
alebo v negativnom zmysle v mensej alebo vo vic¢Sej miere na domacich alebo cudzich prikladoch
potvrdila, a teda sama podstata poucenia je stale legitimna a aktualna.

Takto mozno sformulovat aj dovody, preco sa pre tuto povest nachadza stabilné miesto v ¢itan-
kach (resp. ucebniciach) literatiry, vymedzuje sa jej priestor v kontexte historickych vykladovych
textov, resp. tvori sucast vlastivednych a inych vychovnych sentencii a tivah aj v sticasnej $kolskej
vychovno-vzdeldvacej praxi.

S prvym literdrnym pristupom k spracovaniu tejto povestovej latky sa stretdvame u Jozefa
Cigera Hronského v jeho zbierke povesti Zakopany mec (1931). Podla Jana Poliaka (Poliak 1983,
125-126) ,Zakopany me¢ predstavuje v nagom prostredi hodnotu, ktora je do urcitej miery tym,
&m st v Cechach Staré povesti ceské. Uzlové body slovenskych dejin st tu opradené mytmi, ba-
joslovnou fantéziou. Je to dobry vstup mladého citatela do narodnej minulosti. Hronsky v knihe
v chronologickom poradi vyrozpraval pribehy, ktoré patria k najkrajsim zo slovenskych povesti.
Jeho zasluhou postavy Svéitopluka, Omara, Becka, Janosika vstipia do detského vedomia a stant
sa opornymi stipmi dalgieho jeho zaujmu o narodné dejiny“. Do vyberu Hronského povesti po-
menovanom Slovenské povesti (2001) jeho zostavovatelka Juliana Krésebova zaradila aj historic-
ka povest Slzy SvitoZizny opierajicu sa v prvom vystavbovom plane o povest o Svitoplukovych
pratoch. Toto Hronského podanie ako celok uz na prvy pohlad nesie so sebou stopy umeleckého
pristupu k spracovaniu zndmej povestovej latky. Prvym takymto prikladom je autorskd motivacia
prerozpréavania, ktora je sice tematicky totozna s predlohou, no autor ju $tylizuje svojskym (ori-
gindlnym) spdsobom v pomere k vlastnému naturelu stvisiacemu s pristupom k pretlmoceniu
historickych povesti: ,,Ked umieral mocny krdl Svitopluk, miidry panovnik Velkomoravskej rise,
pri nohdch stdli jeho traja synovia Mojmir, Svitopluk a Predslav a pri hlave krdlovnd Svitozizna.
Svitopluk zadival sa na svojich troch synov a myslel na svoj lud a na svoju risu. Potom privrel trochu
unaveny zrak a podvihol pravicu na rozkaz. Nerozumeli hned, ¢o rozkazuje krdl. Iba po chvili po-
chopili synovia, Ze im otec prikazuje podat mu zvizok tuho zviazanych pritov, ¢o leZal na drahom
koberci“ (Hronsky 2001, 41).

V motivacnej Casti povesti autor naznacuje dusiva atmosféru, ktora vladla v rodine kra-
la Svatopluka v jeho poslednych chvilach zivota. Postavenie synov - pri nohach a kralovnej
Svitozizny - pri hlave zrejme stvisi s istym uzom a azda aj symbolikou stvisiacou s pohybom -
voInostou a rozumom - mudrostou. Svitopluk — kral, ked sa zadiva na svojich synov, mysli na svoj
lud a na svoju risu. Vyplyva to z opravnenej obavy o jej osud, pretoze sam dobre vie, v akom stave
asitudcii ju zanechéva. Nasledujuci priklad o potrebe svornosti pri vladnuti synovjelen potvrdenim
tychto jeho obédv. Autor ho podava v hutnej skratke a nadvézuje celkom prirodzenym spdsobom
navyssie uvedeny uvadzajucitext: ,,— Poldm! - podal priity Svitopluk najstarsiemu synovi Mojmirovi.
Mojmir netusil, preo md priity lamat, ale chcel splnit volu otca i skusoval priity prelomit, no nemal
dost'sil. Ani syn Svitopluk, ani Predslav neuskodili zvizku priitov. Vtedy krdl Svitopluk rozkdzal zvi-
zok rozviazat a sdm nalamoval priit za priitom, hoci mal ruky oslabnuté. I povedal: - Pokym budete
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svorni, bude stdt risa a nepremoze vds nijakd sila. Ked'vds rozviaZe nesvornost, znici vds i slabd ruka.
A umrel mocny kral Svitopluk® (Hronsky 2001, 41-42).

Operativne podany text je vo svojom zavere ozvlastneny obraznostou, ststredenou do vety:
»Ked vds rozviaze nesvornost, zni¢i vds i slabd ruka.“ Popri predchadzajicej rozpravaéskej jed-
noduchosti, s akou rozvija pribeh autor, a puitavosti, s akou text plynie, je toto ozvlastnenie za-
ujimavym ozivenim pribehu, stdva sa istym druhom gndémy, stru¢ne vyjadrenou mudrostou,
sentenciou, ktord za istych okolnosti moze stat aj samostatne ako svojbytna plnovyznamova vy-
poved o urcitej skuto¢nosti. V konkrétnom texte o troch Svitoplukovych pritoch je dostojnym
vyvrcholenim podavaného pribehu. Na tomto mieste vSak Hronského povest nekondi. Znamy
pribeh autor rozvija dalej pribehom Svitozizny, Svitoplukovej manzelky, v ktorom nadalej zo-
stavaju v centre pozornosti Svétoplukove pruty: ,,Synovia Mojmir, Svitopluk, a Predslav zabudli
na jeho posledné slovd, darmo ich pripominala synom i matka SvitoZizna. Synovia posliapali priity,
ani si nevsimli, Ze ich SvitoZizna pozbierala. Pozbierala, do smrti opatrovala, a ked jej prisli na um
nesvorni synovia, zakazdym slzami polievala uschnuté prity. I k smrtelnej posteli dala si ich doniest.
A ked SvitoZizna na smrtelnej posteli naposledy pokropila slzami priity mocného krdla Svitopluka,
suché prity vypucali, o bolo znamenim. Hoci nesvornost bratov do zdhuby priviedla riSu i jej ludi,
ich potomci volakedy pochopia miidru radu krdla Svitopluka, naucia sa Zit v svornosti a ldske a zasa
zakvitne zem, nad ktorou viddla mocnd ruka krdla Svitopluka“ (Hronsky 2001, 42).

Povest Slzy Svitozizny ma dvojstupniovy charakter. Kym jej prva cast je umeleckou beletri-
zaciou znamej povesti o troch Svitoplukovych prutoch, v ktorej sa opiera o zdznam tejto latky,
nachadzajuci sa v Porfyrogenetovom diele O spravovani rise, v druhej Casti tdto scénu s rela-
tivne uzatvorenym a znamym vyvrcholenim a jeho vysledkom rozvija dalej na literarnom po-
vestovom pribehu o tom, ako sa zachovala vo vztahu k tomuto vyvrcholeniu a potencidlnemu
zaveru kralovnd Svdtozizna. V tejto druhej casti nejde totiz o celkom overeny fakt v stvislosti
so vSeobecne zndmym a nejakym sposobom potvrdenym naturelom kralovnej Svitozizny, skor
ide o individudlny autorsky literarny motiv, ktorého predloha méze mat oporu v istej mnozine
ludovych povesti poverovej proveniencie, no nepripisuje sa jej osobitny historicky ani persondlny
prvok, zakotvenie. Samotna existencia Svétozizny nie je pevnejsie historicky doloZend; jej meno
sa v zneni Szuentezizna spomina v Cividalskom evanjelidri. Vo Fuldskych andloch je tieZ zmienka
o Svitoplukovej manzelke, no uvédza sa tu iba to, Ze si berie ,,dcéru ktoréhosi kniezata z Ciech*
Na zéklade tychto dvoch pisomnych svedectiev sa usudzuje, ze ,,Svitoplukovou nevestou bola
Svitozizia“ a ,,ze bola sestra ¢eského vladyka Botivoja“(Ferko 1990b, 79). Tento dohad vyslovil uz
Frantiek Palacky vo svojom diele Déjiny ndrodu ceského v Cechdch a na Moravé (1848) a ,,odvtedy
sa toto konstatovanie véeobecne prijima s dodatkom, Ze tato Botivojova sestra a Svitoplukova
manzelka sa volala Svitozizna“ (Ferko 1990b, 80).

Pristavme sa este pri zavere povesti Slzy SvitoZizny. Povest po prvej ¢asti, ktord ma pre velko-
moravsky [ud tragické historické vyznenie, v istom zmysle pokracuje nostalgickou atmosférou,
vyplyvajicou zo smitku matky nad spravanim sa svojich synov, no jej zaver vyznieva — podobne
ako je to aj pri povesti Zakopany mec - optimisticky. Vyvrcholenie dejového diania je nasmerova-
né do buducnosti, naplnenej poznanim, pochopenim mudrej rady krala Sviatopluka nabadajucej
k svornosti a laske: ,[...] a zasa zakvitne zem, nad ktorou vlddla mocna ruka kréla Svitopluka“
(Hronsky 2001, 42). Je to v stlade s tym, ¢o hovori o Hronského povesti Ondrej Sliacky (1990,
145): ,,Prostrednictvom povestovej fikcie Hronsky [...] upriamuje pozornost detského adresita
na trvéce zivotné hodnoty, odhalujice skuto¢nu historicitu naroda [...] Pre Hronského koncepciu
detskej literatdry je pritom priznacné, Ze tto misiu uskutoc¢nuje v zhode s detskou psychikou;
povest, ktort neraz vytvara na podlozi psychicky traumatizujiceho motivu, odklana od poévod-
nej tragickosti a tazivej iracionalnosti [...].“ Z genetického hladiska motiv polievania prutov sl-
zami a ich vypucanie aj s ich znakovou (symbolickou) hodnotou patri do oblasti rozpravkovych
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motivov. Kym teda samotna povest o troch Svitoplukovych prutoch md realistické podlozie
(v zmysle literarnom), pokrac¢ovanie povesti ma ¢arovné (fantastické, nadprirodzené) podlozie.
Oba motivy vSak svojim spdsobom vytvaraja jeden uceleny povestovy utvar s optimistickou lite-
rarnou viziou a pdsobenim.

Povest Poldmané prity zaraduje do svojho diela Slovenské hrady, diel druhy aj Ludovit
Janota. V suvislosti s Nitrianskym hradom podéva najprv povest o skone Svitopluka v zobor-
skom klastore a o jeho zakopanom mecdi, a to s drobnymi motivickymi odchylkami v porovnani
s inymi povestami toho istého tematického druhu (J. C. Hronsky, L. Zrubec a i.), potom pristu-
puje k interpretacii povesti Poldmané prity. Tato sa v porovnani s predchadzajicimi vyznacu-
je predovsetkym istou Stylistickou inovaciou na trovni lexiky a obraznosti, napr. tivodnd veta:
»V nddhernej dvorane nitrianskeho hradu leZal na posteli starusky krdl Svitopluk® (Janota 1996,
227) alebo veta: ,,— Deti moje, — hovoril Svitopluk sldvnostnym hlasom, ked'si synovia stali pred neho
pysne ako tri jedle, - svieca mdjho Zivota dohdra“ (Janota 1996, 227). Cela povest takto nadobuda
atmosféru vzacnej a slavnostnej chvile, ¢o napokon kulminuje aj vlastnym pouéenim z st zo-
mierajiceho vladara vysloveného na zaver povesti: ,,- Ucte sa na tomto priklade, deti moje, lebo
tak, ako ste nevlddali polamat priity vo zvizku ani vtedy, ked ste napdli vietky svoje mladistvé sily,
nepremoze vds nepriatel, ked budete drzat spolu, a ako lahko ste poldmali kazdy priit osobitne, tak
lahko vds premozu vasi nepriatelia, ked sa budete medzi sebou hasterit a bit a nebudete svorne bo-
jovat spolu. Toto vam odkazuje vas otec! Budte svorni, milujte sa vospolok a potom nebude na svete
moci, ktord by vds premohla® (Janota 1996, 228).

Janota, ako je to zrejmé aj v citovanych ukdazkach, ale aj v intenciach celej povesti, sa stylizuje
do polohy akoby osobne zainteresovaného zaznamenavatela udalosti, snazi sa udalost podat tak,
aby vynikla nielen v kontexte poucenia, ale aj v kontexte potencidlneho historického prikladu
odoslaného buducim generdciam konkrétneho narodného spolocenstva. Navyse, text ozvlastnuje
dekorativnostou, ktora kore$ponduje s vlastnym Svitoplukovym odkazom a nepocituje sa ako
recep¢na pritaz ani po odstupe ¢asu od publikovania povesti. Janota aj tymto spésobom voli me-
dzi vecnymi historickymi informaciami o Nitrianskom hrade, nachadzajtcimi sa pred povestami,
a samotnym povestovym spracovanim ur¢ity predel, pricom vsak hodnota jedného i druhého
bloku je svojbytnd; jedno v pozitivnom zmysle ovplyviiuje druhé a obe tieto Casti patria vyvazene
k sebe.

Za tematicky podobny knizny projekt, ako su Janotove Slovenské hrady, pokladdme p6vodne
$tvordielne (1967, 1969, 1971, 1974), v druhom doplnenom vydani dvojdielne (1977) knizné dielo
Jana Domastu Povesti o hradoch. Uz na zaciatku mozeme spolu s Milanom Juréom (1997, 117) kon-
Statovat, Ze ,,Janotove povesti sa tematicky prekryvaji s povestami J. Domastu. V mnohych pripa-
doch ide len o nové autorské verzie toho istého ludového zakladu. Janota je vsak vyrazovo strucnejsi,
motivicky hutnejsi a kompozi¢ne zovretejsi. Hodnotovo su pribliZne na tej istej trovni [...]“

Povest Tri pruty krdla Svitopluka sa podobne ako v predchadzajicej knizke vztahuje
k Nitrianskemu hradu. Jej dej je pomerne bohaty. Domastov text potencidlnemu ¢itatelovi ponu-
ka okrem realneho diania, zasadeného do konkrétneho priestoru, aj moznost sledovat isty tinik
do priestoru fantdzie, nadprirodzena. V tom spociva jeden zo zékladnych vystavbovych ¢initelov
tohto pribehu, postaveny na protikladoch redlnosti a fiktivnosti — nadprirodzenosti. Do priestoru
redlneho zamerania mozno zahrnut nielen prostredie, historické udalosti a konkrétne postavy -
Svitopluka a jeho synov (Mojmir, Svitopluk, Predslav), ale aj vztahy medzi jednotlivymi predstavi-
telmi, ktoré st ¢asto vyrazom dolezitych rozporov medzi cirkevnou a politickou orientaciou - spor
mnicha - benediktina a kilaza — gorazdovca, ako aj vztahy Slovienov, Moravanov a Frankov: ,,[...]
sloviensky imoravsky lud pokojne obrdba svoje polia a strdzi svoje stdda. Je to dobry lud! Pokojamilovny
a pohostinny. Nesiaha po cudzom. A Frankovia, ktori sa chvascii krestanstvom, oberajii v mene boha
nase knieZatstvd o slobodu. Lupia, vrazdia, do otroctva preddvajii“ (Domasta 1976, 52). Naopak,
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nadprirodzeny princip demonstruje postava posla smrti, celou povestou sprevadzajuca hlavného
protagonistu Svitopluka. Zjavna je tu aj pritomnost mytickych prvkov, ktoré robia povest pritazli-
vej$ou a davaju jej osobitny raz. Ide napr. o myticku bytost slovanského boha Pertina, ku ktorému
sa eSte vratime. Do mnoziny tychto prvkov treba jednoznacne zaradit aj osudovost, ktora tu zohra-
va jednoznacne dolezitd tlohu. Vzhladom na to, Ze osud Velkej Moravy je zviazany so symbolikou
troch prutov, o ¢om sa hovori uz v ndzve povesti, mozno usudit, Ze predurc¢enost Velkomoravskej
riSe je uz dana a nezmenitelna. A tak medzi pomenovanim a sujetom existuje symbolicka spétost.
Tomuto v podstate zodpoveda aj rozpitie povesti od epického pélu (pribeh, dej, obraz krajiny, jed-
notlivych postav, vztahy medzi nimi) az po pol tvahovy, myslienkovy (mytickost, osudovost, pri-
rodné scenérie, psychologizicia postav atd.). Hoci Domastova povest poskytuje realnu vypoved
o vtedajSom svete, premie$ana je mnohymi neskutoénymi motivmi, ktoré st vytvorom autorovej
fantazie. To ju robi v niektorych jej stcastiach blizkou rozpravke. Dokazuje to uz zaciatok pribehu,
kde sa dozvedame o zivote starého krala a jeho troch synov a o hlavnom probléme celého pribehu;
o tom, Ze Velkomoravsku ri§u mozno zachovat a uchranit pred vonkajsim dobyvatelom len svor-
nostou véetkych troch synov. Do zdanlivo pokojnej atmosféry tohto architektonického motivu za-
sahuje ina sila, reprezentovana nadprirodzenou bytostou — poslom smrti. Tento sa stava na dlhsi
¢as hlavnym hybatelom deja, prostrednictvom neho pribeh nabera na dramatickosti, ktora zasa
ovplyviluje gradaciu napétia vyvolavanu neustalym zdpasom o cirkevnu alebo politickl moc.
S uplatiiovanim jej vplyvu na naSom tzemi sa viaZe znac¢na Cast deja, preto je tato ¢ast nasytend
mnozstvom historickych faktov, ¢asto tak prepletenych, ze pre menej kompetentnych ¢itatelov
by sa mohli stat len hfbou faktov, uberajtc tak na dolezitosti historického posolstva tejto povesti.
Nie nahodou je volba nadprirodzenej bytosti taka podstatna. Pomocou nej autor ¢itatela odklana
od prili§ castej faktografie a svojskym spdsobom odkryva menej pochopitelné suvislosti. Posol
smrti je dolezitym autorovym prostrednikom, vdaka ktorému bliZsie osvetluje mnohé fakty a po-
nuka priestor pre rozvinutie Citatelskej predstavivosti. Zahadna postava sprievodcu je stelesnenim
bliziaceho sa konca krala Svitopluka. Sprevadza ho prezitymi rokmi a priestorom, ktoré zohravali
zlomovu ulohu v jeho vladnuti a umoznuje smrtelnikovi pochopit vetky omyly, ktorych sa v po-
zemskom zivote dopustil, pricom mu ponuka aj moznost urcitej napravy. Berie na seba podobu
sudcu, ktorému ako jedinému prindlezi pravo vynasat rozsudky nad svojimi ,,poddanymi, kto-
rych aspon vo svete temnoty spaja spolo¢ny osud. Symbolom pozemskej spravodlivosti v rozme-
dzi velkomoravského priestoru je redlna postava Svitopluka, kym vsefudski rovnost predstavuje
az spravodlivost ,nikym nepoznaného sveta® Nastolend mytickt liniu uzatvara bytost najvyssieho
slovanského boha Peruna, vladcu bleskov, preberajiceho na seba podobu zla, ktoré sa zasa pre-
mieta na plochu redlneho priestoru v konflikte Velkej Moravy a Franskej ri$e (napr. aj cez postavu
knaznej Grunhildy). Domastov dejovo $iroko vetveny text povesti so zna¢nou presilou faktografie
a uvahovych pasazi znamena vyrazny odklon od toho, ¢o je povesti ako zanru genologicky i ge-
neticky dané. Oproti inym slovenskym povestiam Domastova povest je ,,charakterizovana vid¢Sou
$irkou vyrazu a dramatickej$ou zapletkou... Nevyhyba sa $irokym zlozenym stvetiam, ktoré spolu
s pestrostou motivov a dramatickostou zapletiek postivaju model jeho povesti do blizkosti ludo-
vého ¢itania. Domasta pestuje povest starsieho typu, ktora je uz konstrukéne i Stylisticky znacne
osuchana, a preto aj esteticky menej u¢inna“ (Juréo 1997, 116). Ostatné povestové spracovanie
povestovej latky o troch Svitoplukovych prutoch nachadzame v zbierke Staré povesti slovenské,
ktoré spolu s Novymi povestami slovenskymi pripravil pre Citatelov vSetkych vekovych kategorii
Milan Ferko. Tento moment zamerne zddraziujeme, a to napriek $pecifickému faktu, Ze obidve
knihy vysli vo vydavatelstve Mladé leta v Bratislave, teda v $pecializovanom vydavatelstve pre deti
a mlddez, i napriek v§eobecne platnému faktu o tom, Ze povest je zanrom detskych ¢itatelov (pre-
vazne) strednej vekovej kategorie. Najma Ferkove Staré povesti slovenské st podla Ivana Sulika
prvym pokusom ,desat rokov pred koncom tisicro¢ia znova pripomendat historickd, davnoveka
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existenciu a p6vod Slovékov ako suverénneho etnika o polemické dno, skryté, nebadané polemic-
ké demonstrovanie jediného narodného autorstva a vlastnictva dejin, ktoré nam nik nepridelil,
vzali sme si ho sami, pluhom a me¢om. Nemozno sa preto ¢udovat, ze sto rokov po Jiraskovi
a inych susednych klasikoch, ktori s radostou zistovali pribehotvornost podtatranského néroda
(Jokai, Mikszath, Krady, Tetmajer a ini) sa nednavny Milan Ferko rozhodol kone¢ne prekrocit
tien regionalnych beletrizatorov a pokdsil sa o cyklus celoslovenskych nérodne a historicky repre-
zentativnych autorskych povesti“ (Sulik 1991, 4). Z vyssie uvedeného vyplyva, ze Ferkov autorsky
umysel bol najmé rekonstrukény, ale aj rehabilita¢ny a v nemalej miere v podmienkach mladej
Slovenskej republiky aj politicky programovany, ¢o sa odrazilo v celom ich literarnokomunikac-
nom procese tvorby a recepcie. Prave z hladiska tohto procesu tvorby a recepcie Viliam Obert
(1999, 181) konstatuje: ,Miestami sa dokonca zda, Ze dospely ¢itatel je tu v popredi a Ze autor sa
viac ¢i menej spolieha aj na neho, aby sa on sam stal jeho splnomocnencom, sprostredkovatelom,
garantom. Je to badatelné napr. pri spritomnovani a tym aj spristupniovani istych realii, ktoré kvoli
Ferkovej snahe povedat toho v zaujme veci ¢o najviac, a to nielen o hlavnych a vedlajsich aktéroch
toho-ktorého pribehu, ale aj o prostredi a atmosfére (o materialnej kultdre, zvykoch, obradoch,
situdciach, moralnych postojoch, ukonoch a pod.), v akej sa pribeh odohrava, celkové vyznenie
povesti, stavaji do polohy ndu¢nosti, historickosti a poznania.“ Toto hodnotenie V. Oberta je vel-
mi dolezité prave v suvislosti s povestou Tri priity krdla Svitopluka.

Ferkova povest Tri priity krdla Svitopluka je povestou, ktort by sme pomocne mohli pomeno-
vat nomindlnou historickou povestou. Nominalizacia je totiZ (aj) lingvisticky termin, ktory pome-
nuva vSetky procesy stvisiace s ,dodanim, nadobudnutim menného razu, charakteru® Toto slovo
v tomto vyzname pouzil aj Ivan Sulik (1991, 5), ked vo svojej recenzii hovoril o potrebe ,,podrobnej
nominalizicie®, o ,,usili pomenuvat a popisovat sekvenciu zo Zivota Slovienov® V literarnom (slo-
vesnom) podani ide o isty model kompozicie, v ktorej sa vnitorne (motivicky) pocita na jednej
strane s prezentdciou faktov, na druhej strane s ich priebeznym vykladom, interpretaciou.

Ferkova povest Tri priity krdla Svitopluka je uvedena citatom z diela Konstantina Porfyrogeneta
O spravovani rise: ,,[...] potom je krajina Megalé Moravia, Velkd Morava, v ktorej panoval kral
Svitopluk, udatny a mudry vladdr. Ked umieral, dal k sebe zavolat troch synov.“ Na tomto mieste
citat konéi, pri¢om prave tito ostatnd citovana veta sa stiva Gvodnou i zdvere¢nou vetou kaz-
dého pomerne rozsiahleho a faktami nasyteného odseku podavanej povesti. Samotna povest sa
skladd z desiatich takychto odsekov - obrazov a kazdy z nich je vlastne jednym bohato rozvi-
nutym (zloZzenym) suvetim. Prvy odsek je obrazom prirodnej scenérie. Z faktov st tu spomi-
nané rieky Svétoplukovej riSe — Laborec, Hornad, Hron, Nitra, Vah, Visla, Morava, Odra, Labe,
Vltava, Dunaj, Réba, Tisa. V druhom odseku autor opisuje rozliéné dobové pracovné ¢innosti
prizna¢né pre sledované obdobie: spomina rudnikov a jamnikov, Zeleznikov, uhliarov, mytnikov,
zupanov, mlyndrov, kolarov, sokoliarov... Treti odsek je venovany procesu christianizacie Velkej
Moravy a na scénu vystupuja franski knazi, rimsky biskup Viching, slovienski kiazi Kliment,
Naum, Angeldr, Kajich, Juraj a Manuel a naznacené su ich osudy. V $tvrtom odseku autor pred-
stavuje dobyvac¢né tendencie podloznych kniezat: polského Sosnu, sliezskeho Trepeca, luzického
Slaviboja a Svétoplukovych namestnikov z Panonie, Potisia, Saska... obavajicich sa vlady tvrdej
Svitoplukovej ruky. V piatom odseku je nacrtnuta predstava placiek, pripravujicich si lamentacie,
ako sa budu s neboztikom lucit a ako potom, ked ho zavali zem, ,,zacnii rozkriicat tanecné kold
a hrdld im zazvonia veselym spevom a dlho-predlho sa bude spominat, aké smutné a potom aké
veselé to bolo, ked umieral krdl Svitopluk® (Ferko 1990a, 235). V Siestom odseku - obraze kra-
lovna Svatoziziia z rodu premyslovského odhana od dvora vsetkych dedi¢stva sa domdhajicich
Svitoplukovych Tavobockov, pastorkov, nezdkonnych synov, panghartov, ktorych mal Svitopluk
»50 svojimi priloznicami a rozkosnicami, pripadne ktorych splodil na dalekych vypravdch a pri zim-
nom obchddzani Zupnych hradisk® (Ferko 1990a, 235). V siedmom obraze Svitopluk prideluje
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vlddu svojim synom: Svitoplukovi Nitriansko ako tdelné kniezatstvo, Predslavovi Zadunajsko
od Vysehradu nad Dunajom az po Tisu s tym, Ze ,.zvrchovanii moc nad bratmi aj nad ostatnymi
krajinami rise bude mat Mojmir, lebo sa ukazoval rozvdzny a aj toto rozhodnutie prijal zodpovedne
a bez namietok® (Ferko 1990a, 235), Svitopluk - syn vak vyvolal zvadu medzi bratmi. V predpo-
slednom odseku - obraze dochadza k samotnému aktu ldmania pratov ako k demonstrécii pri-
kladu. Pre zaujimavost vzhladom na urcité odlisnosti v porovnani s predchddzajicimi podaniami
tejto povestovej latky, odcitujeme tato pasaz v plnom zneni: ,,Ked umieral krdl Svitopluk, zviechal
sa z poslednych sil, aby umlcal rozvadenych synov, potom prikdzal dvornikovi priniest vrbiny a vsetci
mysleli, Ze krdalovi sa uz mdtne mysel, ale krdlovsky rozkaz treba splnit, celadnici priniesli za ndrucie
vibovych priitov zhriiba malicka, z akych sa robia rebrd kosov, krdl z nich kdzal upliest korbd¢ dva-
ndstpramenny — lebo tolko mal synov aj s lavobockami, bol z toho riadny Sibdk ako na voly a vsetci
si mysleli, Ze sa pozvita po mnohych chrbtoch, lebo aj tesne pred poslednym dychom chce Svitopluk
ukdzat, akd mocnd je jeho trestajiica ruka, no krdl sa prihovoril synom - ak budete drzat medzi
sebou vedno ako priity v tomto korbdci, nik vds nezlomi, skiiste, poniikol korbd¢ Mojmirovi a ten
sa ho pokiisal zlomit, no nijako sa mu to nedarilo, ani Svitoplukovi mladsiemu, aj ked sa velmi
ponamdhal, na rozdiel do neho Predslav uz len tak naprezrocisko zohol, aby ukdzal, ako velmi chce
drzat vedno s nevlastnymi bratmi, potom krdl povedal, aby korbd¢ rozplietli, vzali po jednom priite
a ldmali, tak sa kazdy priit poddal, kazdy praskol a Svitopluk povedal - ak rozdelite krajinu ako ten
korbdc, budete slabi ako tie priity a nepriatelia vds premézu lahko jedného po druhom, tak hovoril
kral Svitopluk, ked umieral“ (Ferko 1990a, 235-236).

V poslednom odseku je naznaceny zaciatok sporu medzi Mojmirom a kralovi¢om Svitoplukom:
Izaurich zabija Predslava na podnet Svitopluka, ktory si chce k Nitriansku priclenit Zadunajsko,
patriace nebohému Predslavovi. Mojmir s tym nesuhlasi, odvolavajic sa na otcov zavet, kralovi¢
Svitopluk sa buri. Velkomoravska risa sa de facto za¢ina rozpadat uz v den, ked zomiera jej tvorca.
Ako aj z podrobnejsie komentovanej osnovy povesti Tri priity krdla Svitopluka vidiet, ide o znaéné
narusenie klasického i su¢asného povestového zanru, o experiment s jeho formalnou a obsahovou
vybavou. Je to umeleckd kompozicia, ktord recepéne podporuje majestat chvile (smrti) v zhode
s obsahom, ktory nestoji len na zékladnom (vychodiskovom) povestovom jadre, no toto jadro ,,za-
obaluje“ celou mnozinou motivickych §truktir rozvijajuceho (naukového) charakteru. Zo vztahu
k ,,starej historickej latke a jej ferkovskému uchopeniu a podaniu aj v tomto jedine¢nom pripa-
de vyplyva ta skuto¢nost, ktort na celt knihu Starych povesti slovenskych zovseobecnil 1. Sulik
(1991/92, 454): ,,Milan Ferko ako autor povesti nie je vysloveny rapsod alebo bard homérovského
typu. Chce sice taZit z licencnych moZnosti epika, tvorcu fikcie, ale zdroveri si praje, aby sme ho po-
kladali aj za zrucného historika. A prdve toto je pozadim istého napitia medzi klasickou ,¢istotou
pribehu a autorskym intervenovanim dori prave v mene historiografie.

Na zaver (i pre kompardciu) uvedieme priklady fungovania povestovej latky v kontexte.
Povestova latka ako stcast pribehu sa nachadza i v novele Zlaty Doncovej Traja knieZaci jazdci.
Poukazal na to Jan Gallik (2018, 40), mapujuc cyrilo-metodska tematiku v slovenskej literattre
pre deti a mladez. Druhy priklad bude savisiet s motivickym vyznamovym vztahom rozvijaja-
cim dej daného literdarneho ttvaru. Ladislav Zrubec do knizného diela Staronitrianske tragédie
(1995) zaradil aj historickd poviedku Svétoplukova poslednd. Hovori v nej o sedemdesiatro¢nom
Svitoplukovi, ktory si dal zavolat dvornu jasnovidku Svetku, aby mu povedala, ¢o ho ¢aka. Svetku
zaprisahal Kuron, Vichingov odchovanec, aby Svitopluka pripravila na smrt, pricom predpokla-
dal, ze ho této sprava zlomi. Podla Kurona ,,Svitopluka nacim odstranit ¢im skor. Je brzdou latinskej
liturgie, ktord sa bude musiet Sirit po celom Nitriansku. Podstatnd cast Metodovych Ziakov uz opus-
tila uciliste svitého Hypolita na Zobore. Pipez neuznal Gorazda za biskupa, hoci na Zelanie Metoda
stal sa jeho ndslednikom. V ceste k latinizdcii stoji uz len starucky Svitopluk. Ak mu jasnovidka
Svetka povie, Ze o pdr dni zomrie, krdla tdto sprava polozi. Nezndsa pordzku“ (Zrubec 1995, 37). Stalo
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sa, ako predpokladal. Svitopluk sa pripravoval na smrt a ako sucast tychto priprav sa stala aj tato
scénka — udalost: ,,Svitopluk si pozval k sebe svojich troch synov. Prikdzal im doniest priity. Vzal ich
do riitk a ukdzal im, Ze ak budii drzat pohromade ako zviazané prity, nik ich nezméze. Za svojho
nastupcu ur¢il Mojmira IL“ (Zrubec 1995, 40). Poviedka sa kon¢i odchodom Sviétopluka pod sta-
robyly Zobor, kde sa na dedi¢nej roli, ktoru zasial Pribinov otec, lu¢il so svetom.

Priklad na povestovu latku ako sucast rozpravania nachddzame napr. i v knihe Vykopand
pravda (1997) od Ladislava Tazkého, Ladislava Zrubca a kolektivu 27 spolupracovnikov. Kniha
predstavuje ,,seridl poznatkov o historii slovenského naroda a jeho vlasti“a ,,autormi st vyznamné
osobnosti slovenskej vedy a kultury, ako aj publicisti, spisovatelia a zanieteni obdivovatelia histérie
Slovékov a Slovenska“ (Tazky — Zrubec 1997, 3). V tvodnom prispevku L. Tazkého sa o. i. hovori:
»Ak by sa boli vedecké a historické prace nasich vedcov uverejnovali v ¢iernych ram¢cekoch, bol by
to len dokaz, ako vdzne vnimame svoju legenddrnu nesvornost, z ktorej nemézeme nikoho vinit.
Ved prave z nej pramenila slabost Svitoplukovych synov. Zial, nesvornost podnes sprevidza aj
slovanské narody a spdsobuje im neopisatelné utrpenie. Pokial ide o nesvornost, Slovaci nie st vy-
nimkou. Prikladom je vztah niektorych jednotlivcov, skupin a politickych stran k vlastnému $tatu.
Krajiny juznych Slovanov a ich vodcovia st najstcasnej$imi dedi¢mi Svéatoplukovych synov a ich
neschopnosti dohovorit sa, dozicit si, uznat jeden druhého. Ak ich nemal kto vrazdit, stahovat,
vyhanat (Turek, Grék, Talian, Madar, Rakusan, Nemec), tak si to este v hroznejsej podobe robili
sami medzi sebou. Zd4 sa, Ze preto uz Styri roky veje nad Bosnou ¢ierna zastava a, zial, este bude
viaf. Zd4 sa, Ze Slovci a Cesi sa z prehier vydolovanych z histérie alebo histériu tvoriacich trocha
poucili, Ze sa Svitoplukovymi pratmi aspon neslahali, aj ked aspon dva z nich zlomili. Treba ndm
len dufat, Ze sa z historie Svitoplukovych prutov poucia aj Ukrajinci, Poliaci, Bielorusi a najma
Rusi (Tazky - Zrubec 1997, 9).

Nazdévame sa, ze tato ukdzka ma dostato¢nt vypovednt hodnotu o sledovanom probléme,
pre zaujimavost a uplnost myslienky, naznacenej vyssie, odcitujeme este zavere¢ny odsek textu
uvadzajiceho predmetny zbornik: ,Boze moj! Kde vSade museli Slovaci bojovat a padat za Velké
Uhorsko! Vedeli by tak bojovat aj za Slovensko? Mozno. Vedeli, ale rad$ej nech nemusia. Stacilo
ndm posledné Slovenské narodné povstanie, z ktorého sa ani po polstoroéi nevieme spamitat. Este
stale sa sami §fahame jednym z tych troch Svitoplukovych prutov, ktory sme nezlomili. Nie a nie
ho zlomit. Keby sme sa nim len $ibali, aby sme nezadriemali, aby sme nestali na mieste a kone¢ne
si zacali pisat svoju slovensku kultirnu historiu vyspelého demokratického §tatu, ale my sa tym
pratom do krvi bi¢ujeme* (Tazky - Zrubec 1997, 9).

V $tadii sme pracovali s pretvaranim povodnej povestovej latky o troch pratoch krala
Svitopluka. Zaoberali sme sa tym, akym spdsobom je motiv zacleneny do autorského planu, islo
teda o autorské spracovanie. Jednotlivi autori vnasali do pévodného kontextu vlastnd interpretaciu,
text povesti sa obohacoval o individualne videnie autora. Takto sa Zaner povesti stdva umeleckym
spracovanim, nielen historickou ¢i ludovou pamétou. Text povesti sa obohacuje viacrozmerne
v zavislosti od autorského zasahu do jej Struktur. Predmetom interpretacii sa stali autorské povesti
o troch pritoch krala Svitopluka, ktoré boli zaradené do knih povesti od jednotlivych autorov.
V interpretacii sme sa zamerali na autorské povesti od Ludovita Janotu Poldmané priity, od Jozefa
Cigera Hronského Slzy SvitozZizny, od Jana Domastu Tri pruty krdla Svitopluka a od Milana Ferka
Tri prity krdala Svitopluka. Vetky autorské povesti vychddzali zo zdkladného modelu, povodnej
latky, ktora je sucastou historického spisu byzantského cisara Konstantina Porfyrogeneta O spra-
vovani rise. V interpretdciach sme sa zamerali na Zdnrové a vyznamové charakteristiky autorskej
povesti, umelecké spracovanie, historickd hodnotu, zaoberali sme sa planom postdv a planom
deja, aplikovanymi motivmi, umiestnenim motivu troch prutov v povesti.

Analytickymi a interpreta¢nymi postupmi sme zistili, Ze v rdmci preberania a spracovania p6-
vodnej povestovej predlohy o troch pratoch krala Svitopluka postupovali autori povesti roznym
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smerom. Zaznamenali sme, Ze kazdy z autorov modifikoval pévodny motiv podla autorského
zadmeru, ktory zavisel od viacerych faktorov. Modifikaciu predlohy ovplyvnila schopnost povesti
ako povodne Tudového zanru nechavat vlastny priestor na dotvorenie, vedenie povesti smerom
k autorskému zdmeru bez toho, aby sa nartsali stavebné prvky zanru povesti. Prostrednictvom
$tyroch interpretacii sme poukazali na odli$nost, ale aj pribuznost autorskych spracovani p6évod-
nej predlohy. V interpretacidch jednotlivych autorskych povesti sme sa venovali textom povesti
z viacerych uhlov, zaoberali sme sa prvkami zavislymi na predlohe a prvkami, ktoré autor do po-
vodnej predlohy vlozil, a tak doslo k jej modifikacii. Pri interpretacidch povesti sme venovali
pozornost kategorii redlneho a fiktivneho v povesti, sledovali sme, do akej miery je tato kategéria
v textoch zastipena. Najvadsiu pozornost sme zamerali na literarne spracovanie, na fikciu, vdaka
ktorej mozeme hovorit o podtype autorskej povesti, ale ktord je vlastnd aj povesti ako fudovému
zanru v suvislosti s jej modifikdciou Iudovym rozpravac¢om.

Na zaklade svojej analyzy mdzeme konstatovat, ze autorskd povest pretvara povodnu pred-
lohu, a to zasahom do planu postav, planu deja i v zavislosti od adreséta, dospelého ¢i detského
prijimatela. V plane postav autori vyuzivaju nové postavy, ktoré sa nenachddzaji v pévodnej
predlohe, tak ako to mdézeme vidiet u J. C. Hronského, ktory pretvara povestovu latku za-
radenim postavy kralovnej, placicej matky, Svitozizny do planu postav a vyuziva motiv siz
a rozpuku uschnutych pritov na vytvorenie expresie s pozitivnym vyznenim myslienky nddeje
v budtce generdcie. Ludovit Janota poetizuje povest re¢nickymi prostriedkami slavnostného cha-
rakteru a v jeho autorskom plane dominuje modifikdcia regiondlna s cielom vyzdvihnat vyznam
Nitrianskeho hradu a k nemu sa viazucich povesti. Spracovanie motivu troch prutov v autorskej
povesti Milana Ferka poukazuje na rozhodujiicu poznavaciu, didaktickd, vychovnd a narodne
motivovand modifikaciu. Pri interpretacii sme zistili diametralne odli$né, a svojim spracovanim
vybocujuce z ramca ostatnych povesti, spracovanie Jana Domastu, ktory zaradenim fantastickej
postavy do planu postav v povesti modifikuje pévodnu predlohu vo vyraznej miere, dosahuje
»odburanie“ topického zobrazenia osobnosti Svitopluka v poverovej tradicii ponorom do vnatra
postavy a psychologizaciou stavu duse pred smrtou. Domastovym zdmerom nebolo len tlmo-
¢it moralne posolstvo, ale i poukazat na vyznamnu postavu dejin, ako na ,,oby¢ajného” ¢loveka,
omylného a lutujiceho.

Napriek roznym smerom modifikdcie p6vodnej predlohy, vSetci autori zachovavaju, a pros-
trednictvom vlastného pohladu sprostredkujt, moralne posolstvo povesti o Svitoplukovych pra-
toch prenesené do motivu ldmania prutov, svornost a bratstvo, ktoré vedie k jednote a harmonii,
a zdoraznuja v kontraste s nim, Ze nesvornost, ctiziadostivost a tizba po moci vedu k zdhube
a rozkladu. Dokladom mnohych autorskych pretvarani a modifikacii povesti O Svitoplukovych
prutoch je snaha autorov udrZiavat narodné povedomie Slovédkov a posuvat odkaz Svitopluka
a Velkej Moravy dal$im generaciam.
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THE BEGINNINGS OF THE PRESOV GREEK CATHOLIC EPARCHY
DURING THE EPISCOPACY OF ITS FIRST BISHOP GREGOR
TARKOVIC'
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Abstract: CORANIC, Jaroslav. The Beginnings of the Presov Greek Catholic Eparchy During
the Episcopacy of Its First Bishop Gregor Tarkovi¢. The Greek Catholic Eparchy of Presov
was canonically erected by Pope Pius VII on September 22, 1818. From its inception until
1841, the eparchy was administered by Bishop Gregor Tarkovi¢ upon whose shoulders rested
a great responsibility for the organization of the newly erected eparchy. Over the course of his
episcopacy, Bishop Tarkovi¢ secured the establishment of all essential eparchial institutions:
the bishop’s office, the Chapter, the eparchial archives, the library, etc. Bishop Tarkovi¢ also
greatly contributed to resolution of several economic and financial issues concerning the
overall administration of his eparchy. Above all, worth noting is his effort in obtaining
benefices and establishment of proper eparchial funds. The article introduces the journey of
Bishop Tarkovi¢ that was dominated by his undying love for learning, diligence and yearning
for solitary and ascetic life. Despite this composition of his being, Bishop Tarkovi¢ will be
remembered for his remarkable achievements in laying sound foundations for the future
direction and development of the Greek Catholic Eparchy of Presov.

Keywords: Greek Catholic Church, Metropolitan Church sui iuris, Greek Catholic Eparchy of
Presov, Relata semper, Gregor Tarkovic

In 2018, the Greek Catholic Metropolitan Church sui iuris in Slovakia celebrated the bicentenary
of the establishment of the Presov Eparchy. Elevated to the archeparchy today, the historical
Eparchy of Presov constitutes an institutional foundation for all Greek Catholics living in the
territory of Slovakia.

The Greek Catholic Church is an Eastern Christian particular church, which is in full union
with the Catholic Church. Its mission is identical with that of the Roman Catholic Church; the
main difference is in the celebration of the liturgy. The Greek Catholic Church maintains its
rich Eastern theological and liturgical tradition and Byzantine ceremonies. Mentality of Greek
Catholics is Eastern, yet their ties with Rome are very strong. They live in the Oriental model
similar to Eastern Orthodox, but their Church is in full communion with the Apostolic See in
Rome. It has preserved some original traditions that are no longer present in the Latin Church.
The history of the Greek Catholic Church shows that it is possible to maintain own particularity
without breaking the unity. Through evangelization, Saints Cyril and Methodius® developed
a model of ecclesiastical life that connects the richness of the Oriental tradition in canon law,

! The article is an output of the research project VEGA 1/0448/18 conducted within the framework of the
Scientific Grant Agency of the Ministry of Education of the Slovak Republic.

2 For more detail on Cyrillo-Methodian phenomenon in Slovak history from religious, national and
cultural perspectives see: Hetényi 2019, 141-158.
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liturgy, theology, and spirituality with the principles of the One, Holy, Catholic and Apostolic
Church in full communion with the Bishop of Rome (Val¢o - Slivka et al. 2010, 261).

The responsibility for leading and organizing the new Greek Catholic Eparchy of Pre§ov was
entrusted to its first bishop, Gregor Tarkovi¢. Gregor Tarkovi¢ was born on November 19, 1754 to
Andrej Tarkovi¢ and Anastazia, nee Hankovska, in a village of Pasika, a filial of the Greek Catholic
parish of Suskovo, in the Bereg County (present-day Zakarpattia Oblast in Ukraine) (Duchnovi¢
1877, 54), where his father was a cantor.

Tarkovi¢ graduated from the Gymnasium of the Jesuit Fathers in Uzhhorod. He was a remarkably
gifted, diligent, and pious student who maintained a high level of academic performance throughout
his studies. Upon completing his secondary education, Tarkovi¢ decided to enter the Society of
Jesus. His desire remained unfulfilled due to historical circumstances. Just before entering the
novitiate, the Jesuit Order in Vacz had been dissolved, so Tarkovi¢ decided to continue his study of
philosophy in Velky Varadin (present-day Oradea Mare). In 1775, Bishop of Mukachevo, Andrej
Bacinsky sent him to a newly established St. Barbara Seminary (Barbareum) in Vienna to pursue
higher theological studies, which he completed in 1778 (Duchnovi¢ 1877, 55).

After successfully completing his theological studies with high honours, Tarkovi¢ returned to
Mukachevo. Bishop Bacinsky ordained him a subdeacon on November 9, 1788. On November
20 of the same year, Tarkovi¢ was ordained a deacon. On New Year’s Day of 1779, he received the
holy orders of priesthood from Bishop Bacinsky in the monastic church of the Basilian Fathers on
Chernecha Hora (Ruby 1898, 24-25).

After his ordination, Bishop Bacinsky immediately appointed Tarkovi¢ Professor of Theology
in the Eparchial Seminary in Uzhhorod, where he remained until 1793. In the same year, Tarkovi¢
assumed the duties of a parish priest in Hajdudorog, but he did not stay there for long. In 1797,
he was transferred to the Uzhhorod parish where he fulfilled his office of pastor until 1803 (Lacko
1982, 14).

In 1803, Tarkovi¢ was appointed as the official censor of Slavic books at the Royal Printing
House in Buda (known as the Illyric Printery) (AGAP, c. KV, inv. no. 90, sign. 168). In 1804, while
still in Buda, Tarkovi¢ was promoted to the Canon of the Mukachevo Chapter. In 1803 and then in
1807, the Chapter deputized him to the National Diet in Bratislava (Pekar 1968, 12). As an official
censor, Tarkovi¢ spent ten years in Buda. He occupied one room at the monastery of Capuchin
Fathers devoting his time to prayers and books (Murin 1943, 36).

In July 1813, the Mukachevo Chapter appointed Tarkovi¢ Vicar General of KoSice Vicariate
with its seat in PreSov. The Hungarian Supreme Royal Council confirmed his appointment.
The unfinished work in Buda and Pest kept Tarkovi¢ from coming to Presov before December
18, 1813. Tarkovi¢ spent two years in Presov, living in the old and dilapidated monastery of the
Minorite Fathers. On December 20, 1815, Capitular Vicar Michal Brada¢ of Mukachevo passed
away. Following his death, the Chapter appointed Gregor Tarkovi¢ his successor. It was December
22, 1815.

On November 3, 1815, Francis I, on his own initiative, issued a decree that confirmed the
division (divisio) of the Eparchy of Mukachevo. The Court Chancery informed the Hungarian
Supreme Royal Council about the emperor’s decision and requested the Council to propose precise
border demarcation and the exact number of parishes that were to be incorporated into the newly
established eparchy. Moreover, the Council had to nominate suitable candidates to fill the both
episcopal sees (Presov and Mukachevo). The Council set up a special committee responsible for
selecting the right candidates. The committee first met in Buda on January 16, 1816 (Duchnovi¢
1877, 35).

The committee proposed that the new eparchy territorially corresponded to the territory of
the Kosice Vicariate and included parts of seven different counties: Abov, Borsod, Saris, Spis,
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Turna, Gemer, and a northern part of Zemplin (Stropkov, Vranov, Humenné, Medzilaborce and
Hostovice deaneries) comprising 194 parishes in total (this solution was based on that adopted by
the Mukachevo Chapter in 1810) (Pekar 1967, 89; Kubinyi 1970, 84).

At the following meeting on January 26, 1816, the committee proposed Canons Alexej
Pécsy and Simeon Bran, members of the Chapter of Velky Varadin as candidates for bishop
appointments in the Mukachevo Eparchy and Capitular Vicar Gregor Tarkovi¢ and Canon Jan
Olsavsky (newly appointed Eparchial Vicar of Presov) for bishop appointments in the Eparchy of
Presov (Duchnovi¢ 1877, 36). The emperor approved the proposed solution for the detachment
of the parishes and nominated Alexej Pocsy and Gregor Tarkovic¢ as the most suitable candidates
for bishops. On February 6, 1816, the emperor informed the Mukachevo Chapter. In his letter
to Rome, dated March 1, 1816, Francis I briefed Pope Pius VII about his decision to divide the
Eparchy of Mukachevo and erect a new eparchy in PreSov. At the same time, the emperor asked
the pope to approve his decision and confirm the appointment of the bishop candidates (Pekar
1967, 89; Kubinyi 1970, 85).

Not waiting for an answer from the Holy See, Francis I appointed Pécsy the bishop of
Mukachevo, and Tarkovi¢ the bishop of Presov (Kubinyi 1970, 85; Welykyj 1954, 337-339; Lacko
1982, 21; Vasil 2000, 47). The letter of appointment addressed to Bishop Tarkovi¢ contained no
mention of the eparchial seat or financial provision for either the eparchy or the bishop. This led to
several discrepancies delaying the process of the canonical erection of the Eparchy of Presov.

Gregor Tarkovi¢ did not show much “enthusiasm” at first. After all, he was appointed without
the approval of the Apostolic See. Besides that, Tarkovi¢ was familiar with the local conditions in
his eparchy, since he had served as Eparchial Vicar in Presov (June 30, 1813 — December 22, 1815).
Especially the dilapidated residence and the cathedral church were of his great concern. In his
decision to establish a new eparchy, Emperor Francis I did not touch upon financial affairs, despite
the standard practice. On May 11, 1816, Tarkovi¢ therefore decided to decline this nomination
under the pretext of ill health and advanced age — he was 62 at that time (Duchnovi¢ 1877, 38).
On October 29, 1816, the Hungarian Supreme Royal Council asked Tarkovi¢ once again to either
confirm or refute his decision regarding his appointment. If he were to refuse the nomination, the
Council needed to propose a new candidate. Eventually, Tarkovi¢ accepted the appointment on
condition that the financial provision of the eparchy would be resolved immediately. The Hungarian
Court Chancery addressed this matter and proposed to allocate some financial means to cover
bishop’s pension and any expenses related to the reconstruction of the bishop’s residence and
the purchase of liturgical items. The money was to be used to finance charitable and educational
funds, too. The Chancery decided that the eparchy was assigned some immovable property to
provide a stable income without the need for state subsidies. This proposal was then referred to the
emperor. On July 11, 1817, Francis I issued a deed of donation (AGAP, c. Listiny, inv. no. 1, sign.
8806) for the newly erected Eparchy of Presov in which he confirmed Tarkovi¢’s appointment as
the bishop of Presov. Francis I ordered to transfer 50 % of the state subsidy, received by the Eparchy
of Mukachevo, to provide for the new eparchy, including the Chapter of Presov (AGAP, c. Listiny,
inv. no. 1, sign. 8806). The emperor, however, did not respond to all requests presented by the
Chancery, which left Bishop-Elect Tarkovi¢ unhappy with the solution. The reconstruction of the
bishop’s residence remained the most pressing issue. At that point, Tarkovi¢ had not received any
confirmation from Rome regarding the establishment of the new eparchy or his own appointment
as a new bishop. He decided to take the matter into his own hands and travel to Vienna. Having no
financial resources (the money that he was granted by the emperor was to be placed at his disposal

3 A. PEKAR refers to the Vatican Archive of the Consistorial Congregation, year 1818, P. IL, f. 237",
referring to about 194 parishes, J. KUBINYTI mentions 192 parishes.
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as soon as he took the oath to his office) Tarkovi¢ was living in poverty in Vienna for three long
years. Yet, he succeeded in taking necessary steps to secure provision of his eparchy. On September
30, 1817, Francis I instructed to pay the subsidy of 30,000 florins to both the Eparchy of Mukachevo
and Presov. The monies were to be distributed proportionally to both eparchies and used as an
endowment for different religious funds (Educational Fund to provide for seminarians; Fund for
orphans and widows of deceased priests, etc.).* The emperor also ordered to commit funds to the
reconstruction of the residence and the cathedral. This money was to be available after the bishop’s
enthronement (Duchnovi¢ 1877, 42). On April 17, 1818, the emperor offered Bishop-Elect Tarkovi¢
the possession of a former Camaldolese monastery Cerveny kl4stor in a village of Lechnica in Spi$
County, as the benefice (Duchnovi¢ 1877, 44). Due to red tape, many of these ordinances would
have come into effect after the bishop’s return to Presov in 1820.

Earlier we mentioned that Francis I did not wait for the Holy See to approve the division of
the Eparchy of Mukachevo and confirm the newly appointed Greek Catholic bishops. Besides
that, the emperor’s request dated March 1, 1816 lacked some concrete information about this
matter. That is why Pope Pius VII authorised the Consistorial Congregation to investigate.
The Consistorial Congregation requested the Apostolic Nunciature in Vienna to provide the
missing information. The investigation did not proceed apace. The Nuncio learnt that Empress
Maria Theresa removed the seat of the Mukachevo Eparchy to Uzhhorod in 1775 without the
prior approval of the Apostolic See. The new fact posed a question about the proper name of that
eparchy. Was it still the Eparchy of Mukachevo or was it the Eparchy of Uzhhorod?*

On July 24, 1817, Pope Pius VII confirmed the removal of the eparchy’s seat to Uzhhorod and
granted “sanatio in radice” for all acts performed in this regard. The pope also declared that the
Eparchy of Mukachevo would retain its original name (Welykyj 1954, 326).

Bishop-Elect Tarkovi¢ remained in Vienna because the process of the canonical erection of the
Eparchy of Presov had not been finalized at that point. To accelerate the whole process, Tarkovi¢
requested all necessary documents concerning the division of the eparchy from the Mukachevo
Chapter. The materials Litterae testimonials were drafted by the Chapter on October 16, 1817 and
subsequently forwarded to Tarkovi¢. On February 14, 1818, Nuncius Leardi contacted again the
Chancellor of Vatican and reminded him that Emperor Francis I had approached the Holy See
about the canonical erection of the Eparchy of PreSov and confirmation of Tarkovi¢’s appointment
as a new bishop as early as March 1, 1816 (Kubinyi 1970, 87-88).

The process of the canonical erection of the Greek Catholic Eparchy of Presov could finally
commence. On August 7, 1818, in the presence of two witnesses, Gregor Tarkovi¢ took the oath
of fidelity to the Catholic Church into the hands of the Apostolic Nuncio and made profession
of faith. On September 9, 1818, the Consistorial Congregation issued a decree establishing the
Eparchy of Presov. A few days later, on September 19, 1818, Secretary Rafael Monius, presented
the content of the papal bull for the first time in front of the congregation of faithful. The bull

*  The Supreme Royal Council authorized both eparchies to divide the endowment and funds on March 1,

1816. On October 24, 1820, the Council enforced his Majesty’s decree issued in 1817.

Initially, the seat of the Eparchy of Mukachevo was housed the Basilian monastery of St. Nicolas located
on Chernecha Hora near Mukachevo. In 1751, Bishop Michal Manuel Ol§avsky moved his residence to
Mukachevo, to the house he had built with a financial support from Empress Maria Theresa. In 1775, the
seat of the eparchy was moved again, this time to Uzhhorod (the eparchy was still known as the Eparchy of
Mukachevo). The bishop’s residence was housed in the former Jesuit College. Officially, the bishop’s office
and other institutions commenced their activities after the consecration of the cathedral on October 15,
1780. Following the death of Bishop A. Bacdinsky, some experts in canon law raised serious doubts and
asked whether moving the bishop’s residence without the prior consent of the Holy See was indeed in line
with the canon law. The matter was then forwarded to the Holy See for consideration.
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Relate semper (AGAP, c. BA, inv. no. 454, sign. 442), named after its opening line, was solemnly
promulgated on September 22, 1818 and confirmed by Pope Pius VII at the meeting of the
Consistorial Congregation on October 2, 1818 (AGAP, c. Listiny, inv. no. 6, sign. 137; Zouhar
2018, 153).

After issuing the founding bull, Pope Pius VII also issued a letter of appointment for Gregor
Tarkovig, the first Greek Catholic bishop of Presov, and handed him jurisdiction over the newly
established eparchy. On October 6, 1818, the pope also issued two other documents. One of them
was addressed to the clergy and faithful of the eparchy. The last from the series of decrees was
the concordat defining the relationship between the Greek Catholic Eparchy and Rome (Corani¢
2018, 111).

The papal bull Relate semper was not expedited straightaway because the Holy See wanted to
secure the payment of all costs related to the issue of the bull. Interestingly enough, the payment
of 1,055 florins was addressed to Bishop Tarkovi¢, although it was a common practice that the
state settled the expenses in similar cases. Having no financial resources, Bishop-Elect Tarkovi¢
approached the Apostolic Nuncio in Vienna on February 5, 1819. He explained that there was
no way he could pay the requested sum and offered his resignation. The Nuncio informed the
government officials. On April 4, 1819, Chancellor Klemens Metternich announced that the
government made a commitment to pay all the expenses (Kubinyi 1970, 91).

Financial problems that Bishop-Elect Tarkovi¢ encountered during his stay in Vienna did
not seem to disappear. Having thoroughly examined the documents related to the possession
of Cerveny Klé4stor, Tarkovi¢ learnt that the stipulated income of 11,692 fl. and 42 cr. was in fact
a little less than 4,000 florins. This amount could hardly be enough to maintain the residence, the
cathedral church and pay the Canons (Corani¢ 2018, 111-112).

While Bishop-Elect Tarkovi¢ was still in Vienna, the Eparchial Chapter in PreSov was formed.
Francis I announced his intention to form the Chapter as early as February 6, 1816. In line with the
stipulation in Relata semper, the Chapter was approved and canonically erected by Pope Pius VII
on September 29, 1818. Having established the financial provision for the Chapter, the resolution
of the emperor was promulgated on May 16, 1820 (Schematismus 1931, 13). The members of the
Chapter were formally installed on August 6, 1820 in the cathedral that formerly belonged to the
Eparchial Vicariate. At the ceremony, the papal bulls and royal decrees related to the establishment
and provision of the eparchy and the Chapter and to the elevation of the vicarial church to the
cathedral were read. On that very day, the process of the canonical erection of the Eparchy of
PreSov was officially concluded. Everybody impatiently awaited the arrival of Bishop-Elect Gregor
Tarkovi¢ from Vienna. During his absence, the administration of the eparchy rested on Capitular
Vicar Jén Mehay (Sturak 1999, 28).

Having solved all the matters concerning the eparchy, Tarkovi¢ visited Apostolic Nuncio on
September 10, 1820 and decided to come back to PreSov. On his return, Tarkovi¢ paid a visit
to the Archbishop of Esztergom and Primate, Alexander Rudnay (he moved his residence from
Trnava to Esztergom in 1820) and stopped in Buda. In Miskolc, Tarkovi¢ fell ill and in such an
unfortunate state, he arrived to Presov on November 7, 1820. In Presov, he found his residence
desolate, in far worse condition than he had left it several years before. In these “ruins”, he spent
the rest of his life with great patience and ascetics (Duchnovi¢ 1877, 52).

Having recovered from the illness, Bishop-Elect Tarkovi¢ started to consider his episcopal
consecration. He was confirmed by both His Majesty and Pope Pius VII but was not consecrated
and could not assume the administration of the newly erected Eparchy of Presov. Having realized
that a big ceremony would involve a lot of money and taking into account his poor health, Tarkovi¢
decided on a simple and quiet ceremony at the Monastery of the Basilian Fathers in Krasny Brod.
He was consecrated on June 17, 1821 in the presence of the Canons of his Chapter and his clergy.
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The main consecrator was Bishop of Mukachevo, Alexej Pocsy (AGAP, c. BA, inv. no. 338, sign.
404). At the ceremony, Tarkovi¢ professed the Catholic faith and took the oath (AGAP, c. BA, inv.
no. 338, sign. 691). Returning to Pre$ov, he was privately installed in the Cathedral of St. John
the Baptist and assumed administration of his eparchy, which until then was governed by Vicar
Capitular (AGAP, c. BA, inv. no. 338, sign. 4691).

After his formal installation in June 1821, Bishop Tarkovi¢ began to govern his eparchy
by establishing essential eparchial institutions starting with the bishop’s office. It consisted of
Secretary (Bazil Popovi¢ was Tarkovic’s right-hand man from 1822 until October 2, 1837 when he
was appointed Bishop of Mukachevo), archivist, actuary, chancellor, and librarian. The Episcopal
Consistory, an advisory body to the bishop, was composed of five priests (Pekar 1968, 8; Pirigyi,
1990, 76).

Hungarian Primate Alexander Rudnay held a great national synod in Bratislava (September
8 to October 15, 1822). The provincial synod was to be preceded by individual diocesan synods.
On November 18, 1821, Bishop Tarkovi¢ held his first eparchial synod in Presov. In addition to the
Chapter and the consistorial clergy, deans from all seventeen deaneries and other delegated priests
participated. The Basilian Fathers (who had two monasteries in the eparchy - in Krasny Brod and
Bukova Horka) were also represented. The synod, however, did not live up to bishop’s expectations.
His poor health did not permit him to attend the synod in person, so he sent Bazil Popovi¢ instead.
Since the bad weather prevented many invited priests from attending, the synod was held only in
the presence of the PreSov clergy and some Basilians fathers. In accordance with Primate Rudnay’s
orders, the acts of the synod were then sent to the National Synod of Hungary in Bratislava (AGAP,
c. BA, inv. no. 338, sign. 628).

At their meeting in Bratislava, the Hungarian body of bishops discussed several measures with
the aim to improve religious life and tighten discipline of secular clergy and members of religious
orders. Bishop Tarkovi¢ was not able to take part due to his ongoing illness. The Pre$ov eparchy
was represented by Bishop of Mukachevo Alexej Pdocsy (Vasil 2000, 162). The synod also dealt
with issues directly affecting everyday lives of Greek Catholics, among them the adoption of the
Gregorian calendar (Spirko 1943, 352).

Although the government did not allow official announcement of the synod resolutions,
Bishop Tarkovi¢ made every effort to implement them in his eparchy. In his first circular letter,
he urged his priests to live religious and pious lives, both at work and at home. He knew very well
that the religious life of the faithful reflected spiritual and educational level of the clergymen.
The status of the Greek Catholic Church depended on that as well. Educational level and spiritual
maturity of the faithful in Tarkovi¢’s eparchy were low. The main problem was the lack of schools,
since the majority of public schools established by Bishop Bacinsky was located in the Eparchy of
Mukachevo. Preaching in most churches was limited to feasts and holy days.

Besides the inherited faith, customs, and traditions, Greek Catholics also observed many local
superstitions. It was said about them that “Ruthenos sine superstitionibus, nec feliciter nosci, nec pie
vivere, nec beste mori posse (It would be difficult for Rusyns to come into this world, live piously or
die blissfully without superstitions)” (Bidermann 1867). Bishop Tarkovi¢ wanted to rid his flock of
superstitions and witchcraft that had spread everywhere at the expense of the authentic religious
life and true faith. From the very first days of his episcopacy, Bishop Tarkovi¢ encouraged his priests
to combat this sad and evil pagan legacy (ACS VZ, 2.10.1821). Newly established public schools
were to be instrumental in uprooting these pagan traditions. In another circular letter issued in
1827, Bishop Tarkovi¢ demanded from his priests to provide detailed information about suitable
buildings that could be turned into schools, about persons suitable to fill positions of teachers and
about possibilities to cover the purchase of schoolbooks (ACS VZ, 7.3.1827). From 1828 onwards,
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Bishop Tarkovi¢ established public schools that were run by pastors of local churches. Teachers,
however, were appointed by school inspectors.

Throughout the course of his episcopacy, Bishop Tarkovi¢ found himself enmeshed in many
difficulties regarding an uneasy relationship between some clergy and cantors (teachers) and
tension among the clergy. Disputes between priests over benefice were not uncommon either.
To correct the situation, Bishop Tarkovi¢ issued “The Statutes of the Presov Eparchy” comprising
of thirteen articles. The Statutes, partially adopted from those of the Eparchy of Mukachevo,
were amended and complemented by Tarkovi¢ himself. The Statutes addressed the transfer of
a priest from one parish to another and harmonised the so-called parochial year with the civil
one. The Statutes also stipulated the portion of the harvest that the faithful should donate to
their priests (as benefice). The respective deans were to oversee the process (ACS VZ, 5.10.1822).
To settle the conflict between priests and cantors, Bishop Tarkovi¢ introduced a scheme dividing
the income between these two groups (ACS VZ, 10.4.1824).

In his episcopal circular letters, Bishop Tarkovi¢ urged the clergy to be diligent in performing
their duties and in keeping the parish books, especially then the parish registers, in order.
He ordered deans to revise and audit the books in the presence of custodians and elders. Annually,
the revised register books were sent to the bishop’s office for verification (Murin 1943, 42).

In other circular letters, Bishop Tarkovi¢ addressed several administrative issues within the
authority of priests in individual parishes. Generally speaking, the clergy was not sufficiently
educated in these matters that often lead to misunderstandings between the bishop and his
faithful. For instance, Bishop Tarkovi¢ introduced “cash” ledgers in which the priests were asked
to enter all receivables and payables (ACS VZ, 2.10.1821, 7.3.1827, 29.7.1829).

Bishop Tarkovi¢ ordered priests to keep detailed inventories from which the actual state of
parish buildings, churches, movable and immovable property could be ascertained. Many parishes
had not kept any inventories before (Murin 1943, 44).

In the following circular letter, issued on December 1, 1835, Bishop Tarkovi¢ ordered priests
not to store any property of perishable nature. They were advised to cash it instead (ACS VZ,
1.12.1836).

Tarkovi¢ wanted his priests to become familiar with keeping account books and inventories.
From 1836, all incoming priests were not allowed to take over their new parishes unless the full
inventory of church and parochial property was compiled. It had to be done in line with a set of
rules specified by the bishop and signed by the respective dean (Murin 1943, 44).

Bishop Tarkovi¢ renewed several ordinances of Bishop Ba¢insky. Under one of such ordinances,
priests were allowed to commission craftsmen and artists to build churches and altars or work on
paintings and interior decorations only with a prior consent of the bishop’s office. This was to
prevent construction and artistic work being carried out by non-professionals. If a priest had
commissioned an unauthorized craftsman or artist, he was not permitted to pay their wages from
the church treasury. He had to cover the expenses from his own pocket (ACS VZ, 22.7.1825).

Bishop Tarkovic¢ truly cared for his clergy. In 1823, he helped to finalise the issues pertaining to
the foundations of public eparchial funds. Although the foundations had already been established
by the decree issued by the Hungarian Supreme Royal Council® three years earlier, they presented
only a temporary and insufficient solution (Duchnovi¢ 1877, 61-62).

The Hungarian Supreme Royal Council (translated also as the Vice-Regal Council), Consilium regium
locum tenentiale Hungaricum, Magyar Kiralyi Helytartotandcs.

The origins of this institution date back to the turn of the 15th and 16th century. It was the highest
administrative body in Hungary that was formed from the Hungarian Council and the office of the
Palatine. Initially, the Supreme Royal Council’s purview was to deal with judicial matters; later its mandate
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The Seminary Fund was used to provide for education of seminarians from the Pre$ov
Eparchy in other dioceses’ seminaries, since there was no seminary in the Pre$ov Eparchy at that
time. In keeping with the conclusions of the Council of Trent, bishops were ordered to establish
a seminary to train young men for priesthood. A directive issued by the Congregation for the
Propagation of Faith on November 16, 1818 revoked the ruling of the Trent Council and the
original has remained binding only for bishops of the Latin Rite. In the eparchies of the Byzantine
Rite, there were no seminaries. It was a commonplace for the sons of married priests to become
their successors. They received the fundamental theological and liturgical education at home.
The young candidates to priesthood studied theology and practised religious life in monasteries,
which were often bishops’ residences, or were sent to the Latin Rite seminaries and received the
sacrament of Holy Orders there. On that account, the Congregation de Propaganda Fide did not
insist that Eastern Rite bishops established theological seminaries (Kubinyi 1970, 95-96). The first
seminary for the PreSov Eparchy was therefore established as late as 1880 by Bishop Jan Valyi.

After the establishment of the PreSov Eparchy, a majority of seminarians studied at the
Eparchial Seminary in Uzhhorod. In 1823, the Supreme Royal Council issued its decision to divide
the foundation for education of clergy between the Mukachevo and Presov eparchies. There were
32 seminarians to be provided for and educated as follows:

1) 2 seminarians in the Central Seminary in Pest,

2) 5 seminarians in the Primatial Seminary in Trnava,

3) 3 seminarians in the Imperial Monastery in Vienna,

4) 10 seminarians in the Eparchial Seminary in Uzhhorod,

5) 12 seminarians in various institutions provided for from other funds (Ruby 1903, 16).

Among Bishop Tarkovi¢’s greatest contributions was the foundation of two new institutions, the
eparchial library and archives.

Roman Catholics, followers of the Latin liturgical rite, played an important role in enhancing
cultural, religious and spiritual lives of Greek Catholics. The coexistence of Catholics of Latin
and Byzantine rites, however, brought many inter-ritual problems. In 1802, the Apostolic See in
Rome called on Roman Catholic and Greek Catholic bishops to settle their differences and stop
interfering in administration of the other’s diocese (ACS VZ, 13.6.1802). The conversion from
one rite to another (mostly converting from the Eastern to Latin rite) proved rather problematic.
In regions with predominant Roman Catholic population, the priests often “usurped” the Greek
Catholic faithful and “won them over” for the Latin rite. This course of action created tension
between the followers of the two rites, as described by Secretary Bazil Popovi¢ in his report to

was much broader. In 1673, the Supreme Royal Council ceased to function for some time. Following the
Hungarian Diet’s adoption of the Pragmatic Sanction in 1723, the Council was reorganized and became
known under its Latin name Consilium regium locum tenentiale Hungaricum. In 1785, the seat of the
Supreme Royal Council was removed from Bratislava to Buda. It was composed of twenty-two councillors
and one inspector, who received their positions through royal appointments, and lower civil servants who
were appointed by the Hungarian Council. The Supreme Royal Council was presided by the Palatine or, in
case of vacancy, by a Viceroy. Gradually, several sections and permanent commissions were established to
oversee the various branches of administration. One of such commissions - the ecclesiastical (religious)
commission was responsible for allocation of endowments to individual bishoprics, treasuries of the
clergy or educational (scholarship) funds. The Supreme Royal Council carried out the king’s decrees and
oversaw the entire internal administration and governance of the country, with the exception of financial
and judicial matters.
See also: Darina Lehotska (1972, 250-255), Karel Maly and Florian Sivak (1992, 208).
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Bishop Tarkovi¢ on March 15, 1825 (AGAP, c. BA, inv. no 341, sign. 300; AGAP, c. BA, inv. no 345,
sign. 768).

Growing inter-ritual problems brought Latin and Greek Catholic hierarchs, Bishop of Presov
and Archbishop of Eger to negotiate an agreement. The agreement stipulated standards that the
clergymen of both rites were obliged to follow. The negotiations took place in 1828. Archbishop
of Eger informed about the results in his circular letter issued on 10 November. Bishop of Presov
followed with his circular letter issued on 31 December (Vasil 2000, 165). The latter clarified that in
order to renew the ritual harmony he had negotiated with Archbishop of Eger some very specific
rules and provisions to be followed in situations when a person decided to convert from one rite
to another. Bishop of Mukachevo and Archbishop of Eger discussed this agreement too, at their
meeting held in 1829. The conclusions of the meeting came to be known as Conventio gr. . c.
Munkacsiensis cum Eppis . r. Szatmariensi et Casoviensi (Vasil 2000, 165). These regulations were
expected to correct the situation, but they did not bring the desired inter-ritual harmony (ACS VZ,
9.5.1829).

During his episcopacy, Bishop Tarkovi¢ became embroiled in an 1831 peasant rebellion.
Throughout the whole period of the cholera epidemic, Bishop Tarkovi¢ kept sending letters and
circulars to all archdeaneries in his eparchy, in which he informed archdeans, deans, priests and
the Greek Catholic faithful about the anti-epidemic measures and treatment methods. Fifteen
priests died of cholera in the Eparchy of Presov alone. The death toll from this outbreak among
the Greek Catholics is unknown, since the mortality reports that have been preserved are not
complete. Nevertheless, we can still establish the average mortality rate in the PreSov Eparchy at
5.21%. Based on this figure, the number of cholera victims from among the Greek Catholics can
be roughly estimated at 9,000 (Liska 2012, 102-103).

Bishop Tarkovi¢ was a spiritual and pious man living a simple ascetic life. When confronted
with problems concerning financial matters pertaining to administration of his office, Tarkovi¢
struggled. Although not endowed with great organizational skills, the bishop still took care
of material provision for his eparchy. That also included the reconstruction of his residence
(Duchnovic¢ 1877, 58).

As mentioned above, the abolished monastery of the Minorite Fathers was in a deplorable
condition. There were no doors or windows. The shingle roof was rotten and leaky. Bishop Tarkovi¢
had tried to secure the restoration of his residence when he lived in Vienna. On July 8, 1824, Bishop
Tarkovi¢ turned to Francis I and insisted on proposing new plans for its restoration (AGAP, c. BA,
inv. no. 340, sign. 824). The emperor did so in 1826. The new budget (AGAP, c. BA, inv. no. 342,
sign. 1153), however, significantly exceeded the original one from 1817. The Supreme Royal Council
proposed that Bishop Tarkovi¢ provided the additional expenses from his own treasury (AGAP,
c. BA, inv. no. 343, sign. 1321). The bishop informed the Council that he was unable to contribute to
the restoration because of his poor income. The Council ordered to accommodate the blueprints to
the previously assigned sum. While the new plans were being proposed, rejected and finally approved,
the roof over the corridor in the southern part of the building collapsed in 1830 (Duchnovi¢ 1877,
66). Exposed to rain and inclement weather, the residence soon deteriorated. There was a danger
that the whole building would collapse. For safety and aesthetic reasons, the Supreme Royal Council
ordered to demolish the whole building, with an exception of its rear part occupied by the bishop
and his assistants (Duchnovic¢ 1877, 67).

Adapting the cathedral for the use of the Byzantine rite was not an easy task either. The money
assigned to the eparchy for this purpose covered only the reconstruction of two side chapels
(Schematismus 1931, 16-17). Despite the great effort, Bishop Tarkovi¢’s desire to reconstruct the
residence and adapt the cathedral for the use of the Byzantine rite remained unfulfilled.
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Bishop Tarkovi¢ had to live in such conditions for over 20 years. His strong spirit that did not
yearn for earthly possessions, comfort, and social life enabled him to endure the hardship. To fulfil
these Tarkovic’s desires was the task of his successor on the episcopal see, Jozef Gaganec who took
care of residence reconstruction and adaptation of the cathedral for the use of the Byzantine rite.

Bishop Gregor Tarkovi¢ died on January 16, 1841. Vasil Popovi¢, Bishop of Mukachevo,
celebrated the archijerej divine liturgy for the repose of Tarkovi¢’s soul in the Greek Catholic
cathedral in PreSov. The first Greek Catholic choir from Uzhhorod performed during the funeral
ceremonies (Duchnovi¢ 1877, 57; Murin 1943, 37). The mortal remains of the first Greek Catholic
bishop of Presov rest in the crypt in the Cathedral of Saint John the Baptist in PreSov.
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Abstract: PINTEROVA, Beita — KICKOVA, Adriana. Great Moravia in Slovak and Czech
Textbooks for Secondary Schools. Textbooks are unique teaching tools as they are the primary
means by which the results of the specialized research are modified to be used in educational
process. Textbooks are therefore most commonly used professional material which has
gradually come into the centre of attention of researchers and specialized institutions.
Textbooks, textbook policy and their structure have undergone regular transformations in
history. However, as it happened, they did not always reflect the actual state of historical
research, and each period gave preference to selected topics and themes. Great Moravia is
a good example of such didactic-historical topic. The article focuses on the context of Great
Moravia and its representation in expository texts in Slovak and Czech history textbooks
for secondary schools. It deals with the use of facts, the length of the text, presentation of
the topic in a wider context, its place within educational standards, the use of sources, study
questions and the use of additional material.

Keywords: history textbooks, Great Moravia, teaching process, Early Middle Ages

Ucebnice dejepisu predstavuji najéitanejsiu historicka spisbu, napriek tomu, ¢i prave preto,
patria medzi opominané druhy historickej spisby (Benes§ 2008, 9). Svojim obsahom vsak po-
sobia na historické vedomie kazdej spolo¢nosti, kedZe transformuju poznatky historickej vedy
pre potreby vychovno-vzdelavacieho procesu.? U¢ebnice tak mdzeme definovat ako ,,$pecificky
typ historickej literatary - didakticko-historicky text, uréeny konkrétnemu adresatovi“ (Bene$
2008, 11). Ucebnice a ucebnicova politika presli do vzniku samostatnej Slovenskej republiky
zmenami, ¢o do obsahu, rozsahu i formy zobrazenia uciva. Nielen na zakladnych, strednych, ale
i vysokych $kolach. Ako priklad meniaceho sa zobrazovania vzdelavacej témy modzeme uviest
problematiku Velkej Moravy. Po vzniku Ceskoslovenska v roku 1918 bola Velkd Morava v Ceskej
i slovenskej historiografii vyhlasena za predchodkyfu novovzniknutého $tétu Slovakov a Cechov.
Velkomoravska tradicia sa stala pre myslienku ¢echoslovakizmu jednou z najdélezitejsich zloziek
(Hudek - Kopecek — Mervart 2020). Po Mnichovskej dohode, v roku 1938 a vzniku slovenské-
ho $tatu, v marci 1939, bola tato tradicia na Slovensku dekons$truovana. Vznikla nova - Velkd
Morava, povazovana za dielo Slovakov. Kniezata Velkej Moravy boli oznacené za slovenské,
Svitopluk za kréla. Po 2. svetovej vojne opat ozila myslienka, Ze Velkd Morava bola prototypom

! Prispevok vznikol v rdmci rie$enia projektu KEGA - 004 UKF-4/2018. Eurdpsky stredovek interaktivne.
*  Historik Jerzy Maternicki uvadza tri zakladné typy ucebnic dejepisu: Kvazi syntézy, ucebnice analyticko-
-syntetické a materialové kompendia (Bene$ 2008, 13-17).
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Cesko-slovenskej $tatnosti. Po rozpade $tatu a vzniku samostatnej Slovenskej republiky sa vel-
komoravska tradicia stala politickou kazdodennostou. Znova doslo k obnoveniu tradicie Velkej
Moravy. To, ¢o sa nachddza(lo) v pracach historikov, sa dostalo aj do u¢ebnic vo vsetkych spomi-
nanych obdobiach.® Velkd Morava nepatri iba medzi slovenské vzdeldvacie témy. Pozornost jej
venuju aj stranky ¢eskych ucebnic. Od napisania diela Josefa Palackého Dejiny ndrodu ceského
w Cechdch i w Morawé sa utvérala tradicia, podIa ktorej dejiny Velkej Moravy boli stcastou &es-
kych dejin, ¢o sa po roku 1918 utvrdzovalo aj v ucebniciach dejepisu. Menilo sa to so vznikom
dalsieho $tatneho utvaru podobne ako na Slovensku.* Vhodne zostavend ucebnica predstavuje
zakladny kamen pri osvojovani si vychovno-vzdelavacich cielov. Predkladany prispevok sa pokusi
nacrtnut, aky priestor je sledovanej téme venovany z hladiska faktografie, rozsahu, vzdelavacich
$tandardov ¢i zasadenia do $irsich suvislosti.” Pre hodnotenie boli zvolené dve ucebnice pre stred-
né Skoly - slovenska a ceskd.® Vyucovanie starsich dejin patri na Slovensku i v Cechach do prvého
ro¢nika strednych $kol.

Ucebnica pre stredné $koly Starsi déjiny pro stredni skoly (2018), pouzivana v Cechach, vznikla
ako kolektivna praca viacerych autorov: Antonin, Robert — Malnikova, Michaela - Bednatikova,
Jarmila et al. Vonkajsia $truktdra Ceskej ucebnice je rozdelend do troch tematickych celkov, kazdy
z nich je vnitorne ¢leneny na samostatné témy vo formate A4. Celkovo je tém 48, ak pocitame aj
samostatnu ¢ast v podobe historickej ¢itanky. Kazdy tematicky celok na zaciatku obsahuje mapova
prilohu viazucu sa k tematickému celku, resp. jednotlivym témam. Vnutorna $truktdira ma jednot-
nu formu, tvoriacu rovnaki mozaiku s odlisnym obsahom v zavislosti na téme. Akakolvek téma
zacina uvodnymi orienta¢nymi otazkami a motiva¢nym obrazkom. Nasleduje hlavny text, cleneny
na mensie celky v ramci jednej témy. V ramci neho st kladené priebezné otazky (po lavej strane)
s drobnymi ¢islami odkazujiacimi na samostatny box informacii konkretizujtci vybrany problém
z hlavného textu nachadzajuci sa po okraji hlavnej kapitoly (na pravej strane listu A4). Ide hlavne
o odkazy na priklady, filmové stvdrnenia a i. v prepojeni na priebezné otazky uréené na kontrolu
osvojenia si uc¢iva. Jednotlivé casti st farebne rozliSené v rimc¢ekoch. Modra farba bola pouzita
na text sledujuci dosledky udalosti a pri¢iny javov spojenych s hlavnou témou. Jeho sucastou je
odkaz na dokument nachadzajuci sa v kapitole Historickd ¢itanka.” Zelenou farbou je zvyrazneny
text vykladového charakteru. Sleduje historické interpretdcie, dejiny idei, myslienok, teda oblasti

Délezitou otazkou pre slovenskych badatelov bolo aj postavenie Nitrianskeho kniezatstva a Pribinu, resp.
nachddzanie predkov uz v obdobiach okolo prichodu Slovanov do Karpatskej kotliny (Hadler 2001, 155-
171; Otcéenasova 2010, 41; Hudek 2010).

Dusan Trestik napisal v roku 1996:,Velka Morava pfimo nesouvisi s zidnym dne$nim narodem, ani s oné-
mi nepfili§ ¢etnymi Moravany, ktefi by chtéli byt narodem, ani se Slovaky, kteti vznikli nékdy v 18. stoleti
a uz viibec ne s Cechy, jejichz predkové patfili k Velké Moravé asi jedendct let.“ Popredni ¢eski historici
dnes nepouzivaju privlastok ,.velkd“ (Hadler 2001, 171).

Autorky si uvedomujt odli$nost zvolenych ucebnic, najmd s ohladom na odli$nu ucebnicovi politiku.
Ceska republika ma otvoreny ucebnicovy trh, Slovenska republika nie. V désledku danej skuto¢nosti
ma Slovensko jednu sadu schvalenych dejepisnych u¢ebnic. Ceska republika mé viacero sad, z roznych
vydavatelstiev. Pedagogovia si mozu vybrat z ponukanych moznosti, podla potrieb vyucovacieho proce-
su. Obe republiky maju aj odli$nt ¢asovd dotaciu pre vyucovanie dejepisu na strednych $kolach. Preto
pre komparéciu siahli autorky ,,ntitene“ po uéebnici z roku 2011, zo Slovenskej republiky. Pre Cesku re-
publiku sme zvolili najnovsie didaktické spracovanie ucebnice z roku 2018. Na Slovensku ma schvalova-
cia dolozka ucebnice platnost 5 rokov, v Ceskej republike 2 a7 6 rokov, s moznostou predizenia. Systém
schvalovania v zahrani¢i pozri: Prochazkova 2008, 53-56.

Ide o slovensku ucebnicu pre gymnézia a stredné skoly s nazvom Dejepis pre 1. rocnik gymndzii a stred-
nych $kol (Bada et al. 2011). Ako druha bola zvolend ¢eska ucebnica Starsi déjiny pro stiedni skoly. 1. édst
(Antonin et al. 2018).

Historicka ¢itanka obsahuje prepisy dokumentov roznorodého charakteru. Jeden dokument zabera jednu
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stivisiace s hlavnou témou. Na konci kapitoly sa nachddza bibliograficky odkaz na sekundarne
zdroje doporudenej odbornej literatdry, ktoré su obzvlast vhodné podla autorského kolektivu
ucebnice k samostudiu Studentov.®

Téma Velkej Moravy prinalezi do posledného tematického celku Ranny Stfedovek, konkrét-
ne ide o tému ¢islo 34 pomenovanu Velkd Morava. Pod nadpisom, v uvode témy, sa nachadzaju
otazky, ktoré je mozné zvladnut aZ po prebrati témy.” Samotny text, po obsahovej stranke zacina
prichodom Slovanov. Nasledne sa kladie studentovi otazka — Kdy pfisli Slované do oblasti pozdéjsich
Ceskych déjin? Vykladovy text piSe jednotne o Slovanoch, nezaobera sa presnym pomenovanim
toho etnika, ktoré osidlilo izemie dnesnych Ciech ¢i Moravy. Nasleduje mensi podcelok nazvany
Sdmova ise. Venuje sa kupcovi franského povodu a poukazuje na skuto¢nost, Ze to, ¢o vieme o jeho
risi, nie je uspokojivé. Upozornuje, ze miesto vitaznej bitky Sama, polohu Vogastisburgu, nad voj-
skami franského krala Dagoberta, nie je mozné dodnes presne lokalizovat. V zatvorke ucebnica
uvadza, Ze podla sti¢asného badania by sa miesto mohlo nachddzat na vrchu Rubin u Podboran.
Pokrac¢ovanim je dast Pocdtky Velké Moravy. Autori vysvetluju pojem ,Velkd Morava“ v zmysle
vzdialena. Pozornost je stustredend na Mojmira a Pribinu. Podrobnejsie sa zaoberd Mojmirom, ale
zmienka je aj o Pribinovi, vladcovi Nitrianska, ktory dal postavit podla autora medzi rokmi 821 az
836 krestansky kostol. V Casti Velkd Morava za vlddy kniZete Rostislava sa ststreduje na christiani-
zaciu Velkej Moravy v podobe tspesnej diplomatickej misie u byzantského cisara Michala III., kon-
krétne na vyslanie misie dvoch bratov — Konstantina (Cyrila) a Metoda. Mimo hlavny vykladovy
text hovori o vyhnani Ziakov solinskych bratov v roku 885, ako aj o zdkaze slovanskej liturgie. Cast
Velkd Morava za vlddy Svatopluka prinasa pohlad na vndtornu i zahrani¢nu politiku, upokojenie
vztahov az po rozdelenie uzemia medzi synov vladcu. Kladie si otdzku: ,,Jakym zptsobem si knize
Svatopluk podmarnoval okolni kmeny?“ Autori nevynechali ani $truktiru spolo¢nosti na zakla-
de archeologickych nélezov. V tejto suvislosti sa spomina legenda o troch pritoch. Cast Zdnik
Velké Moravy uvadza vnitorné a vonkajsie boje, zrutenie celku po smrti Svitopluka. Medzi pri¢iny
rodné pri¢iny. V Casti Pdd jedné #iSe autor vysvetluje, Ze napriek zaniku riSe Moravania nezmizli.
Studenti sa dozvedia, Ze problematika usadenia Madarov v pandnskej oblasti a ich podiel na zaniku
Velkej Moravy bol komplikovanejsi. Doslova sa uvadza, ze Madari ,se nevynofili v moravskych
déjinach nahle. Prichazeli postupné, pricemz je Moravané dokonce vyuzivali jako spojence v boji
proti Bavorim® (Antonin et al. 2018, 129). V zavere vykladového textu oznaceného Prvi slovan-
ska fiSe na nasem tizemi, nebo franskd periférie? sa vo vykladovom texte zamysla nad otazkou, ¢i
Velka Morava predstavovala prvu slovansku ri$u na uzemi, alebo to bola franska periféria. Pohlad
ucebnice sa priklana k druhej moznosti, bez ohladu na vé¢sinovu slovanskd etnicitu. V tejto Casti
sa Studenti dozvedia, Ze v 19. storoci sa stala Velkd Morava pre historikov prvym stadiom $tatneho
zriadenia, ktoré podla nich malo spojitost s pfemyslovskym kniezatstvom a neskor$im stredove-
kym ¢eskym Statom. Moderné dejepisectvo a archeologicky vyskum vsak nedokladaju prechod
panovnickej moci z Velkej Moravy po jej zaniku do kniezatstva Cechov. Studentom sa odporti¢a
precitanie papezskej buly nazvanej podla jej prvych slov, ktora je zaradena do Historickej citanky.'

A4. Obsahuje informdcie o vzniku textu, samotny dokument, resp. jeho uryvok a zhrnutie vyznamu vy-
braného dokumentu.

Schvalena uc¢ebnica dejepisu musi naplnit niekolko funkcii, vzajomne prepojenych, aby bolo mozné reali-
zovat jej obsah - informaénu, systémovu (logickd naslednost textu), upevnenia a sebakontroly, sebavzde-
lavaciu, integrujicu, koordinujtcu, rozvijajicu a vychovnu (Turek 2008, 324).

Ide o otazky ako: Preco sa o Velkej Morave hovori ako o ,velkej“. Pre¢o by skér mohla byt pokladand iba
za perifériu? Pre¢o bola cirkevna misia z Byzantskej rise citlivou témou? Co bolo pri¢inou nahleho zdniku
mocnej rise? (Antonin et al. 2018, 127).

Bula informovala o vysledkoch synody, ktora preverovala ucenie biskupa Metoda a jeho ziakov. Jan VIIIL.

CONSTANTINE’S LETTERS 13/2 (2020), pp. 187 - 196 «es | 189 |



BEATA PINTEROVA - ADRIANA KICKOVA

Mozno povedat, ze u¢ivo zodpovednd aktudlnemu stavu najnovsieho historického poznania.
Stylistické formul4cie st veku primerand, zrozumitelné. Otazky a tilohy st nastavané tak, aby ich
$tudent na zaklade textu dokazal zodpovedat s dérazom na analyzu, hodnotenie, interpretaciu.
Vydavatelstvo Didaktis napliia aktualne didaktické trendy, a to nielen uéebnicou prepojenou s &i-
tankou, geografickou mapou, ale aj s pracovnym listom."! Mozno povedat, Ze publikované spraco-
vanie prezentuje prikladné prepojenie tedrie a praxe v spojeni komeréného vydavatelstva a peda-
gogov Masarykovej univerzity v Brne.

Ucebnica pre stredné skoly Dejepis pre 1. rocnik gymndzii a strednych $kél (2011), pouzivana
na Slovensku,'? pochadza od autorského kolektivu Bada, Michal - Bockova, Anna - Krasnovsky,
Branislav - Lukacka, Jan - Tonkova, Mdria. S ohladom na $truktiru je tvorend 6smimi va¢simi
tematickymi celkami, pod ktorymi Student nachadza uzsie celky. Kazdu tému tvori nadpis, stru¢-
na anotdcia, vybrané letopocty, ktoré su vyznamné pre prebranu tému. Hlavny vykladovy text
doplitaju obrazové ¢asti. Na konci vykladového textu sa nachddza rubrika pomenovana Z histo-
rickych prameriov, na ktoré nadvizuje rubrika Desifrujeme pramene — Kontrolujeme a prehlbujeme
vedomosti. Celok uzatvaraju rubriky Projekty a medzipredmetové sivislosti, Slovnik, Precitajme si
a Pozrime si. Formalna $truktura sa odliSuje od ¢eského modelu. Zodpovedd tomu aj mensi for-
mét, konkrétne zogitové verzia A5. Uebnicu nedopliia ani pracovny list, ani metodicky pokyn
pre pedagoga.

Problematika o prichode Slovanov, o Samovej risi, Nitrianskom kniezatstve, resp. Velkej
Morave - sa nachadza v Casti nazvanej — Predkovia Slovikov v Karpatskej kotline. V porovnani
s ¢eskou ucebnicou sa slovenska venuje tejto problematike na 20-tich stranach, ¢o dokladd neustale
snahu, ktora sa zacala v 18. a 19. storo¢i, preukazat etnogenézu a kontinuitu slovenského etnika
od prichodu Slovanov do Karpatskej kotliny s obdobim, ked sa jednoznacne vyskytuju v prame-
noch, resp. literattre. Celok sa deli na pat mensich tém. Prva téma sa venuje prichodu Slovanov
do priestorov, ktoré dnes obyvaju. V tejto suvislosti sa jasne vymedzuje, ze pociatky niektorych na-
rodov nie je fahké zdokumentovat, ¢o plati podla autora kapitol aj pre Slovédkov. Vracia sa uz k pre-
konanej téze, podla ktorej Sloveni, resp. naddunajski Sloveni sa usadili v severnej ¢asti Karpatskej
kotliny a st predkami Slovakov. Oznacenie Slovieni pre obyvatelov Velkej Moravy zaviedol cesky
jazykovedec Jifi Polivka, ktory chcel vyvolat dojem, Ze Slovieni bolo $pecifické oznacenie ,velko-
moravskych® obyvatelov, pri¢om takéto oznacenie bolo zauzivané pre rozne slovanské etnika (Lysy
2016). Ucebnica pokladd ,,Slovenov® za este starsie etnikum, ktoré osidlilo priestor Slovenska uz
pred vznikom Avarského kaganatu na izemi juhu stredného a vychodného Slovenska v oblastiach
urodnou poddou, dostatkom pastvisk a v blizkosti zdrojov pitnej vody. V slovenskych dejindch
sa od 19. storocia vyskytuje tzv. ,podmanitelska tedria“, resp. myslienka ,utla¢ania slovenského

v nej nielen potvrdil pouzivanie slovanskej liturgie, ale sti¢asne aj postavenie Metoda do ¢ela moravsko-
-panonskej diecézy ako arcibiskupa.

Strukttira pracovného listu je previazand s textom ucéebnice. Jednotlivé cvigenia umoziuju $tudentom
lepsie si upevnit vedomosti, a tak porozumiet minulosti cez pracu individualnu, vo dvojici ¢i skupinovu
pracu. Vnutorna $truktura obsahuje ¢asovt priamku, povinné a nepovinné cvicenia, farebne odlisené
uvodnou hlavickou. Autorsky kolektiv plne re§pektoval klti¢ové kompetencie a medzipredmetové vztahy
(Starsi déjiny 2018).

Podla vzdelavacieho $tandardu pre slovenské $tvorro¢né gymndzia mé $tudent podla obsahového Stan-
dardu zvladat Velkd Moravu a Samovu ri$u. Vykonovy standard pre Ziaka urcuje, ze ma ,,odhalit pri¢iny
a dosledky napétia vo vladnucej dynastii, identifikovat vztahy medzi V. M. a Franskou ri$ou, posadit
vyznam byzantskej misie, odhalit pri¢iny sporov o slovansku liturgiu a v neposlednom rade analyzovat
$kolské historické pramene z daného obdobia“. ISCED 3A pre gymnazia, 10. (https://www.statpedu.sk/
files/articles/dokumenty/statny-vzdelavaci-program/dejepis_isced3a.pdf). Pre ziakov su stanovené dve
hodiny tyZzdenne na vyucovanie dejepisu, ku ktorym sa pridava seminar z dejepisu v 3. a 4. ro¢niku.
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naroda’, ¢oho ndznaky su pritomné aj v ucebnici. Autor totiz predpokladd, ze ,,Slovenov si Avari
podmanili v kratkom ¢ase. Text je doplneny aj o mapku z prelomu 5. a 6. storocia, kde je vyobrazeny
prichod slovanskych etnik do Karpatskej kotliny. O krutom utlaku etnika sa zmienuje uz pocas vla-
dy Avarov. Ucebnica sa trocha straca v pojmoch, ked piSe o slovansko-avarskych mie$ancoch a ich
boji proti Avarom spolu s ostatnymi slovanskymi kmenmi. V tejto chvili prichadza na scénu fransky
kupec Samo a jeho kmenovy zviz nazyvany v uéebnici, ale aj v historiografii Samova ri$a. Hoci sa
vo Fredegarovej kronike spomina, Ze je Samo zvoleny za krala, a takto ho spomina aj ucebnica,
oznacenie nie je adekvatne, rovnako ako ani oznacenie Samova riga. V porovnani s ¢eskou ucebni-
cou sa neuvazuje o tom, ¢i je vhodné pouzivat v suvislosti s tymto Gtvarom termin ,,ri$a“. Ucebnica
venuje pozornost konfliktu Franskej ri$e a Sama vrcholiaci bitkou pri Vogastisburgu v roku 631.
V osobitnom odseku sa uvadza, ze lokalizacia Vogastisburgu zamestnavala historikov uz davno.
Problematiku podla vykladového textu vyriesil slovensky historik Vincent Sedlék. Nepise sa o tom,
7e tento predpoklad nie je vieobecne akceptovany. Dalej je zmienka o tom, Ze po Samovej smrti sa
Samov kmenovy zvéz rozpadol, Avari obnovili svoje dominantné postavenie v Karpatskej kotline,
ale vo¢i ,,Slovenom” uz nepostupovali tak kruto ako predtym. Dokonca sa predpoklada symbidza
»Slovenov a Avarov*, ¢o sa podarilo aj vdaka odvadzaniu tributu. V ¢asti o Historickych pramerioch
sa nachadzaji aryvky z pramenov Pseudomaurikia o pohostinnosti a bojovom umeni Slovanov
auryvok z Fredegarovej kroniky o Samovi. Otézky s nimi sa viazuce su v ¢asti Desifrujeme pramene.
Student ma na ich zéklade charakterizovat Slovanov. Jeho tlohou je zistit poznatky o Slovanoch aj
z inych zdrojov a prezentovat vysledky. Za vhodnejsie povazujeme, ak by poznatky hladal z od-
porucanych zdrojov. V casti Kontrolujeme a prehlbujeme si vedomosti sa autori zamerali na to, aby
Studenti zodpovedali otazky o sidlach Slovanov. Pytaju sa, ¢i sa uZ stretli s nazormi, ktoré hlasaju
autochtonnost ,,Slovenov® v Karpatskej kotline. Za vhodné povazujeme poznamenat, Ze existuju
predpoklady o autochténnosti Slovanov, ale nie priamo ,,Slovenov® vo vyzname aky predostiera
autor. Medzi tlohami Projekty a medzipredmetové stvislosti sa nachadza zadanie, podla ktorého
majt Studenti vytvorit myslienkovi mapu, v ktorej vyznacia pohyb nirodov. Za poznamenanie
stoji, ze pre stredovek sa odportca pouzivat termin etnikum, termin ndrod je adekvatne pouzivat
v neskorsich storociach. V ucive sa nachddza aj mapka o predpokladanom rozsahu Samovej rise.
KedZe st nase idaje o nej velmi strohé, zobrazeny rozsah sa nesie vo velmi predpokladanej rovine.
Kapitola obsahuje aj Slovnik, resp. odkaz Prelitajte — pozrite si, kde sa uvadza literatira suvisiaca
s preberanym ucivom.

Samostatnd kapitola je venovana téme Nitrianskeho kniezatstva. Ide o utvar, ku ktorému mame
len mizivé mnoZstvo pramenov, najviac sa ich nachadza v spise o Obréteni Bavorov a Koruntdncov
na vieru (Conversio de Bagoariorum et Carantanorum) na vieru napisanom na franskom dvore.
V ucebnici sa vyskytuje niekolko tvrdeni, ktoré mozno len predpokladat - ,,na cele Nitrianskeho
kniezatstva stali kniezata s vojenskou druzinou; iSlo o dobre vyzbrojenych jazdeckych bojovni-
kov, ktorych posadky sa nachadzali v rezidencii knieZata, ale aj v dal$ich opevnenych hradiskach*
apod. (Bada etal. 2011, 111). Pri¢om v spominanom spise ani Pribina nie je oznac¢eny ako knieza
(lat. dux). ,Naddunajski Sloveni“ podla vykladového textu, v zavere 8. storocia sformovali svo-
je najstarsie $tatne utvary, a to Nitrianske knieZatstvo na juhozdpadnom Slovensku a Moravské
kniezatstvo na juznej Morave a v castiach Dolného Rakidska. Mozno povedat, Ze autor medzi
,Slovenov“ zaradil aj Moravanov. Student sa dozvie, ktoré hradiskd z 8. storo¢ia boli doteraz
identifikované. Zaclenenie spominanych hradisk k ich vzniku koncom 8. storocia suvisi s chro-
nolégiou, ktora sa opiera o blatnicko-mikuléicky horizont. V poslednych rokoch vsak badate-
lia poukazali na jeho zastaranost (Robak 2017, 99-162). Text je doplneny obrazkami o nélezoch
z tychto hradisk. Uz od konca 8. storocia predpoklada aj existenciu nitrianskych kniezat, pred-
chodcov Pribinu. O tejto skuto¢nosti vSak neexistuji pisomné zmienky. Zmienuje sa aj o tom,
ako sa roziirilo uzemie knieZatstva smerom na juh. Text dopliia mapa, na ktorej by malo byt
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podla popisu Nitrianske kniezatstvo pred rokom 833 a Velka Morava za vlady Rastislava. Rozsah
Nitrianskeho knieZatstva pred rokom 833 vSak mapa nezobrazuje. Autor pouziva v ucebnici aj
pridavné meno od etnonyma Sloven - teda slovensky, napr. nasich slovenskych predkov (Bada
et al. 2011, 113). Uvedené evokuje pouzivanie su¢asného terminu slovensky a pri nespravnej in-
terpretacii moze posobit métuco. V savislosti s christianizdciou sa uvadza, ze suvisi s Pribinom,
presnejsie jeho manzelstvom s bavorskou krestankou, vdaka ktorej pravdepodobne dal vystavat
kostol v Nitre, ktory vysvitil salzbursky arcibiskup Adalram v roku 828. V dalom odseku sa autor
venuje vzniku Moravského kniezatstva s centrom v Mikul¢iciach. Zaobera sa tym, o ktoré tizemia
rozéirili Mojmirovci tzemie knieZzatstva, a tiez otazkou, kedy sa tu zacalo $irit krestanstvo. V casti
o Historickych pramerioch sa nachddzajt opat iryvky zo zapadnych prametiov - o Cinoch Karola
Velkého spisanych Notkerom a zo spisu O obrateni Bavorov a Korutdncov na vieru. Jedna otazka
k nim sa nachadza v ¢asti DeSifrujeme pramene. Pri pramenoch nie je presnejsie uvedené, Ze nie
st ,domaceho“ povodu, ale boli napisané po latinsky v susednej Franskej risi. V ¢asti Kontrolujeme
a prehlbujeme si vedomosti sa opat nachadzaju aj tlohy, ku ktorym nie su uvedené odportucania
na relevantnu literatiru a ich vypracovanie je teda neisté. Medzi tlohami Projekty a medzipred-
metové suvislosti je zaujimavé odporucanie urcite vhodné pre $tudentov tiziacich poznat deji-
ny svojho okolia viac, pretoze sa odporuca zapojit sa do letnych aktivit v programoch zachrany
historickych pamiatok. Poznamenali by sme len tolko, Ze v prevahe st pamiatky, ktoré sa viazu
s neskor$imi, uhorskymi dejinami.

Kapitole o Nitrianskom, Moravskom a Panénskom kniezatstve st venované strany 115 az 120.
Po ivodnom nadpise nasleduje kratka charakteristika, ¢o za ttvar to v minulosti bol. Dopliiaji
ho letopocty ohranicené v tabulke."”* Samotna téma Velkej Moravy je rozdelena na mensie casti -
ast o Nitrianskom, Moravskom a Pandnskom knieZatstve informuje o vzajomnych nezhodach
Mojmira a Pribinu, avS§ak nespomina oznacenie celku titulom Velka Morava, ¢o ¢eska ucebnica
robi. Uvadza zasah Frankov, ako i spravu Zadunajska Svitoplukom. Cast Byzantskd misia (Bada
et al. 2011, 116) popisuje zlyhanie Rastislava v podobe rimskeho posolstva, uvadza jeho tspech
na dvore v Byzancii v podobe bratov Konstantina Filozofa a Metoda. Vyzdvihuje Konstantinovo
zostavenie slovanského pisma hlaholiky z malych pismen gréckej abecedy. Predklada zalo-
zenie $koly, ako i cestu do Rima, na vyzvu papeza. Upozornuje, Zze do Rima niesli pozostat-
ky sv. Klimenta. Vykladovy text dopliia ukazka z Kyjevskych listov a ukazka hlaholiky (¢eska
ucebnica ukdzku nema). Studenti sa dozvedia, ze papeZ slovanské bohosluzobné knihy schvalil,
Metod sa stal knazom. Konstantin prijal meno Cyril. Vstupil do klastora, kde v roku 869 zomrel.
Rovnako sa uvadza vysvitenie Metoda za arcibiskupa. Ako obrazova ¢ast je k danej ¢asti pripojena
ukdzka papezskej buly Industriae Tuae papeza Jana VIIIL. bez priamej nadvaznosti na text ¢i pracu
s textom. Obrazova reprodukcia pripomina snahu o vyplnenie miesta (v tomto smere je lepsie
zostavend ceskd ucebnica). Material plni len ilustra¢nu funkciu. Cast o Svitoplukovej risi (Bada
et al. 2011, 118) priblizuje nepriatelstvo medzi Rastislavom a Svitoplukom, pri¢om upozornuje
na ich pribuzenské zvizky. Sustreduje sa na vonkajsiu i vnutornu politiku Svitopluka, uzavretie
mieru s Frankmi, ako i prijatie Velkej Moravy pod priamu ochranu svitého stolca za Jana VIII,,
spory s Wichingom. Pri celku sa nachddza ukazka rekonstrukcie velkomoravského hradiska.
Cast Zdnik Velkej Moravy priblizuje vzajomné nezhody vladarov Mojmira II. a Svitopluka II.,
ako i vyvrcholenie sporov, ¢o viedlo k odpojeniu pripojenych tzemi (Bada et al. 2011, 119).

13 Ide o roky 833 - knieza Mojmir I. prepadol Nitrianske knieZatstvo; 855 - vychodofransky kral Tudovit
Nemec zauto¢il na Velki Moravu; 863 — prichod byzantskej misie vedenej bratmi Konstantinom (Cyrilom)
a Metodom na Velka Moravu; 885/886 — biskup Wiching zacal na Velkej Morave prenasledovat stiipencov
slovanskej liturgie; 898 — 899 - rozbroje medzi Svitoplukovymi synmi vyustili do vnutornej vojny (Bada
etal. 2011, 115).
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Studenti sa dozvedia, ze Ceské kniezata uz vzdali hold cisarovi (hoci nie je uvedené ktorému)
v roku 895 a v nasledujicom roku, teda 896 ,,zaujal Potisie staromadarsky kmenovy zvaz“ (Bada
et al. 2011, 119). Z odbornej literatury je zname, ze prichod Madarov sa kladie do roku 895
a vyplyva z nej aj skuto¢nost, Ze islo o rozsiahlejsie oblasti ako iba Potisie. Presné pric¢iny za-
niku Velkej Moravy sa v ucebnici nespominaji. V porovnani s ¢eskou ucebnicou sa neuvadza
ani skutoc¢nost, ze do tychto oblasti neprisli Madari prvykrat az koncom 9. storocia, neboli len
protivnikmi Velkej Moravy. Odsek doplha mapa znazorfiujica rozsah rige Svitopluka zaliat-
kom 90. rokov 9. storocia. Kapitola je podporena obrazovym materidlom. V ¢asti z Historickych
prameriov sa nachddzaju uryvky z Bertinidnskych analov o zajati Rastislava, Gryvky zo Zivota
Konstantina a zo Zivota Metoda o smrti arcibiskupa Metoda. Ukézok je viacej ako v &eskej uceb-
nici, ale otazky k nim su v &asti DeSifrujeme pramene. Student mé na ich zéklade formulovat
hlavné myslienky a zostavit kratke biografické charakteristiky. Vo¢i ukdzkam nie su vyhrady,
ale nielen pri takejto téme by sa uplatnila samostatnd dejepisna ¢itanka, ktort ceskd dejepisnd
uéebnica md. V rubrike Kontrolujeme a prehlbujeme si vedomosti maju $tudenti porovnanim
rozdielu v rozlohe, v ¢ase vzniku a v ¢ase vlady Svitopluka stanovit percentudlny rozdiel v izemi.
Maju sa zamysliet, preco ochladli vztahy medzi Svitoplukom a Metodom. Dana otazka nie je
jasne osvetlend, nutne vyzaduje vklad pedagéga. Studenti sa maji zamysliet, ¢i nepoznajui nejakt
archeologickd pamiatku z ¢ias Velkej Moravy. Opit je nutny vklad pedagoga alebo samostiudium
$tudentov. V odseku Projekty a medzipredmetové suvislosti sa maju Studenti pokasit zd6évodnit,
preco sa Ceska a Slovenskd republika snaZia o zapisanie lokality Mikul¢ice-Kopc¢any do Unesca.
Je treba povedat, Ze v Case, ked bola uc¢ebnica publikovana (2011), tato lokalita nebola na zozna-
me. Opit je vSak potrebny zasah ucitela. V rubrike Precitajte — pozrite si, odkazuje na relevant-
né knihy vhodné na rozsirenie poznatkov ziakov."* V sti¢asnosti st aj novsie publikacie, ktoré
ucitel vie poskytnut, resp. eduka¢né internetové stranky rekonstruujuce velkomoravské oblasti
a, samozrejme, aj film, resp. seridly venované zvolenej téme."> Ako priklad je mozné spomenut
trojdielny seridl z roku 2013 - Soliinski bratia.

Na vyklad o politickych dejinach nadvézuju aj u¢iva - témy Ako Zili nasi predkovia a Dedicstvo
ndsho prvého $tdtu. St akymsi doplnkom k predchadzajicim hlavnym témam. Uéivo o Zivote
Slovanov sa zaobera istym sposobom dejinami kazdodennosti, v ktorom sa nachadzaju udaje
o spolo¢nosti, strave, ¢i spdsobe Zivota. V tejto casti sa Studenti dozvedia aj o pohanskych boz-
stvach Slovanov. V Casti o Historickych pramerioch sa nachadzaja uryvky z diel cestovatelov, arab-
ské, resp. arabsko-perzské pramene od Ibna Rustu o Slovanoch, resp. Svitoplukovi a od Ibrahima
ibn Jakaba o zapadnych Slovanoch. Otazka k nim sa nachadza v Casti Desifrujeme pramene. Autor
sa pyta: ,Ako nasich predkov vnimaju ini?“ Iba pripomenieme, ze ani doteraz spomenuté pra-
mene neboli doméceho pévodu, ale boli napisané v inych stétnych utvaroch. Cast Kontrolujeme
a prehlbujeme si vedomosti sa zameriava na otdzky stvisiace s hlavnym textom - teda s kazdo-
dennym Zivotom Slovanov. U¢ebnica medzi tlohami v ¢asti Projekty a medzipredmetové siivislosti
uvadza tlohu, aby vysvetlili $tudenti vyznam Velkej Moravy v slovenskych dejinach a utvorili
katalog typickych prvkov. Ide o tlohu naro¢nt aj pre dlhoro¢ného badatela. Kapitola Dedicstvo
ndsho prvého Stitu s jedinou kapitolou nazvanou Svitoplukovskd tradicia sa snazi preukazat, ¢o
véetko sa tradovalo o Velkej Morave v neskorsich pramenoch. Snazi sa od6vodnit, Ze aj juzné
regiéony dnesného Slovenska vykazuji neprerusené slovanské osidlenie. Kapitola sa zaobera aj
tym, ze byzantsky cisar Konstantin Porfyrogenet rozoznava dve Moravy - jednu pri Sriemskej

" Marsina, Richard. 2005. Metodov boj. Bratislava; Dekan, Jan 1975. Velkd Morava. Bratislava. Obsahuje aj
¢clanok Byzancia a jej vplyv na Velkii Moravu. In Historicka revue 6/2009 (Bada et al. 2011, 121).

Uvitali by sme, ak by sa k vykladovému textu ucebnice pripojil odkaz na vzdelévaci portél Ustavu pre vy-
skum kulturneho dedi¢stva Konstantina a Metoda - http://www.ukm.ff.ukf.sk/stredoveka-europa/.
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Mitrovici a druht, vzdialenejsiu, v priestoroch dnesnej Moravy v Cechach. Nasledne autor uvédza
ceského kronikara Kosmasa, ktory napisal svoje dielo na prelome 11. a 12. storocia a zmienil sa
o Svitoplukovom meci zakopanom asi na Zobore. Ako dal$ieho pokracovatela ,svitoplukovskej
tradicie“ uvadza uhorského kronikara Simona z Kézy, ktory hovori o Svitoplukovi ako o syno-
vi ,,Morota®, ktory vladol v Panénii. Z uhorskej stredovekej produkcie by bolo mozné vybrat aj
dalsie kroniky, ktoré sa o Svitoplukovi zmienuju (Mucska 2000). Autor uvadza, ze vo vrcholnom
a neskorom stredoveku mame zaznamy o byzantskej misii v kalendariu Spi$ského misala z konca
14. storodia, ktoré vsak so Svitoplukom (a nazvom tejto kapitoly) nesuvisia. Hoci u¢ebnica nepo-
uziva pre Svitopluka oznacenie krél, v tejto kapitole sa odporica ako $tudijna literattra publikacia
Matuasa Kuderu - Kral Svitopluk a iné autorove prace. V savislosti s ulozenim sochy Svitopluka
na Bratislavskom hrade sa strhla medzi historikmi v roku 2008 velka polemika, vdaka ktorej bol
upraveny napis na soche a diela spominaného autora podrobené ostrej kritike so zaverom, Zze
pouziva terminolégiu, ktora je nevhodna (Lysy 2013, 24-33; Skvarna - Hudek 2013; Tur¢an 2005a,
30-35; Tur¢an 2005b, 36-41). Ak sa opit vratime k poznatkom z Ceskej ucebnice, v slovenskej
v plnej miere preziva preukdzanie kontinuity, kym ¢eské badanie i u¢ebnica poukazuje na to, ze
kontinuita medzi Velkou Moravou a ¢eskym premyslovskym $tatom nie je dolozend (Steinhiibel
2005, 24-39).

Zaver

Obidva ucebnicové texty uz na prvy pohlad vykazujui rozdielnosti, a to vo vizualnom ¢i obsa-
hovom spracovani, v doraze na kli¢ové kompetencie ¢i medzipredmetové vztahy, ako i pracu
s textom. Dokumenty slovenského ucebnicového textu nie si plnohodnotne vyuzité, nepracuje
sa s nimi v dostato¢nej miere. Nepodnecuji u Studenta v dostatocnej miere analyticku ¢innost.
Ucebnica nesmie byt pasivnym prenasacom ucebného textu, ale naopak multifunkénym néstro-
jom. Slovensky text kladie zvy$eny doraz na pedagdga a jeho erudovanost. Z nasho pohladu musi
ucebnica $tudenta zaujat uz na prvy pohlad vizualom, obsahom i samotnym spracovanim. Prave
ona formuje $tudentove postoje, vztah k histdrii. Podla nasho nazoru revidovanie témy Velkej
Moravy a jej spracovanie nanovo, obsahovo aj s ohladom na $trukturu, by prinieslo hodnotnejsi
a lepsi pohlad na uvedent problematiku. Cesk4 uéebnica jasne ukazuje krok vpred pri didaktickej
prezentacii uciva, ¢o slovenské ucebnice potrebuju este dobehnut. Podobne je to aj v suvislosti
s odbornou strankou textu. Koncepcia preukazujuca viacero mytizujucich prvkov nie je cestou
k modernému badaniu a uchopeniu dejin o nasich slovanskych predkoch. Dévodom nevyhovu-
juceho stavu je aj opominanie didaktiky dejepisu na Slovensku a v§eobecné podcenovanie vyzna-
mu vyucby dejepisu. Spracovanie problematiky Velkej Moravy v uéebniciach dejepisu naznacilo
rezervy, ktorych naprava by nebola zlozita. Ak to zhrnieme, bude potrebné vyvinut koordinované
usilie na ndpravu tak, aby $tudenti ziskali najnovsie poznatky.
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GOLIAN, Jan. Zivot ludu detvianskyho.
Historicko-demografickd a kultirna sonda
do kazdodenného Zivota na Podpolani v dlhom
19. storoci. Ruzomberok: Society for Human
Studies, 2019. 432 s. ISBN 978-80-972913-4-1.

Historicko-demografickd perspektiva spra-
covania dejin nabera v poslednych rokoch
na popularite. Kym donedavna bola historicka
demografia na Slovensku reprezentovand naj-
md dvojicou Pavol Tigliar a Branislav Sprocha,
zameranych predovetkym na 20. storodie,
z generacie mladych historikov pribadaju
monografie orientované i na popula¢ny vyvin
v 19. storodi. Tieto badania prinasaju so sebou
neocenitelné §tatistické udaje, ktoré tak tvoria
bazu dal$ich vyskumov a zdroven umoziu-
ju nazriet do kazdodennej reality skimanej
populacie.

Publikdcia Jana Goliana Zivot ludu detvian-
skyho, historicko-demografickd a kultirna sonda
do kazdodenného Zivota na Podpolani v dlhom
19. storoci je vysledkom takmer desatro¢nej
prace autora. Za tento Cas ziskal a spracoval
desiatky tisic dat z pramenov cirkevnej pro-
veniencie reprezentovanych na prvom mieste
matrikami sobasenych, narodenych a zomre-
lych. Spracované tidaje dopliiajui text vo forme
tabuliek, mapiek a grafov. Statistické wdaje
pretavil do ¢itavého textu doplneného o etno-
grafické poznatky, ako aj vysledky osobnych
rozhovorov s pamdtnikmi, ¢o dodava spolu
s dobovymi fotkami a ilustraciami textu ob-
zvlast autenticky rozmer. Nie menej zaujimavé
st pohlady st¢asnikov na Detvanov z domace-
ho i zahrani¢ného prostredia, ¢im dielo ponu-
ka netradi¢ny obraz Sladkovi¢ovho Detvana.
Monografia tak podava komplexne spracovany
kazdodenny zivot na Podpolani z uhla histdrie,
demografie, etnografie, historickej antropolo-
gie, dejin umenia a dejin mentalit spracovany
do Siestich taziskovych kapitol.

Prva kapitola je venovand zakladnym
$truktaram dejin Podpolania, oboznamuje
Citatela s majetkovymi pomermi, osidlenim,
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zamestnaneckou, etnickou a konfesiondlnou
$trukturou obyvatelstva. Poukazuje na zlozity
vyvoj cirkevnej organizacie a problematic-
ké spravovanie farnosti v prostredi mestecka
s roztratenymi prislichajicimi lazmi. S cir-
kevnou spravou uzko suvisel vyvoj $kolstva,
pri¢om sa tu stretdvame s fenoménom tzv. gaz-
dovskych (laznickych $kol). Kapitolu uzatvéra
vyvoj poc¢tu obyvatelov farnosti Detva.

Nemenej zaujimavou je kapitola opisuju-
ca detviansky lud a krajinu o¢ami dobovych
pozorovatelov. Detva sa v obdobi roman-
vitela slovenského naroda, ako ho pozname
od Sladkovi¢a. Podpolanie sa zaroven stalo
cielom ciest ¢eskych autorov, vratane Bozeny
Nemcovej. Jan Golian upriamuje pozornost
na pozitivny obraz Detvanov ,,[...] Zije si nds
lud slovensky, lud dobry, lud Spatnokrdsny, lud
svieZi, silny* a dava ho do kontrastu s negativ-
nym znazornenim Podpolancov pocas realiz-
mu ako korhelov, zlodejov, nasilnikov, ba az
vrahov, ktoré sa opiat v nasledujucom obdobi
meni spét na pozitivne.

Nasledujuce tri kapitoly st venované so-
badom, narodeniam a imrtiam. Tieto kapitoly
sleduju rovnaku $truktdaru. Autor popisuje jed-
notlivé fenomény v uhorskej spolo¢nosti, zvy-
ky a tradicie na Podpolani viazuce sa na svad-
bu, narodenie dietata ¢i pohreb. Nasleduje
rozbor a kritika taziskového pramena - mat-
riky, absolutne pocty a hruba miera sobas-
nosti, pérodnosti a imrtnosti. Skima podiely
druhych a dal$ich sobasov, priemerny sobasny
vek snubencov podla druhu sobdsa a napo-
kon sezonny priebeh sobasnosti. Upozornuje
na obzvlast zaujimavy fenomén hromadnych
sobasov v mesiaci november. Pri narodeniach
podava prehlad o nemanzelskych narode-
niach, legitimdcii deti, tykajucich sa predo-
vietkym deti z dlhoro¢nych konkubinatnych
zvazkov. Analyzuje viacpocetné narodenia,
mftvorodenost, narodenia pohrobkov, sezon-
nost narodeni a napokon krstné mend. V mo-
nografii poodhaluje dovody a pozadie pri-
chodu novych, dovtedy nepouzivanych mien
na zaciatku 20. storocia. Pri imrtiach sa zvlast
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zaoberd pri¢inami smrti, umrtiami podla veku
a pohlavia a napokon sezénnym priebehom
umrtnosti.

Posledna, $iesta kapitola upriamuje pozor-
nost na $pecifikd rodinného a nerodinného
zivota. Na zéklade utrzkovitych tdajov z mat-
rik J. Golian poukazuje na skupiny obyvatelov
na okraji majoritnej spolo¢nosti mestecka,
medzi ktorych patrili popri zobrakoch, tula-
koch a cudzincoch aj vojaci a veterani pocha-
dzajuci z radov domacich obyvatelov. Sondou
do temnych ¢ias pred Sirokospektralnou vakci-
naciou obyvatelstva je rok 1873, ked prevazne
detsk populaciu preriedila epidémia kasla,

| 198

vystriedana pravymi kiahnami a napokon rok
smutne vrcholil poslednou velkou cholerovou
epidémiou v dejinach Uhorska. Na zaver ka-
pitoly autor vyhodnocuje prirodzeny pohyb
a prirastok obyvatelstva.

Publikacia Zivot ludu detvianskyho je ojedi-
nelym dielom slovenskej historiografie v duchu
historickej $koly Annales. Netradi¢ny pristup
a $iroky interdisciplindrny rozmer ju zaraduju
medzi taziskové prace na poli mikrohistorie
a historickej demografie.

Mgr. Dominika Garajova, PhD.
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Situacni zprava o rozvoji Cyrilometodéjské stezky

Od roku 2013 je rozvoj kulturni stezky fizen zdjmovym sdruzenim pravnickych osob Evropska
kulturni stezka sv. Cyrila a Metodéje se Stalym sekretariatem sidlicim ve Zling, Ceské republice.
V soucasné dobé ma sdruzeni 19 ¢lent a 3 pozorovatele ze 7 zemi (CZ, SK, GR, SI, HU, BG, SRB):
Zlinsky, Jihomoravsky, Olomoucky, Moravskoslezsky kraj; Nitriansky, Tren¢iansky, Trnavsky samo-
spravny kraj; mésto Solun, obce Moc¢enok a Terchovd; Centrala cestovniho ruchu Vychodni Moravy,
Centrala cestovniho ruchu - JiZzni Morava, Nitrianska organizacia cestovného ruchu; Slovensky dom
Centrope; védecko-vyzkumné instituce: Univerzita Konstantina Filozofa v Nitre a Cyrilometodéjské
vyzkumné centrum Bulharské akademie véd v Sofii; pridruzeni ¢lenové — Zoborsky skraslovaci spo-
lok, Slovinskd maridnska narodni svatyné v Brezje, Slovenska samosprava Budapesti; pozorovatelé:
obce Bojna a Zalavar, Centrum pro studium v kulturnim rozvoji Bélehrad. Zaroven sdruzeni aktivné
hled4 dalsi ¢leny a partnery, zejména v Podunaji a Jadransko-jonském regionu. Préava a povinnosti
¢lent jsou stanoveny ve stanovach. Stezka se vyviji jako soubor linearnich stezek i jako atomizo-
vana sit bodt zajmu. Asociace odpovida za jeji Fizeni a marketing, podporuje vyzkum kulturniho
dédictvi a tematické akce. Cyrilometodéjska stezka je zasttesujici znacka pro rzné aktivity sdruzeni
EKSCM, naptiklad vytvareni nabidky nadnérodniho cestovniho ruchu jako jsou znacené cyrilome-
todéjské trasy.

V ¢ervenci 2020 dokoncilo sdruzeni Evropska kulturni stezka sv. Cyrila a Metodéje (CZ) realiza-
ci preshrani¢niho projektu ,,Cyrilometodéjska stezka — putovani prostorem a ¢asem ke kulturnim
kofentim*, diky kterému byly usporadany ve spolupraci s Petrem Hirschem 4 vicedenni putovani
po cyrilometodéjskych dalkovych trasach a vznikly tiskoviny pro podporu individualniho putovani
po znacenych trasach: 3 mapovi priivodci pro znacené trasy Skalka u Trenc¢ina — Velehrad, Vranov -
Velehrad a Jablunkov - Velehrad; pasy pro sbirani razitek a pamétni listy. Dale bylo vytvoreno 8 pro-
pagacnich videi o vybranych trasach (4 x 3 min., 4 x 1 min.) a 52 minutovy filmovy dokument Evy
Toulové ,,Pésky bez hranic®, ktery mél slavnostni premiéru 22. 8. 2020 za tcasti tviircti na Velehradé
v Sale kardinla Tomése Spidlika SJ pti piilezitosti zakonceni 2. Letniho ¢esko-slovenského putovani
Skalka u Tren¢ina - Velehrad a XX. ro¢niku hvézdicové pouté. Dokument odvysila také celoplo$na
TV Noe 27. 9. 2020. Aktivity jednoletého preshrani¢niho projektu byly spolufinancovany Fondem
malych projekti programu INTERREG V-A SK-CZ a Zlinskym krajem. Preshrani¢nim partnerem
byla Krajska organizace cestovniho ruchu Trenéin region (SK). Vytisténé mapy a pasy (poskytované
zdarma) distribuuji pracovnici sekretariatu zejména podél danych znacenych tras, do tzv. InfoPointt
Cyrilometodéjské stezky, jejich aktualizovany seznam a dalsi praktické informace pro podporu in-
dividualniho putovani lze vyhledat na specialnim webu www.putujmebezhranic.cz vytvoreném
ve spolupraci s Centralou cestovniho ruchu Vychodni Moravy.

V srpnu 2020 zadalo sdruzeni realizovat projekt ,,Cyrilometodéjska stezka — zivé kulturni
dédictvi®, ktery se bude zamérovat na marketingovou strategii a propagaci vybranych 32 lokalit
v ¢esko-slovenském prihranici (dle tzemi definovaného programem Interreg VA SK-CZ) vazicich
se k cyrilometodéjské nebo velkomoravské tradici, zejména jde o byvala slovanska hradiska nebo
sakralni pamatky.

Dne 31. 7. 2020 podal sekretariat na zdkladé doporudeni Evropského institutu kulturnich stezek
v Lucemburku a rozhodnuti Ridiciho vyboru sdruzeni EKSCM 74dost o uznani Cyrilometodéjské
stezky kulturni stezkou Radou Evropy. Pokud ziska stezka pozitivni hodnoceni externim hodnotite-
lem, budou predstavitelé sdruzeni pozvani do Lucemburku na obhajobu zadosti pred zastupci zemi
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pripojenych k rozsifené dohodé¢ o kulturnich stezkach Rady Evropy v dubnu 2021. Aktualné existuje
38 kulturnich stezek splnujicich kritéria Rady Evropy (www.coe.int/en/web/cultural-routes).

Prof. Slavia Barlieva z Cyrilometodéjského vyzkumného centra Bulharské akademie véd v Sofii,
které se 1. 8. 2020 stalo novym c¢lenem sdruzeni EKSCM, zpracovala ve spolupraci s programem
Routes4U ,,Studii proveditelnosti Cyrilometodéjské stezky v Podunaji“ (definovany makroregion
zahrnujici 14 evropskych zemi). Pfestoze byla zvefejnéna na strankach programu Routes4U v sekci
publikace, nepovazuje sekretariat jeji znéni vyjadfujici nazor autorky za finalni. Dokument bude
dopliiovan prizvanymi experty.

Sdruzeni se v Cervenci 2020 obratilo na potencidlni partnerské subjekty mimo Ceskou
a Slovenskou republiku s Zadosti o podepsani dopisu o zaméru deklarujictho zdjem o spolupraci
na rozvoji Cyrilometodéjské stezky. Memoranda podepsalo béhem léta pres 30 novych zahrani¢-
nich partnert z 10 evropskych zemi, zejména z Bulharska, mezi nimi i fada odbornych instituci:
Municipality of Wisla (PL), Waldemar Ceran Research Centre for the History and Culture of the
Mediterranean Area and South-East Europe, Ceraneum £6dz (PL), Department of Slavic Philology,
University of Lodz (PL), Gy6r-Moson-Sopron County Gyoér (HU), Szigetkéz Turizmusaért
Egyesiilet (HU), Hungarian National Museum Budapest (HU), Association of Bulgarians in
Hungary (HU), Bulgarian Cultural Institute Budapest (HU), Bernsteinweg Gesellschaft Marchegg
(AU), Bulgarian Cultural Institute “Haus Wittgenstein” Vienna (AU), Methodius Centre in
Ellwangen at the Bulgarian Cultural Institute in Berlin (DE), Center for the Study of the Cultural
Heritage of Cyril and Methodius Thessaloniki (GR), Associazione Europea Romea Strata e.t.s.
Vicenza (IT), LazioCrea S.p.A. Roma (IT), University of Donja Gorica Podgorica (MTN), Institute
of Macedonian Literature Skopje (NMK), Research Centre for Slavonic and Byzantine Studies
»Prof. Ivan Dujc¢ev® Sofia (BG), Sofia University St. Kliment Ohridski (BG), Regional Historical
Museum Montana (BG), Regional Historical Museum Shumen (BG), Municipality of Veliki
Preslav (BG), TIC Veliki Preslav (BG), Archaeological Museum Veliki Preslav (BG), National
Library Saints Cyril and Methodius Sofia (BG), National High School of Ancient Languages and
Cultures Saint Constantin Cyril the Philosopher Sofia (BG), Ministry of Tourism of the Republic
of Bulgaria (BG), Pasha Holiday Travel and Tours Ltd. (BG), National Archaeological Institute
with Museum at the Bulgarian Academy of Sciences (BG), Bulgarian Cultural Institute Bratislava
(SK), Bulgarian Cultural Association Bratislava (SK), Bulgarian Intellectuals Club Bratislava (SK),
Bulgarian Primary and High School Christo Botev Bratislava (SK). Partnerskou sit tak ¢eka trans-
formace ze sdruzeni s prevazné preshrani¢nim charakterem na evropskou partnerskou sit napliu-
jici charakteristiku evropskych kulturnich stezek. I z toho divodu sekretariat postupné rozsituje
anglickou verzi webu www.cyril-methodius.cz. Valnd hromada sdruzeni, ktera bude strategické
smérovani rozvoje stezky projednavat, je planovana na ¢tvrtek 5. 11. 2020 v obci Terchova (SK),
ptipadné se uskutecni online.

Clen sdruzeni EKSCM Slovensky dom Centropy ptipravil nékolik aktivit na podporu kulturni
stezky. Dne 30. 9. 2020 se v bratislavském Hotelu Dolphin uskute¢ni 5. ro¢nik regionalni kon-
ference cestovniho ruchu porddané Bratislavskym samospravnym krajem ,Je to len na skok -
Prehodnotenie smerovania destindcie po pandémii: Nevyhnutnost alebo prilezitost?, kde figuruje
téma kulturnich cest jako jedno z vyznamnych aktudlnich témat, o kterém pohovori napt. Vlasta
Klari¢ z Libertas International University Zagreb, ktera m4 s projekty kulturnich stezek dlouholeté
zkusenosti. Dale toto sdruzeni podalo Zadost o narodni grant k projektu ,,OZivenie a rozvoj doma-
ceho cestovného ruchu prostrednictvom tematickych kulturnych ciest s vyuzitim digitalnych in-
teraktivnych nastrojov vratane VR/AR®. Jeho cilem je zviditelfiovani kulturnich cest na Slovensku,
vytvoreni AR (rozéifenych realit) na vyznamnych kulturnich pamatkach nebo vytvoreni komuni-
ka¢ni strategie ke kulturnim cestdm vcetné néstrojti a kampané. Dalsi projekt ,,Raising awareness
and participation of citizens in shaping cultural policies of the Union in Central and Eastern
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Europe“ byl podan do programu Europe for Citizens a jeho cilem je diskuse ,,zdola“ o kulturnich
cestach a jejich zviditelnovani.

Ing. Martina Janochova
European Cultural Route of Saints Cyril and Methodius, .A.L.E
The Czech Republic
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