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MONASTIC IDENTITY OF CONSTANTINE THE PHILOSOPHER
AND METHODIUS AND THE FIRST SLAVIC TRANSLATIONS
OF ASCETICTEXTS

Jan Zozulak

DOI: 10.17846/CL.2022.15.1.3-10

Abstract: ZOZUTAK, Jan. Monastic identity of Constantine the Philosopher and Methodius
and the First Slavic Translations of Ascetic Texts. Before their arrival in Great Moravia, the
Thessalonian brothers from Thessaloniki Constantine and Methodius lived in the Polychron
monastery at Bithynian Olympus, which belonged to the most prominent monastic centres of
the Byzantine Empire in the 9th century. There, they became acquainted with the Byzantine
Hesychastic tradition, which served as the foundation for their own work and which they
passed down to their disciples. The relative shortness of Constantine and Methodius’ stay
in Great Moravia precluded the organizing of a monastic way of life in this territory. For
this reason, Byzantine Hesychastic tradition only entered the Slavic cultural space with the
help of their pupils, who transposed it to the Bulgarian Empire, where first monasteries
appeared in the 10th century and became the centres of spiritual and cultural life. The first
Slavic translations of ascetic texts The Longer Responses and The Ladder of Divine Ascent are
directly linked to the period of establishing the monastic way of life in Bulgaria, on which
Constantine and Methodius’ disciples significantly participated. These texts would become
the practical handbooks on ascetic way of life for monks. Byzantine monastic practice and
ascetic tradition had a marked impact not only on monks, but also on pious laypeople, for
whom ascetic texts became the models of virtuous life.

Keywords: Constantine the Philosopher, Methodius, monasticism, asceticism, Hesychastic
tradition, Byzantine Empire

Introduction

In recent years, communication among European nations improved significantly. This situation
leads Europe to a persistent search for its identity and for the direction of its future development.
Identity crisis represents a highly topical phenomenon today. Various groups and individuals
are trying to strengthen their identity to an extent that would allow them to overcome dangers
posed by different and diverse influences. European integration brought closer many nations and
brought forth a new coexistence of people from different cultures. A question remains, however,
what are the baselines for formulating stances on life and society in the period of globalization,
geopolitical upheaval and mass movements of people, with old diasporas being reconstructed
and new ones arising. Old identities are being redefined while entirely new ones appear. Identity
construction based on interaction of various cultures appears to be a highly relevant issue and is
a focal point of interest today.

Thanks to the mission of Constantine the Philosopher and Methodius, Great Moravia became
a cradle of Slavic writing and had a profound impact on both cultural and political development of
the entire Slavic world, as well as on forming of a shared Slavic consciousness. This topic has been
previously dealt with by multiple authors, who focused on different aspects of Slavic identity, as
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was observed by Nora Malinovska (Malinovska 2021, 161). This paper aims to approach the lives of
the Thessalonian brothers from a different angle, which has so far garnered only minimal attention
in scientific circles - the topic of identity is approached here through the prism of monastic life,
to which both brothers devoted themselves — Methodius already prior to the mission to Great
Moravia, Constantine the Philosopher during his stay in Rome.

Emphasis is placed at first on the Central European region, which was influenced by
Byzantine culture from 9th century CE through the Cyrillo-Methodian mission to Great Moravia.
Subsequently, the emphasis shifts to South-Eastern Europe, where the activities initiated by the
brothers were sustained by their disciples, who produced the first Slavic translations of Byzantine
ascetic texts and established the conditions for dissemination of the Byzantine ascetic tradition.

Monastic life of Constantine the Philosopher and Methodius

Methodius had had a promising career, but was unhappy with his administrative duties. He was
spiritually weary of earthly conflicts and his soul yearned for eternity. He thus resigned on his
career and retreated to the Polychron monastery on Bithynian Olympus (O\vpmnog tng Bifvviac),
to replace the luxurious tunic of a governor for the humble robe of a monk. There, he practiced
monastic obedience and studied writings.

Emperor Michael III and Patriarch Photios both held Methodius in high regard and tried
to persuade him to take on the role of archbishop in an important province in need of active
guidance, but humble Methodious refused such office. Emperor and patriarch appointed him -
against his wishes - a hegumen of the Polychron monastery, where more than seventy monks
resided at that time (Gonis 1985, 7).

Soon after, Methodius’ younger brother Constantine found spiritual solace in the very same
monastery, devoting himself exclusively to constant prayer and literary study (Gonis 1985, 6). He
was tonsured only later, fifty days before his death, taking on the name Cyril (Zivot Konstantina-
Cyrila [Life of Constantine-Cyril] 2013, ch. 18). Before his death at the age of forty-two on February
14, 869 and his burial on the right side of the altar in the Basilica of Saint Clement, he summoned
Methodius and said to him: “Behold, brother, the two of us have been yokemates, plowing the same
furrow. Now my days are ending and I am falling on the field. Though you have great love for the
mountain, still leave not your teachings for the mountain’s sake, for you can sooner be saved through
it” (Zivot Metoda [Life of Methodius] 2013, ch. 7; English translation by Marvin Kantor).

By “mountain” Constantine-Cyril means the monastery at Olympus, which he held dear for its
remoteness from earthly commotion. The area’s limited accessibility provided monks with perfect
silence (jovyia) for Hesychastic way of life and Jesus™ prayer of heart — an ideal criterion for
establishing monasteries and hesychasteries here since the fifth century. On the other hand, the
blooming of monasteries here was significantly supported by geographic vicinity of Constantinople
and Bithynia’s well-developed road infrastructure. These factors resulted in Bithynian Olympus
becoming the most important monastic centre in the ninth-century Byzantine Empire (Menthon
2013) and being linked to the lives of many prominent personalities, including - in addition
to Constantine the Philosopher and Methodius - also Theodore the Studite, and the patriarchs
Tarasios and Nikephoros.

Constantine and Methodius adopted the Byzantine Hesychastic tradition at Polychron,
developing it and bringing it with them to the territory of Great Moravia. Their short stay here,
accompanied by many difficulties, did not allow for organizing a monastic way of life in Great
Moravia. Later situation in Bulgaria was different, however. There, their students found favourable
conditions and could continue the work initiated by Constantine and Methodius; it is therefore
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understandable that the Byzantine Hesychastic tradition entered the Slavic cultural space and
underwent further development only through their disciples, who transposed it to the territory of
Bulgarian Empire, where first monasteries started appearing in the tenth century.

One of the first monasteries in Ohrid was established by the Archbishop of Ohrid, Clement,
the disciple of the Thessalonian brothers. Clements establishment of a monastery in Ohrid
before he became an archbishop is reported by his biographer Theophylact (Milev 1966, 132-133;
Kocev - Kondrla - Krélik — Roubalova 2017, 89). Another monastery was established in the tenth
century on the shores of Lake Ohrid by Naum, also a disciple of Constantine and Methodius, who
previously resided in the already existing Patleina Monastery near Pliska, the capital of the First
Bulgarian Empire (Grozdanov 1995, 7-36; Tachiaos 2006, 170).

Slavic translations of the Byzantine ascetic texts

Transposition of Byzantine values into Slavic cultural space through translated Greek writings
contributed significantly to the shaping of the Slavic world and Slavic spiritual identity. In the tenth
century, Basil the Great’s work The Longer Responses (Opot kot Adtog), dealing with monastic life,
was translated into Old Bulgarian. Basil organized monasticism in Cappadocia and Pontus on the
basis of his experience from monastic centres in Syria, Egypt, Palestine and Mesopotamia, and thus
significantly contributed to the development of the structure of monastic life. He laid the theoretical
foundations of monasticism and provided monks with direction in their spiritual self-improvement.
Basil’s texts found a perceptive audience in monks, since they are practical, teach temperate ascetic
life and provide a remarkable balance of theory and practice - the two fundamental and inseparable
pillars of spiritual life. In Christian tradition, theory means the knowledge of the revealed Divine
truth, while practice is the personal experience of life in Christ.

Basil wrote his first ascetic text — Lesser Asketikon (Mikpov Aokntikov) (Gribomont 1953,
109) in between 359 and 364, when he stayed in hermitage in Annesi. In one of his letters,
Gregory the Theologian states that they both worked on “written legislation” (Teologos 1862,
29) of monasticism. This suggests that Gregory participated with Basil on the collection of rules
for monastic life preserved in Rufinus’ Latin translation titled Asceticon Patruum (Regula ad
monachos 1864, 483-554). Several years later, Basil expanded this text and published it in two
volumes. The first part, titled The Longer Responses (Opot katd mAdtog), contains 55 questions and
responses. The second part, The Shorter Responses (Opot kat’ emtopriv), contained 287 questions
and responses, with a later addition of 27 more from Caesarean codex (412A) (Karakolis 1973,
356-357), which, however, are not attributed to Basil (Papadopoulos 1990, 396).

Information on virtues and practical focus of these works, which Basil supplemented by Biblical
quotations, became a useful catechetical tool not only for monks, but also for lay Christians. This
handbook provided monks with direction in ascesis (spiritual exercise) and clarified the aim,
means, thresholds, and frames of their spiritual struggles. It does not contain any long-winded
descriptions of deeper spiritual experience and states, nor exact definitions of degrees of spiritual
life. First and foremost, Basil clarifies the liberation from the slavery to passions and works of the
devil so that people can reach the Divine glory. Love of God, expressed in pure prayer, forms the
basis and the impulse for this liberation. The pure state of prayer is the monKk’s greatest success,
attainable through focusing of mind (&qpete@piotov vodv), that is, reaching apathy (dndBeia)
towards all that is material. In such a state, he lives entirely devoted to God and does not care
about worldly matters.

Since the fourth century, Basil's Asketikon found widespread application and quickly gained
foothold. In the Eastern Roman (Byzantine) Empire, it became the basic handbook for monks

CONSTANTINE’S LETTERS 15/1 (2022), pp. 3 - 10 eee | 5 |



JAN ZO0ZULAK

and the most studied ascetic text. It was published by Theodore the Studite, who based his
monastic order on it. It also found audience in the Western part of the Roman Empire, when
Rufinus translated its first version. Augustine, Benedict of Nursia, Columbanus, and others were
greatly influenced by Basil the Great in their ascetic writings and setting down internal orders for
monasteries (Papadopoulos 1999, 58).

The Ladder of Divine Ascent by John Climacus

Slavic translations of Byzantine texts served specific purposes. Another text directly relevant to the
period of establishing monastic life in Bulgaria, on which Constantine and Methodius’ disciples
participated significantly, is The Ladder of Divine Ascent (KAipag, or Climax) by John Climacus. It
became a practical manual of ascetic way of life for monks and played a decisive role in this early
stage of monasticism formation in Bulgarian context, mainly due to its practical contents, which
helped in founding the first monasteries that would gradually become the centres of spiritual and
cultural life.

It is indubitable that Methodius, as a Polychron monk, came into contact not only with the
rules postulated by Basil the Great, but also with the treatise of John Climacus The Ladder of
Divine Ascent, which originated in Sinai and had much earlier extended its influence from the
Sinai monastery to become well-known in the entire Eastern Roman (Byzantine) Empire. This
is true also for other Slavic monks (Tachiaos 2001, 33-37) that came from that same monastery,
including Cyril, who spent some time there (Zivot Konstantina-Cyrila [Life of Constantine-Cyril]
2013, ch. 7). In addition, Photios, the Patriarch of Constantinople, with whom both brothers were
in contact, wrote a commentary to The Ladder (Hofmann 1941, 523-524) — a testament to the
importance of this text in the ninth century.

Constantine and Methodius provided Slavs with script and helped them become acquainted
with the Eastern Christian tradition, but there is no testament supporting the claim that they
translated The Ladder into Slavic. There surely were other Christian writings that required
translation for the needs of newly-baptized Slavs. Thus, had the Thessalonian brothers translated
The Ladder among the first texts, it would likely not had the desired effect — the understanding
of this ascetic treatise requires the knowledge of preparatory stages to monastic spiritual life and
Slavs had not reached the understanding necessary to comprehend and practically apply the
advice for monks included therein.

Life of Methodius inconclusively states that Methodius translated “the Books of the Fathers”
(Zivot Metoda [Life of Methodius] 2013, ch. 15), but does not inform which were targeted for
translation specifically. If he did in fact translate a book talking about ancient monks in the East,
as some scholars believe, it would most likely be Leimon (Aeiwv, also known as Spiritual Meadow
in English translation), written at the beginning of the seventh century by John Moschus (Migne
1860, 2852-3112), who lived as a monk on Mount Sinai for ten years. In such case, the work
translated by Methodius would bring us closer to the Sinai monastic tradition (Nikolova 1980,
17-26).

In addition to its content focus, The Ladder is also an important source of valuable historical
reports passed down otherwise only orally, as well as recountals of Sinai monasticism, cenobitic
monasticism in Egypt, Asia Minor and Pontus (Ignatios 1992, 7), which John Climacus knew well.
He systematically records thought primarily on cenobitic monasticism, but also hermetic way of
life based on his own personal knowledge and spiritual experience. He sorted these thoughts in
a manner to show the way to moral perfection. In relation to Jacob’s Ladder (Gen 28, 11-12), the
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author himself states: “The holy virtues are like Jacob’s ladder, [...] leading from one to another, bear
him who chooses them up to Heaven” (Sinaitis, 1992, 166).

The idea that the rungs of Jacobs Ladder represent virtues can be also seen in Gregory the
Theologian, who, in his eulogy to Basil the Great, says: “I extol the ladder of Jacob, |...]. But I still
more extol Basil for the ladder which he did not merely see, but which he ascended by successive steps
towards excellence” (Teologos 1858, 592).

The Ladder became the manual of spiritual and ascetic life. Its value dwells primarily in the fact
that it contains precious material on ascetic experience that the author compiled and connected
with his own experience. John Climacus describes the information on his experience and perfectly
connects the theoretical teachings with their practical application; this is why Basil Tatakis calls
The Ladder “the masterpiece of Eastern asceticism of the seventh century” (Tatakis 1977, 66) and
Sacharov states that “the author of Climax was considered a first-class authority in the East for
centuries” (Sofronios 1996, 87).

On the basis of the listed claims, it is clear that the work of John Climacus holds a particularly
important position in the Christian writing due to its content, focused on the monastic way of life.
It served predominantly in monasteries as a handbook of spiritual and ascetic life. For this reason,
it was expected in the Christian East that The Ladder be read by every novice before deciding to
receive tonsure (Tachiaos 2006, 167).

The Ladder became a suitable guide to personal ascesis also among lay people wishing for
a higher level of spiritual life and thus found many admirers in all eras and became one of the most
popular spiritual texts not only for monks, but also for the general public. Moreover, reassurance
that a man (monk or otherwise), through sustained spiritual struggle and ascetic effort, can
ascend the thirty rungs of spiritual ladder and reach perfection, represents an attractive invitation
to spiritual struggle, the goal of which is mysterious unification with Jesus Christ (Tachiaos 2006,
167). This motif was met with a positive response among readers in Slavic cultural space, though
it is not known when Slavs first came into contact with this text and how its spread through Slavic
cultures started.

The oldest Slavic manuscript that also includes The Ladder (translated as Akcreuua into
Slavic) is a Russian one form the twelfth century, which shows evident South Slavic - particularly
Bulgarian - linguistic markers, which suggests the existence of an earlier Bulgarian translation
(Consolidated catalog 1984, 104-105). Antonios-Aimilios Tachiaos notes that, in accordance with
this earliest testimony to manuscript tradition, it would be erroneous to claim that the earliest
translation of The Ladder into Old Bulgarian dates to the twelfth century (Tachiaos 2006, 170).
The likeliest explanation is that the earliest Slavic manuscript including this text dates to the tenth
or eleventh century and was produced in the Preslav literary school (Mostrova 1991, 70). On the
basis of these facts, we have to favour the conclusion that the first Slavic translation of The Ladder
was produced in the Bulgarian cultural context, in which many translations of Byzantine texts
started being produced with the adoption of Christianity and subsequently greatly influenced
society.

A more detailed linguistic research of Slavic terminology used in the Slavic translations
originating in the period close to the activities of Constantine and Methodius could lead us to
the traces of terminology used in The Ladder (Tachiaos 2006, 168). Hesychastic terms silence -
flovxio — 6esmrbBute (Old Slavonic Dictionary 1994, 80) and spiritual watchfulness - vijyig -
tph3Bennte (Old Slavonic Dictionary 1994, 706) can be observed already in oldest Slavic texts,
dating back to the period close to Constantine and Methodius.
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Conclusion

The further away we move from Cyrillo-Methodic period to search for the traces of the first
Slavic translations of ascetic texts by Basil the Great and John Climacus in the South Slavic
tradition, the more evident are the relations and influence these texts had on the monastic life —
at first in Bulgaria and later in Kievan Rus, where the first Russian cenobitic monastery, Kyiv
Pechersk Lavra, was founded in the eleventh century and where hegumen Theodosius employed
the Studite Monastery typikon (Tachiaos 2006, 452; Poppe 2011). The Studite Monastery in
Constantinople was also a literary centre of the Greek-Slavic cooperation, where Byzantine
writings were transcribed and translated from Greek into Slavic languages (Tachiaos 2006, 177).
Through this route, Byzantine monastic practice and ascetic tradition started to permeate into
Russian context and influenced not only monks, but also pious laypeople, for whom ascetic texts
became the models of virtuous life.

Similarly, in Serbian context, Saint Sava Nemanjic organized a cenobitic monastery Hilandar
on the Holy Mountain Athos, where he employed his own typikon. He used the typikons of
Theotokos Euergetis Monastery in Constantinople and of the Saint Sabbas the Sanctified in
Palestine as its bases. He likely chose the Theotokos Euergetis Monastery typikon, established in
the eleventh century in Constantinople, to provide a higher esteem for the Serbian monastery at
the Holy Mountain. By using the Holy Lavra of Saint Sabbas typikon, he transposed the tradition
of this ancient monastery and connected the Serbian monastic practice with the sixth-century
Palestinian monastic tradition (Gruji¢ 1936, 279-312). After a long stay at Athos, he visited
Constantinople and returned to Serbia, where he organized monastic life in Studenica Monastery,
using the Theotokos Euergetis typikon.

At Hilandar, the Byzantine method of monastic life has been cultivated for centuries and the
Byzantine spiritual values are still upheld today. In Middle Ages, a scriptorium was located there,
and the monastery became the most important Serbian literary centre, where translations of
biographies, hagiographies, celebratory, liturgical and other texts were produced.
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Abstract: GLEJTEK, Miroslav. The Seals of Medieval Hungarian Kingdom as Means of
Communication in Court Practice and Property Protection. In medieval society seals used to
be important instruments, bearing a wide range of applications. Closer attention is usually
paid to their connection to documents with legal content. When attached to charters and
letters they fulfilled several functions such as authenticating, authorizing and enclosing
them. Researchers usually do not pay as much attention to other uses of seals that have no
direct connection to written documents. In the Early Middle Ages, seals were also used for
court summons and for sealing the wounds during ordeals. In the Late Middle Ages, we
know of their application for property protection against unauthorized manipulation. Seals
used to safeguard cases with seal matrices, money or insignia as well as reliquaries. This study
introduces the ways seals had been used based on written legal, diplomatic and narrative
sources from specific periods.

Keywords: seal, Middle Ages, Hungarian Kingdom, court, property protection, communication

Introduction

At the beginning of my study of seals, as widely used “instruments” in the medieval society, I was
influenced by Tomas Krej¢iK’s inspiring monograph — Seals in Medieval Culture (Pecet v kultufe
stiedovéku) (Krej¢ik 1998). A lot of time has passed since I first read it. In the meantime, I kept
coming back to this topic. I began to pay much more attention to the modest mentions in the sources
of Hungarian provenance. Their collection and sorting show a really wide use of this artefact in
the life of the medieval society. Naturally, the researchers’ attention was and still is mainly focused
on the connection of a seal to documents of a diplomatic nature. However, I will omit this subject
in my analysis. I will deal exclusively with the use of a seal (seal matrix) independently of a paper
document. Some Hungarian researchers have already partially addressed this issue. They focused
mainly on seals of summons and seals used in ordeals (Jakubovich 1933, 56-74; Kumorovitz 1993,
16-20). The following text will address some other ways of using seals in the medieval society.
I am obliged to point out beforehand that following examples do not exhaust the topic. They only
suggest some references offered by Hungarian sources.

I am aware of the study’s paradox, which is to analyse the use of seals independently of the
written forms. Although I neglect the relationship between a seal and a written document, it still
remains the basic source for us. These are, in particular, royal decrees and provisions, entities

! The study was created at the Department of History, Faculty of Arts, Constantine the Philosopher

University in Nitra as part of the project VEGA No. 1/0241/21 Communication strategies of the clergy in
the medieval Kingdom of Hungary.
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statutes, documents and more modest narrative sources. This is given by the nature of artefacts’
usage. The moment a seal lost its function, it was destroyed and thus lost forever for the purpose of
research. For example, breaking a seal on a chest containing documents or money also meant the
end of the seal itself. However, there are exceptions, as for example some still preserved metal seals
of summons. Similarly, seals of clerical dignitaries, which used to seal reliquaries, were sometimes
preserved as well. This was mainly in those cases where there was no need to open them.
Unfortunately, there is a certain risk of overestimation when studying one particular type of
source. It may happen that because of a too narrow and in-depth analysis, it will lose contact with
the “real man of flesh and bones’, which is the main goal of historians’ research (Gurevi¢ 1978,
12-13). However, references in question provide information of a practical nature. So, perhaps
this risk is not imminent. The following analysed sources refer to some specific activities that were
associated with the use of seals. Nevertheless, we must keep in mind that a written document or
regulation may not truly reflect reality. They often reflected an ideal that society sought to achieve.

I. Seal as a means of court summons, authorization and
a person’s verification

Various ways of using a seal are already mentioned in royal codes from the turn of the 11th and
12th centuries. They were mainly in connection with case law (OBRUSANSZKY 2008, 72-73).
An authorised bailiff used the seal of summons to summon a person in question. This seal served
as a means of communication. In a non-literate society, a seal impression with a seal design
apparently represented suflicient verification of the bailiff’s authority. King Coloman’s provisions
explicitly mentioned two groups of these owners of seals. Clerics were to be summoned to
come to an ecclesiastical judge that is an archbishop or bishop, through his seal (DRHM I 1999,
Colomanus: V, 25).2 In the event of a dispute between a cleric and a secular person, a secular
judge sent his seal to the secular person and an ecclesiastical judge to the cleric (DRHM I 1999,
Colomanus: VI, 25).° It seems that such instrument of court summoning, meaning a separate
seal without a document, was used in Hungarian Kingdom (Takdcs 2012, 16), as well as in other
European countries (Ewald 1914, 24; Kittel 1970, 126; Stieldorf 2004, 35; Bedos-Rezak 2011, 79).*
The seal of summons - sigillum citationis — remained popular for a long time. Another uniquely
preserved seals are the gilded bronze bullas of the king Andrew I (1046 - 1060) (fig. 1). The

2 “V. Episcoporum et comitum capellani vel reliquorum, per sigillum episcopi vel archiepiscopi ad causandum
cogantur.”

“VLI. Si clericus cum laicis causam habet, per sigillum iudicis laicus cogatur; si vero laicus habet causam cum
clerico, per sigillum episcopi vel archipresbiteri clericus cogatur, ab eisque coram iudice suo examinentur.”
Other provisions mentioned an obligation to obey the royal summons, accompanied with a seal, and to
appear in a royal curia. Failure to do so meant severe sanctions for a summoned person: “Quicumque
ergo regis et principum decreta fregerit, si episcopus est, secundum voluntatem regis diiudicetur; si comes,
a comitatu degradetur; si centurio, honore privetur et insuper LV pensas solvat; si miles, similiter LV pensas
solvat. [...] XXV. Possit iudex sigillum suum mittere super quoscumaque, exceptis presbiteris et clericis necnon
comitibus. Si quis autem iudicem iniuste iudicasse proclamaverit, et non probaverit, V pensas solvat; si vero
iudex convictus fuerit, iudicium in dupplum restituat et insuper V pensas persolvat. Iudex pro suo iudicato,
nisi in se, uno anno, postea non introducatur. [...] XXVI. Si quis sigillum iudicis negligens ad causam non
venerit, primo V pensis puniatur; si secundo, totidem; si tertio, rationem perdat et tonsus vendatur pro
debito.” (DRHM I 1999, Ladislaus III: XV, XXV, XXVT, 20-21; Lehotskd 1986, 35-36).

Parallels from the Czech environment are interesting as well. We can mention the preserved seal of Czech
provenance with the image of St. Wenceslaus and its circular text: ¥ S. IVSTICIE TOCIVS TERRE SCI
WENCEZLAI DVCIS BOEM. || WENCESLA CITAT AD IVDICIVM (Jakubovich 1933, 72-73).
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upper borders of these seals were finished with a lug, which could be laced through and worn
on the neck by an authorized person (Takdcs 2012, 80-81, Nr. 5; Jakubovich 1933, 63, 70) (fig. 2).
Other preserved seals from the 13th century stated their function directly in a circular text.
Reconstruction of the hitherto unpreserved seal from 1264 was published several times. It was
supposed to be used by the Veszprem Chapter. Its circular text stated: + SIGILLVM CITATIONIS
(Pray 1805, 5, tab. I, fig. I). Credible evidence of a similar seal is a source from 1255: + COMES
TRISTANVS ME MISIT (MNL OL DL 421; Koller 1734, 194; Jakubovich 1933, 71-72; Kumorovitz
1993, 17) (fig. 3). The preserved exemplars were attached directly to documents, which helped us
to accurately date them. However, their text component probably indicates that they were used
without these documents. The first one was undoubtedly the seal of summons. The text of the
second seal indicates that it was used by the envoys of comes Tristan as a verification symbol
of an authorization for a certain act. The seal of summons was used by pristaldus (‘bailiff’) in
order to summon a person to a royal court, as well as by the highest county dignitaries, who used
them for the same purpose (Novdk 2005, 85). The development of a written culture increased
the importance of a document itself, which had undeniable advantages over a seal used without
one. Nevertheless, even in documents from the 14th and 15th centuries, that summoned to some
(most often a court) instance, we could encounter verbal reversals of court summons through
a seal: “mediante sigillo nostro” (MNL OL DL 60289, in the year 1362) or “mediante sigillo et
homine nostris” (MNL OL DL 39448, in the year 1438). In some cases, an investigator actually
proved himself with a seal of an authority that recognized him to the act. After the act, it was to be
returned to the authority (Rabik 2007, 115-116).

The existence of the seal of summons as a court instrument was quite long as it was used till
the modern times (Jakubovich 1933, 74; Ewald 1914, 30). Jozef Novék pointed out an interesting
type of modern artefacts. He mentioned some so-called guild convening charts used to convene
members of guilds in the 18th and 19th century. The principle of their use was very similar to that
of the seal of summons. The date of a meeting was announced orally accompanied with this kind
of a chart, or a written notice was later inserted directly into a customized table (Novak 2005,
86-88).

Il. Seal as a means of verification and person’s identification

Pavol Hudédcek has recently noticed another way of using a seal, stated in royal provisions.
It concerned the movement of persons across borders (DRHM I 1999, Colomanus: LXXXII,
31).> According to the decree of King Coloman, any person who wanted to leave borders of the
kingdom had to claim a seal of a royal tax collector as well as a tax collector of comes. The person
who did not have such a seal confirming the consent of both tax collectors was supposed to be
financially penalized (Hudacek 2016, 256).

I will mention another non-traditional way of using a seal or rather a seal matrix known
in the Hungarian Late Middle Ages legislation. The decree of Vladislaus II from the year 1498
tried to solve, among other issues, also falsification of documents by clerics working at a place of
authentication. After proven guilty, a forger was not to receive death penalty (due to his clerical
status), but his forehead and both cheeks were to be branded with a hot seal matrix (DRMH IV
2012, June 2nd 1498: XIV, 94, 96).° This form of punishment is also mentioned in the Hungarian

> “Egressuri de Hungaria a theloneariis tam regis, quam comitis, qui exitus tenent, sigillum querant, quod

telonearius regis ab una parte cum sigillo comprimat, ab altera parte thelonearius comitis figura comitis sui
concludat. Si quis absque tali sigillo egredi temptaverit, ut legis prevaricator L pensas persolvat.”
“Item de falsariis, qui in capitulis vel conventibus literas falsas obsignant, ut stigma sigilli igniti in frontibus
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customary law — Tripartitum from 1514 (DRMH V 2005, pars II, tit. 16, § 3-4, 266). Similar
practice is known from Early Middle Ages when branding in the sign of the cross was done with
a hot key of a church. The purpose of such punishment was, in addition to the caused physical
pain, to easily identify a forger. However, it is questionable whether such punishment was actually
applied.

I1l. Seal as an instrument of ordeals

In addition to the use of seals for the purpose of authorizing a bailiff, a seal had one more
significant use for the enforcement of law in the oldest period of the Hungarian Kingdom. It had
an important role during ordeals. We may learn about this way of proving guilt and innocence in
the oldest Hungarian provisions which inform us that it took place in residences of bishops (near
cathedral chapters) and larger provostries, among others in the residences of Bratislava and Nitra
provosts (1095 - 1116) (DRHM I 1999, Colomanus: XXII, 26; Rabik 2010, 32).” Mentions of the
exact course of ordeals were available already in an early period. The unique Oradea Register is of
particular importance, as it stated ordeals taking place in the Oradea Chapter in the first half of the
13th century. It is an extraordinary source important not only for regional but also for European
history (Schelle 1980, 128). Ordeals in Oradea were executed with iron. After performing all the
precisely defined acts (holy mass, prayers, oral proceedings), a tested person had to carry a hot
piece of iron in their hand. Subsequently, the injured hand was bandaged and, more importantly,
the bandage was sealed with a chapter seal. The seal guaranteed that no one would touch the
wound and affect its healing. After an allotted time, the seal was broken, the bandage removed,
and the wound examined. Depending on the state of the wound healing or purulence, the tested
person was found guilty or innocent (Schelle 1980, 128). Records in the Register state a number
of such tests. There are various cases of damage caused to the seal (RV 1903, 172, Nr. 50).% In such
case, canons did not examine the hand. Similarly, wounds on hands were not examined in a case
of a broken seal (RV 1903, 183, Nr. 83).” We may even encounter a case when false Chapter’s seals
were found on hands of a tested person (RV 1903, 258, Nr. 280)."°

Mentioned examples show that the seal had an irreplaceable place during ordeals executed
with hot iron. The fact that ordeals were actively used in the Hungarian judiciary in the 11th and
12th centuries also proves that many important ecclesiastical institutions — Chapters already used
their own seals in this period (Rabik 2003, 325-326). Unfortunately, there are only few preserved
seals known to us referring directly to ordeals, as we may assume from a circular text (Solymosi
2009, 359-375; Fejérpataky 1895, 159).!' The resolution of the IV Lateran Council from 1215

et utraque facie omnium capitularium seu conventualium, qui tempore falsificacionis de conventibus vel
capitulis talia agentes intererunt, inuratur et insuper beneficia talitum amittantur eo facto.”

»ludicium ferri et aque in aliqua ecclesia fieri interdicimus, nisi in sede episcopali et maioribus preposituris,
necnon Posonii et Nitrie.”

“[...] canonici manum eius non inspexerunt, quia sigillum non sanum invenerunt.”

“[...] Naluc et Ceca manus non sunt inspectae, quia sigilla eorum fracta sunt inuenta.”

“[...] manus vero trium, scilicet, Visam, Virsint et Mil, fracto sigillo Capituli, falso sigillo fuerant sigillatae.
Qui pro iniustis habiti sunt. Petrus vero fur, propter infirmitatem ferrum levare non potuit.”

A circular text of a seal used by the Veszprem Chapter in the late 12th and early 13th centuries is also
interesting: [f] FORTITUDO MEA ET LAVS MEA DOM[INVS]. There is an obvious parallel with
biblical quotations: “The Lord is my strength and my song; he has become my salvation.” (Exodus 15:2); And
see also: Psalm 118:14; Isaiah 12:2. Such circular text is rare and atypical in the Hungarian environment.
It can be assumed that the seal with such text was used during ordeals, its nature was between a legal and
a sacral-liturgical act.
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forbade the participation of clergy in ordeals (DSP II 2007, 256, art. 18.2; Vladar 2017, 246). This
was also the beginning of their decline in the residences of Hungarian ecclesiastical institutions.
The number of preserved institutional seals began to grow in the 13th century, when they became
part of documents issued by Chapters (Takacs 1992).

IV. Seal as a means of intactness guarantee and property protection

A seal was also used in a wide range of practical functions related to the items protection.
A medieval man knew many inspiring ways of its use thanks to Holy Scripture which suggested
an inexhaustible number of life situations in which they could be used. Following are just a few
Bible quotes that speak of the use of a seal beyond the diplomatic field: “Have I not kept this in
reserve and sealed it in my vaults?” (Deuteronomy 32:34); “So they went and made the tomb secure
by putting a seal on the stone and posting the guard” (Matthew 27:66) and “Who is worthy to
break the seals and open the scroll?” (Revelation 5:2). Three excerpts from three different biblical
writings speak of the sealing of a vault, a tomb, and a scroll. Certainly, these texts are symbolical
in the first place. However, through these figurative words, a medieval man also perceived the
practicality of a seal and possibilities for its use (Glejtek 2013, 82-83). In this spirit, we can observe
the diverse use of a seal in the environment of secular (royal) dignitaries, private persons, cities
and ecclesiastical institutions.

The sealing of seal matrices at places of authentication

Firstly, I would like to analyse the last-mentioned group. Due to their status as places of
authentication, the Hungarian Chapters owned authentic seals used to seal issued documents of
legal nature. The importance of this seal was emphasised for its deposit, protection and regulations
for its manipulation. Some preserved medieval particular chapter norms mention it also. The
Zagreb Chapter statutes from 1334 state that a seal was deposited in a metal case. Interestingly.
the case was secured with seals of the canons. In order to take out the seal matrix, at least seven
canons had to be present. After the seal matrix was used in a cathedral’s sacristy, it was placed
into the case sealed with the personal seals of these canons (MHEZ 1874, 14-15).!* A seal of the
Bratislava Chapter was similarly secured. According to the statutes from 1521, the seal matrix
was safeguarded with locks and three keys. The case was also sealed with canons’ seals (Knauz
1866, 325-326)." A similar method of seal matrices’ protection was apparently applied in some
places of authentication near monastic convents. Milo§ Marek analysed in detail an event from
the convent of Hronsky Benadik (1417), concerning the accusation of a seal matrix’s misuse.
The storage of the seal matrix in a case is mentioned as well. It was sealed with the signet rings

12 “[...] sigillum nostrum et specialiter novum, quod est erectum et autenticatum anno domini MCCCXXIII,
nonis mensis julii, adminus septem canonici in etate et discrecione positi sufficienti, possint, ruptis impressis
sigillis, de pixide excipere et cum eo litteras comunis iusticie in camera sacristie sigillare et iterum statim
reponere in pixidem et sua sigilla superponere, prout fieri consvevit. Ad sigillandas autem litteras gracie
vel alias qualescumque non liceat tot personis sigillum excipere de pixide, nisi ut iuris est, ex maioris partis
capituli consensu quid iam fuerit diffinitum, et sic littere huiusmodi fuerint sigillande |...]”

B “Item posteaquam litterae scriptae et per Notarium ad sigillandum exhibitae, impressione dicti sigilli
consignatae extiterint, statim ipsum sigillum in pixidem, seu Corbanum ligneum, cum diligentia imponatur et
sigillis Canonicorum, sigillationi tunc interessentium, more solito idem Corbanum obsignetur et obsignatum
ad suum locum, ut praefertur, in muro sacristiae paratum, toties quoties reponatur sub firmatione dictarum
trium Clauium.”
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of the convent members (ZsO VI 1999, Nr. 622, 202)." This is an interesting fact, given that the
seals of ordinary convent members are very rare and only the seals of the superiors are known
(abbots, provosts and priors). During this complicated investigation, the convent was forbidden
to use the seal matrix. It was even sealed in a case with the seal of the Nitra bishop Hinco (who
was himself a convicted forger of documents), in order to prevent an unauthorized manipulation
(Marek 2017, 179-180).

Understandably, a plain seal on a case could not prevent someone from breaking it. However,
a “passive” protection not only symbolically but also practically prevented unauthorized
manipulation. Its function was to prevent the sealing of unauthorized documents, or in other
words, the creation of a counterfeit directly in an office of an institution."®

The sealing of reliquaries

The relics of saints were important part of the religious life of medieval and early modern society.
Therefore, great attention was paid to their preservation and protection. For instance, the list of
the Veszprem Chapter’s treasure mentions reliquaries and relics from the first half of the 15th
century (MNL OL DF 201633; Fejérpataky 1886, 563)."® According to the record, relics of various
saints were originally sealed with the seal of the canon-cantor Gregory, later vicar Nicholas.
Other treasures were in the richly decorated chest sealed with the major provost Nicholas seal
(MNL OL DF 201633; Fejérpataky 1886, 563)."” The guarantors of the authenticity and intactness
of a relic were, in these cases, seals of ecclesiastical dignitaries working in an institution that
owned the relic.

The sealing of reliquaries is also closely related to the sealing of remains. An interesting case which
I, unfortunately, did not manage to analyse more closely is mentioned by G. Fejér with reference to
G. Pray. After lifting the body of the deceased Princess-Saint Elizabeth of Hungary (1236), her coffin
was supposed to be sealed with seals of the present prelates (CDH IV/1 1829, 48).'8

The sealing of baptismal fonts

The oldest preserved canonical visitation of the Esztergom Archdiocese from 1397 mentioned that
abaptismal fontin a church was safeguarded with a seal of a sub-custodian of the Esztergom Chapter
(Kollanyi 1901, 249)." It can be assumed that in churches frequently visited by believers (pilgrims)
the holy water was safeguarded with a seal and thus supposedly prevented from contamination as
well as desecration. Esztergom Cathedral, as the residency of the highest Hungarian prelate, was

“[...] pixidem seu tecam, in qua sigillum eorum sub eorum signetis more solito clausum diligenter habebatur.”
For more information on the storage of seal matrices of places of authentication see: Glejtek 2019, 23-36.
“Item in uno panniculo crocei coloris sunt reliquie diverse sanctorum sub sigillo quondam domini Gregorii
cantoris [et nunc sub sigillo domini Nicolai vicarii.]”

“Item una ladula cristallina et in parte lignea deaurata, cum margaritis seu lapidibus preciosis, carens uno
lapide, prout prius, plena reliquiis sanctorum. In qua etiam inter cetera continetur balsamum et rosa de
Jeriké; donata per dominum Michaelem episcopum, sigillata sigillo domini Nicolai prepositi maioris.”
“Accedentes vero viri religiosi et deuoti huic ministerio deputati, ossa sacrosancta cum deuotione multa de
terra sustulerunt, ea in arca plumbea collocantes, quae clausa Episcoporum sigillis et fideliter consignata
anno domini MCCXXXVIL.”

“[...] quod fons baptismatis tenetur sub bona custodia et clausura, sub sigillo domini Martini succustodis, ac
debita et munde conservatur.”
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undoubtedly one of those churches. In some cases, holy oils were kept directly at the baptismal
font. Therefore, a canon’s seal protected them from improper manipulation as well.?

The sealing of coin minting tools and precious metals

King Charles Roberts monetary reforms included introduction of a precise procedure for
manipulating with the tools for coin minting as well as the bars of precious metals (gold and silver)
from which these coins were to be minted. Royal decrees concerning Kremnica and Smolnik
Chambers mentioned three people responsible for minting of coins: a Count of the Chamber,
an Esztergom Archbishop and a Master of the Treasury. For example, according to a document
from 1338 but also other similar documents, a Count of mining had to have two treasure chests
in towns where royal coins were minted. The first one contained tools for coin minting and the
second held bars for minting. The chests were safeguarded with three seals and three keys. These
were the seals of a Count of the Chamber and deputies of an Esztergom Archbishop and a Master
of the Treasury. They could be opened only in the presence of these representatives (Szekfii 1911,
20; Stef4nik2009, 43).>' Reasons for these procedures were the protection against unauthorized
manipulation, and an attempt to prevent the production of counterfeit coins.

The sealing of stored goods in towns

In an urban environment seals were used in two ways. The first concerns a provision from the so-
called Minor Decree of Sigismund of Luxembourg from the year 1405. According to this decree,
goods stored in a town had to be always sealed by two burghers (DRMH II 1992, 15. April 1405:
XV, 41; Bartl 2001, Nr. 63, 132).

The sealing of town insignia

In Bratislava, the town insignia were on the feast of St. George presented to the whole community
and then taken to the town hall where they were stored in the town chest. Later, the chest was
sealed with the seals of two or three German lords and taken to the Church of the Virgin Mary

2 T express my gratitude to Prof. PhDr. ThDr. Petrer Zubko, PhD. from Jan Stanislav Institute of Slavistics
SAS for drawing my attention to this possibility.

“Item ipse comes camerarum nostrarum in prenominatis civitatibus nostris, ubi monete nostre fabricantur,
debet habere duo scrinia, in quorum uno ferramenta formalia sub sigillis hominum eorundem archiepiscopi
et magistri tavarnicorum conserventur, in altero vero virgule pro monetis fuse, absque monetis novis, sub
sigillis tribus et clavibus tribus eorundem trium hominum debent conservari et semper in presencia hominum
ipsorum archiepiscopi et magistri tavarnicorum apperiantur, nec possint aliquo ipsorum absente apperiri, vel
opera monetarum exerceri, ita quod si idem comes camerarum nostrarum ipsis duobus testibus absentibus
vel aliquo ipsorum absente fractis clavibus et sigillis monetas faceret fabricari, per ipsum magistrum
tavarnicorum nostrorum tanquam falsarius puniatur [...]7

“[...] ut in qualibet civitatum, opidorum et liberarum villarum dou iurati cives ad id idonei per iudicem
et cives eligantur, qui quibuslibet ligationibus et obstructionibus ballarum, vasorum et aliourm ponderum
ligandorum interese et easdem conspicere debeant, sine quibus civibus ad id deputatis nulli mercatores,
institores ac alii quicunque commutatores ipsorum ballas ac alia pondera ligare aut concludere presumant,
quas quidem ballas et pondera ligare aut conculdere presumant, quas quidem ballas et pondera iidem duo
cives eorum sigillorum appositoine consignare debeant et munire [...]”

21

22
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to a local priest. The key to the chest was given to a town scribe for safekeeping (OS 1864, 58-59;
Lysé 2016, 186).2

The sealing of documents

We also know of a case in which documents intended for thorough examination and investigation
were stored and sealed in a special chest. This is the most well-known (or most extensive) case of
documents forgery in the Medieval Hungary. In 1391, a special royal commission was assigned to
investigate the counterfeiting activities of John Literatus from Madocany and his accomplice. All
evidence confiscated from John Literatus’ house in the Liptov County was stored in a special chest.
Later, it was sealed with the royal council members’ seals and handed over to the Liptov Count
Emeric Bebek, who further investigated the case (CDH X/1 1834, Nr. CD, 725-727; Hti$¢ava 1936,
35-36).*

For the purpose of an investigation, documents of various kinds were also stored in canvas
bags, which were subsequently sealed (Eckhart 1913, 162).” Such manipulation is similarly
described in a document of the judge royal Paul from the year 1340 (CDHA IV 1884, Nr. 48, 65).%°
Sources mention numerous cases like this. Frequently in the cases under investigation in order to
prevent from any improper manipulation, relevant documents were also safeguarded with a seal.

The sealing of money

Several sources testify to a fact that a seal was commonly used as a protection of money in various
transactions. For example, in the year 1396, comes George and Nicholas, the son of Nicholas, had
remitted one hundred marks and one hundred pounds of Viennese denarii, kept in the Bratislava
Chapter, to comes Temmel, comes Peter and another comes Temmel. The document states that this
money was kept intact under seal in a vault (conservatorium) of the Chapter (Wertner 1908, Nr.
XXV, 516).”

“Alle zeit zu sand Jorgen tag, in der zeit, als oben geschriben stet, sol man das gemain insiegel zu dem rathaus
pringen verslossen in der lad. Do sol man es aus nemmen, und sol es zaigen der gemain. Darnach sol man
es wider ein legen und versliessen und versigellen mit zwayr oder dreyr deutschen herren sigil, dy des rats
gewesen sein, und also verslossen und versiglt sol man es antwurten dem pfarrer zu unser hauppharkirchen,
zu Unser Lieben Frawn zu pehalten, untz das der richter und der rat pesten werden; sunder den slussel sol
der statschreiber pey ym haldenn.”

“In cuius videlicet domo et scrinio nuper multa falsa sigilla, litterae nequitiose et registra inventa fuerant
et reperte, prefatoque domino nostro regi ac prelatis et baronibus suis ad Budam extiterunt apportata et
exhibite, per ipsosque dominum nostrum regem prelatos et barones suos stupenda admiratione revisa et
perlegi facte, sub eorumdem sigillis incluse, nostris manibus ad conservandum et ad dictum comitatum de
Thuroc deferendum et subscripto modo coram universitate nobilium exponendum et promulgandum erant
tradite et assignate |...]”

“[...] in trapellum sub capite sigilli nostri includendo]...]
“Nihilominus idem dominus episcopus quoddam transscriptum predicti domini nostri regis, et eedem
domine quoddam privilégium domini Ladislai olim regis Hungarie sub capite sigilli nostri in trapellum
intercludendo, eodem terniino exbiberi faciant ad iudicium coram nobis.”

“[...] nunc vero praedictas centum marcas et centum libras denariorum wyennensium cum illis, quorum
sub sigillis reclusae existerant, sub impressionibus eorumdem sigillorum, de dicto conservatorio praefati
capituli Posoniensis integraliter recepimus et easdem praedictis comitibus Temmel, Petro et altero Temmel
assignavimus.”

»
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Another example of money protection is described in a document of the Spi§ Chapter from
1413. Master Martin deposited money which he had for his brother Paul in a canvas bag sealed
with his personal seal (MNL OL DF 268476).%

The sealing of books and precious items

A list of jewels in the Veszprém Chapter contained, among other things, an inventory of books.
The value of these manuscripts is also evident in the fact that they were protected with a seal, just
like jewellery. Thirteen books with legal and other content were placed in a chest (cista) and sealed
with a seal of provost Nicholas (MNL OL DF 201633; Fejérpataky 1886, 574).%

Anunusual source is a thrilling narrative of Helen Kottaner - the court lady of Queen Elizabeth.
This unique source whose author was a woman, which was atypical for the Middle Ages, was
written in circa 1450 and captured the events of 1439 - 1440 (SHK 2008, 11). In her narrative,
from the period of the Hungarian King Ladislaus the Posthumous, she described the theft of the
Royal Crown from the Visegrad Castle and also the means of its protection (SHK 2008, 28-31).*
She writes how the most important symbol of the Hungarian monarchs, the Royal Crown, was
protected. The castles made of stone were supposed to prevent violent theft. An unauthorized
manipulation was secured with seals of important dignitaries. They sealed both the door of the
vault where the crown was and also the crown’s casing. Interesting is the reference to the double
sealing, when seals of dignitaries were additionally wrapped with a cloth and sealed with a seal of
the Visegrad castellan.

Conclusion

Presented sources reflect on various ways of using seals in medieval society. Although a seal
became an essential part of legal documents and later a standard attachment of private letters, its
use was not limited only to this area. In the earliest period of the Hungarian Kingdom, when the
writing of legal acts was still in its infancy, a seal was used otherwise. We learn about two functions
of seals from legal sources as well as from physically preserved seals. Provisions emphasized its use
as a communication instrument of court summons by both secular and ecclesiastical judges. They
also reveal the practical form of communication between courts and summoned persons. The
period of its use is also admirable seeing that in the modern age some numerous reminiscences
of the artefact can be found reaching its peak in the 11th and 12th centuries; until it was replaced
by document. The Oradea Register very precisely described the use of seals for sealing the

# “Idem magister Martinus, ut asseruit suas pecunias in quedam trapello sub suo sigillo pro Paulo fratre suo

prenotato deposuit coram nobis [...]” T express my gratitude to doc. Mgr. Peter Labanc, PhD. from the
Department of History, Philosophical Faculty of The Trnava University in Trnava for pointing out this
source.

“Item in quadam cista ad modum Bakoniensium facto sub sigillo domini Nicolai prepositi sunt libri tredecim
in iure canonico et in aliis materiis.”

“They brought the Holy Crown and carried it to the pentagonal vault. [...] I saw how and where the Holy
Crown was stored. Then the vault was locked and the door was well sealed with many seals. [...] All seals were
intact, and that is what they wrote to the noble queen as well. [...] They went to the vault, brought out the
chest with the Holy Crown, and took out the Holy Crown with its casing having many seals on it. They broke
them and placed the Holy Crown in a smaller chest. [...] Then they resealed the door, however there was not
so many seals as before. |...] Then castellan came to the door, wrapped a small piece of linen cloth around the
seals, tied the cloth and pressed his seal on it.”

29
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wounds during ordeals. Using seals in both ways represents valuable evidence of contemporary
court practice for us. In a later period, when a seal was already widely used in the issuance of
documents, its popularity was not limited by the office walls. A number of sources state that
a seal was a full-fledged protective instrument. It protected, physically and symbolically, against
illegal and uncontrollable manipulation of items that were of considerable value to an owner;
whether it was used to protect seal matrix, money, relics or various insignia. In all these cases,
a seal proves to be a significant and widespread cultural and social phenomenon. Despite the
fact that I have tried to cover all the important possibilities of using seals, I am well aware that
there will occur other cases of their use. Sphragistics has so far dealt with these topics only very
marginally. A comprehensive understanding and evaluation of seals and their use will require
a broader interdisciplinary approach. However, this will have to go beyond the research of written
records. We are mainly failing to see the potential of preserved monuments of material culture.
Undoubtedly, legal archaeology will also have a significant position in this research. These are all
topics that will need to be given more space in the future. Eventually it will help us understand the
issue comprehensively.
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Appendix

Fig. 1. Bronze bulla of Andrew I (Jakubovich 1933, 63).

Fig. 2. Profile of a bulla with a distinctive lug, that was used for a cord, and thus it was possible
to wear the seal directly on the neck (Jakubovich 1933, 70).

Fig. 3. The seal of comes Tristan from 1255 (Vaczy 1939, 182).
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Abstract: FILO, Jozef. The Beginnings of the Pro-Anjou Attitude of the Order of St. John of
Jerusalem in the Hungarian Kingdom in the Light of the Hospitallers’ Communication. The
history of the Order of St. John of Jerusalem in the medieval Kingdom of Hungary is known
in the nowadays Slovak public especially thanks to its participation in the well-known battle
of Rozhanovce in 1312 alongside Charles I of Hungary (better known as Charles Robert).
With this crucial help to the first Angevin Hungarian king, the Hospitallers most significantly
proved their allegiance to the Anjou dynasty. This study focuses on tracing the beginnings
of cooperation between the Hungarian Hospitallers and the Anjou dynasty before the
battle of Rozhanovce, based on manifestations of the pro-Anjou attitude in the light of the
Hospitallers” forms of communication. Firstly, the paper examines the period of the reign of
the last Arpadian king, Andrew III, when the Anjou dynasty was already trying to establish
itself in the Kingdom of Hungary. The information on whether the Hospitallers stood on the
side of Angevines or they did not, cannot be acquired from the extant written sources from
the last decade of the 13th century. On the other hand, it can be stated that they cooperated
with Andrew III, at least regarding property and legal matters. Furthermore, the study deals
with the period of consolidation of the royal power in the Hungarian kingdom until the Battle
of Rozhanovce. Based on several written sources, it can be stated that in the first decade of the
14th century, the Order of St. John in the Hungarian kingdom unequivocally joined the side
of Charles I at latest in August 1303. Moreover, the presented sources are unique examples
of symbolic, visual, written, but also personal manners of communication of the Hungarian
Hospitallers at the turn of the 13th and 14th century.

Keywords: Hospitallers, Order of St. John of Jerusalem, military-religious orders, Middle Ages,
Hungarian kingdom, medieval church history, communication

! Tato praca vznikla v ramci projektu VEGA 1/0241/21 Komunikacné stratégie duchovenstva v stredovekom

Uhorskom kralovstve.
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Uvod

Rad svitého Jana Jeruzalemského? patri medzi najznamej$ie a najvyznamnejsie stredoveké du-
chovno-rytierske rady’. Vyplyva to nepochybne aj z faktu, Ze je povazovany za najstarsie a zaroven
dodnes fungujtce* spolocenstvo svojho druhu. Pociatky johanitov sa va¢sinou kladu este pred prvu
krizovt vypravu, resp. najneskoér do obdobia bezprostredne po dobyti Jeruzalema 15. jala 1099.°
Brat Gerard (1099° - 1120)%, predstaveny jeruzalemského $pitala svatého Jana Krstitela (Nicholson
2001, 3)’, posobiaceho pri klastore Panny Marie Latinskej, zdruzil v jednom spolocenstve povod-
nych $pitalnikov s kriziakmi, ktori po krizovej vyprave chceli nadalej sluzit Bohu. Rad svétého
Jana Jeruzalemského bol oficialne schvéleny papezom Paschalom II. (1099 - 1118) dia 15. februdra
1113 v bule Pie postulatio voluntatis (CGOH I 1894, 29-30; King 1934, 16-19). Druhy majster brat
Raymond de Puy (1120 - 1158/1160) zostavil pre johanitov Regulu (CGOH I 1894, 62-68; King
1934, 20-28), ktora koncipovala zdkladny spdsob zivota $pitalnikov od zndmych troch nariadeni
vicsiny stredovekych radov, a to ¢istoty, chudoby a poslusnosti, az po usmernenia ohladom stravy,
odievania, spanku ¢i starostlivosti o chorych a chudobnych. Johaniti sa pévodne zameriavali na $pi-
talnu a charitativnu ¢innost. Po¢as vedenia Raymonda de Puy prebehla postupna militarizacia,® ¢im
sa $pitalnici stali plnohodnotnym duchovno-rytierskym radom, ktorého vojenska zlozka sa po-
stupne stala dominantnou (Bredford 1996, 24-29, 36-37; Riley-Smith 2012, 27-37).° Johaniti spolu
s inymi duchovno-rytierskymi rddmi zohravali vyznamné ulohy pri ochrane putnikov a obrane

Dalej v $tudii budem pouzivat aj skratené pomenovanie ,R4d ktorym myslim konkrétne Rad svitého
Jéna Jeruzalemského. Clenov Rddu budem nazyvat v slovenskej a madarskej historiografii najéastejsie
pouzivanym terminom ,johaniti‘. Ako synonymd budem uvadzat ,,Spitél“ a ,,$pitalnici, kedZze v docho-
vanych pisomnostiach sa vo vrcholne stredovekom Uhorsku oznacovala vacsina komiend ako domus
hospitalis — ,,dom Spitala“ a jej ¢lenovia fratres domus hospitalis. Tieto pomenovania sa budd tykat vyluéne
johanitov a nie vSeobecne ¢lenov $pitalnickych reholi, podobne ako podla toho-konkrétneho Chramu —
Templum boli nazyvani templdri (pozri: Marek 2020, 549). V pramenoch sa taktieZ objavuje problematic-
ky lat. termin cruciferi. Michal Slivka navrhol jeho preklad ako ,,kriZovnici“ miesto ,,kriziaci“ (Slivka 1987,
383), s ktorym sthlasim najma z toho dovodu, ze za kriziakov boli povazované osoby, ktoré prijali kriz
a zucastnili sa krizovej vypravy. Teda nemuseli byt nutne ¢lenmi nejakého duchovno-rytierskeho radu.
Napriek tomu termin ,,kriZzovnici“ v $tadii nevyuzivam, pre jeho prili§ vSeobecny vyznam. Krizovnikmi
byvali oznac¢ovani nielen johaniti, ale napriklad aj templari, bozohrobci, lazariti, antoniti ¢i $tefaniti (Filo
2019, 14-17; Hunyadi 2010, 7-8; Luttrell 2001, 269-270; pozri aj Marek 2020, 309).

Termin ,duchovno-rytierske rady“ je vhodnejsi nez beznejsie oznacenie ,rytierske rady*, pod ktorymi je
mozné chapat aj svetské rytierske rady. Vietci profesni bratia — rytieri, sluzobni bratia (nebojujtci, ako
aj bojujuci, tzv. serzanti), a, samozrejme, aj klerici - zlozili sfub ¢istoty, chudoby, poslusnosti a zili podla
jednotlivych regul (Graus 2002, 133, 143; Luttrell 2001, 269-270). Prave hybridnost spdsobu reholného
zivota duchovno-rytierskych radov bola atraktivnou alternativou pre vtedajsich bojachtivych ludi, ktori
sa mohli stat reholnikmi, ale nemuseli sa vzdat vojenstva (Lawrence 2001, 205-207).

V st¢asnosti pdsobi ako ,,Suverénny vojensky $pitalny Rad svitého Jana z Jeruzalema, Rodosu a Malty* aj
na Slovensku a pokracuje v $pitalnych a charitativnych aktivitich (Maltézsky rad s. a.).

> K pociatkom johanitov pozri: Riley-Smith 2012, 16-22.

Majster Gerard pravdepodobne spravoval jeruzalemsky $pital uz pred prvou kriZovou vypravou a zostal
na jeho cele az do svojej smrti 3. septembra 1120 (Bredford 1996, 22, 24). V dalSej casti prace ¢asové roz-
pétie pdsobenia majstrov a od roku 1267 velmajstrov vychadza z oficidlnej stranky Maltézskeho radu (The
Grand Masters s. a.).

Niektori autori uvazuju, Ze tento $pital, resp. jeho kostol bol pévodne zasviteny Janovi Almuznikovi a ne-
skor po vzniku Rddu zmenil patrocinium (Pofizka 1997, 16, 20).

Podrobnejsie o procese militarizacie johanitov pozri: Riley-Smith 2012, 27-37.

Johaniti na ich charakteristické $pitalnictvo nikdy nezanevreli. Aj samotné vojenstvo pokladali za sluzbu
pro pauperibus — pre chudobnych a chorych (Bredford 1996, 37; Waldstein-Wartenberg 2008, 20-21).
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Jeruzalemského kralovstva (Lawrence 2001, 211-212). Po bitke pri Hattine a naslednom dobyti
Jeruzalema dna 2. oktébra 1187 (Riley-Smith 1999, 40-41) sa sidlo Radu presunulo na johanitsky
hrad Margat a nasledne do Akkonu (Buben 2002, 32.). Postupna dekadencia nad$enia krizovych
vyprav najmé od 2. polovice 13. storocia, kritika bohatstva, rivality medzi johanitmi a templarmi,
spoluprace s moslimami ¢i praca s financiami viedli k tpadku slavy duchovno-rytierskych radov
(Graus 2002, 139-142; Waldstein-Wartenberg 2008, 42-45). Skuto¢n4 kriza pre Spital viak nastala
v poslednom desatroci 13. storoc¢ia. Dobytim Akkonu dria 18. maja 1291 johaniti neprisli len o svoje
sidlo, ale stratili aj va¢$inu vojenskej sily v Levante. Vtedajs$i velmajster brat Jan de Villiers (1284/5 -
1293/4) unikol len s par rytiermi na Cyprus, na ktorom bol v Limassole zaloZeny tstredny konvent.
Naroc¢né obdobie od straty Akkonu po ziskanie Rodosu sa nieslo v znameni hladania nového spo-
sobu Zivota.'” Financ¢ne zatazujuci nebol len prechod na ndmorné vojenstvo, ale aj zname taZenie
na dobytie ostrova Rodos, ktoré zacalo v roku 1306."! Hlavny konvent sa na Rodos presunul po jeho
dobyti v roku 1309 (Bredford 1996, 54-56; 66-67; Porizka 1997, 46-49; Waldstein-Wartenberg
2008, 156-157), ¢im zacala nova etapa v dejindch Radu svitého Jana Jeruzalemského.

Johaniti zacali posobit v Eurdpe uz za brata Gerarda. Prvé komendy" vznikali vo Franctzsku,
na Pyrenejskom a Apeninskom polostrove (Riley-Smith 2012, 187-188). Pociatky fungovania
$pitalnikov v Uhorsku je mozné sledovat medzi rokmi 1135 - 1166 (Filo 2019, 19-21).** Najméi
vdaka podpore arpadovskych panovnikov dostali johaniti zakladné majetky, z ktorych sa rozsirili
po Zadunajsku a Slavonsku.” Sidlom Uhorsko-Slavénskeho priorstva bol az do 40. rokov 14. sto-
rocia Stoli¢ny Belehrad. V 40. rokoch 14. storo¢ia presidlil uhorsko-slavonsky prior do pévod-
ne templarskej komendy Vrana - lat. Aurana (Hunyadi 2010, 27-29, 152-154; Varjassy — Kolnei
2012, 55). Uhorsko pdévodne spadalo pod provinciu Alamania, ktora zahtnala priorstvo Alamania
a priorstvo Bohemia.' Prave esky prior este v priebehu 12. storocia spravoval Uhorské priorstvo
(Luttrell 1995, 22-23, 25, 28). Az v pociatkoch vlady Ondreja II. (1205 - 1235) ziskali uhorski

10 Aj vdaka usiliu zo strany rimskej kdrie johaniti nezostali pasivni. Svoju aktivitu sustredili na ndmorné vo-

jenstvo na Blizkom vychode, ktoré sa stalo v nasledujicom obdobi pre Rad charakteristické (Riley-Smith,
2012, 92-93). Uz v roku 1300 johaniti disponovali desiatimi galérami (Nicole 2010, 50).

Hlavnym popudom na opustenie Cypru a ziskanie Rodosu bola jeho strategicka poloha, ktora umoznova-
la kontrolovat ndmorny obchod a viest namornu blokadu proti nepriatefom. Antagonizmus s cyperskym
kralom bol az sekundarnym dévodom (Nicole 2010, 63-64).

2" Boj o Rodos bol definitivne ukonéeny az v roku 1310 ( Riley-Smith 1999, 94).

Komenda (lat. najcastejsie domus hospitalis) bola v Eurdpe najniz$ou administrativnou jednotkou $pi-
talnickych majetkov. Jej prvoradym ucelom bolo zabezpecovat prostriedky rézneho druhu, potrebnych
na podporu hlavného konventu v Oriente. Pozadované komodity posielali eurdpske priorstva hlavnému
konventu vo forme tzv. responsiones — pravidelnych odvodov. Komendu spravoval komtar (lat. preceptor,
niekedy nespravne aj magister). Komendy sa zdruzovali do priorstiev, ktorych predstavitelom bol prior
(taktiez niekedy nespravne nazyvany majster). Jednotlivé priorstva sa zdruzovali pod provincie. Pre upl-
nost uvediem, Ze (v Uhorsku zriedkavy) lat. termin bailivus sa pouzival vo vSeobecnosti na oznacenie
akéhokolvek johanitského tradu nezéavisle od stupna. V zavere 13. storoc¢ia bola dobudovand organizacia
Rédu svitého Jana. Bratia v hlavnom konvente sa zacali rozdelovat do tzv. langues — do jazykov. Tie pribliz-
ne kore$pondovali s jednotlivymi provinciami v Eurépe podla ,,kvazi narodného“ zastiipenia, redlne podla
dominantného jazyka v tej-ktorej provincii (Luttrell 1995, 21-22, 24; Riley-Smith 2012, 128-129, 186-187,
189, 191, Hunyadi 2010, 17-19). Pévodne vzniklo 7 jazykov: Provensélsko, Franctzsko, Auvergne, Itilia,
Aragonsko, Anglicko a Alamania (Buben 2002, 33; Riley-Smith 2012, 129).

Vo v§eobecnosti sa usadzanie duchovno-rytierskych rddov spéjalo s vlddou Gejzu II. (1141 - 1162) (Engel
2001, 81).

Slavénske priorstvo sa spojilo s Uhorskym najneskdr v roku 1232 (Luttrell 2001, 271).

Priorstvo Bohemia spravovalo priorstva Moravy, Polska, Rakuska a urcity ¢as aj Uhorské priorstvo (Luttrell
1995, 22, 25).
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johaniti nezavislost. Samostatny uhorsky prior sa objavuje v pramenoch od roku 1208 (Hunyadi
2010, 70). Dalsia zésadna zmena bola spojend s ndstupom dynastie Anjouovcov, nésledkom ¢oho
boli johaniti preradeni do provincie Italia (Luttrell 1999, 185-187). VSeobecne eur6pski panovnici
mali velky vplyv na $pitalnikov v ich krajinach.'” Tento jav bol obzvlast typicky pre uhorskych
$pitalnikov, ktorych prosperita vyrazne zavisela na priazni kralovského rodu uz v pociatkoch ich
posobenia v kralovstve svitého Stefana (Luttrell 1995, 24-25, 28). Tradi¢na kooperacia johanitov
s Arpadovcami sa prejavila napriklad pocas piatej krizovej vypravy Ondreja IL'® Za vlady Bela IV.
(1235 - 1270) sa zase podielali na obrane Uhorska po¢as mongolského vpadu v rokoch 1241 az
1242 (Filo 2019, 33-40). Snad preto Belo IV. s johanitmi uzavrel v roku 1247 zmluvu, podla ktorej
sa mal Rad aktivne podielat na obrane krajiny a za to dostal rozsiahle Gizemie v Severinskom bana-
te (Filo 2019, 41-50; Hunyadi 2010, 38-40; Luttrell 2001, 271-272; Nicholson 2001, 41; Riley-Smith
2012, 82; Slivka 2016, 202; Waldstein-Wartenberg 2008, 154). Vyssie popisand kriza duchovno-
-rytierskych radov mala dopad aj na eurdpske priorstva. Najzretelnejsie sa prejavila vyraznym
poklesom panovnickej priazne a s tym suvisiacich donacii pre Rad (Riley-Smith 2012, 186-187).
Stefan V. (1270 - 1272) bol poslednym arpadovskym kralom, podporujticim uhorskych $pitalni-
kov (Hunyadi 2010, 42). Upadku nepomohol ani zly stav cirkvi za vlady Ladislava IV. Kuménskeho
(1272 - 1290).

Vseobecné, ale aj uhorské dejiny johanitov st aj v dnesnej dobe na okraji badania slovenskej
medievistiky. V pripade, Ze aj boli $pitélnici aspon ¢iasto¢ne skiimani slovenskymi vedcami, boli
nespravne spajani najma s Radom svitého Stefana krala'® Prave problematickd identifikdcia a ma-
joritné posobenie v Uhorsku mimo tizemia dnesného Slovenska prispeli k presunu dejin johanitov
na perifériu zaujmu slovenskych badatelov.”

17 Zasahovali do obsadzovania johanitskych uradov, od priorov o¢akavali uzku spolupracu (Riley-Smith
2012, 194). Napriek oficidlnej neutralite sa johaniti od konca 13. storocia zapdjali do eurdpskych kon-
fliktov aj medzi krestanskymi vladcami, stali na strane krélov, poskytovali im rozne sluzby, pomahali
pri obrane krajiny. Dokonca v jednotlivych krajindch, najmi od 14. storocia, uprednostnovali skor zaujmy
panovnikov, nez hlavného konventu Radu (Nicholson 2001, 107, 111, 115). Treba v§ak poznamenat, Ze
johanitski priori patrili medzi najvyznamnejsie persény v jednotlivych krélovstvach (Riley-Smith 2012,
194). Aj uhorsko-slavonsky prior bol jednym z uhorskych prelatov (Hunyadi 2010, 67).

Pocas nej $pitalnici participovali na priprave, logistike, ako aj na priebehu samotnej vypravy do Svitej
zeme (Filo 2020, 37-41; Filo 2019, 24-30).

Stotoznovanie tzv. $tefanitov s ,ostrihomskou vetvou johanitov viedlo k nespravnemu predpokladu
rozsiahlejs$ieho posobenia aj na uzemi dne$ného Slovenska. Zékladné dejiny Stefanitov skoncipoval
Karoly-Gyorgy Boroviczény na zaciatku 90. rokov 20. storoc¢ia (Boroviczény 1991 - 1992, 7-48). V praci
vysvetlil problém zmieneného terminu cruciferi. V- Uhorsku boli takto najcastejsie nazyvani johaniti, ale
nebolo to pravidlom. Autor na zaklade dokladnej analyzy pramenov konstatoval, Ze intituldcia cruciferi
sancti regis Stephani de Strigonio neodkazovala na johanitov, ale na samostatny rad $tefanitov. Myliacim
prvkom mohol byt patrén kostola v sidle Uhorsko-Slavonskeho priorstva v Stoli¢cnom Belehrade, svaty
Stefan kral. Stefaniti sidlili v Ostrihome, kde vedla nich od druhej polovice 12. storocia existovala jo-
hanitskd komenda pri kostole Svéitého Kriza (Boroviczény 1991 - 1992, 7-13; Hunyadi 2010, 7-9; Filo
2019, 14-17). Uz len existencia dvoch komiend na jednom mieste potvrdzuje ich nezavislost na sebe.
V 14. storo¢i to najlepsie vidiet na intituldcii, v ktorej boli vymenovani ako templari, johaniti, tak i Ste-
faniti z Ostrihomu: ,,Thomas preceptor domus templi cum fratribus, Durandus prior Domus Hospitalis
sancnte Crucis cum fratribus, conventus cruciferorum Regis de Strigonio [...]“ (MES II 1882, 473). Zaroven
by som rad zmienil, Ze v slovenskej historiografii doposial nie je jednoznac¢ne akceptovana existencia
$tefanitov ako samostatného radu. A to napriek jeho pdsobeniu aj na Gizemi dne$ného Slovenska, ktoré
by si zasluzilo dokladny vyskum.

Napriek tomu uvediem niekolko slovenskych prac, ktoré sa aspon ¢iasto¢ne venovali stredovekym dejinam
Rédu. V prvom rade to su starsie Studie Alexandra Ruttkaya a Michala Slivku (Ruttkay - Slivka 1985,

20
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V slovenskej historiografii, ale aj v povedomi laickej verejnosti st uhorski johaniti najcas-
tejsie spajani so znamou bitkou pri Rozhanovciach (Slivka 2016, 201), ktord bola pre presade-
nie Anjouovcov v Uhorsku kltuc¢ova. Znamenala zaciatok potlac¢ania moci oligarchov v kralov-
stve a upevnovanie moci Karola I. (1301 - 1342) (Lukacka 2016, 71). Johaniti v zmienenej bitke
zohrali natolko vyznamnu ulohu, Ze sa dostali do uhorskej kronikarskej spisby (SRH I 1937,
487-489).' S nadnesenim sa dd povedat, Ze zdsah S$pitalnikov ovplyvnil nasledujici vyvoj
v Uhorsku a vyrazne pomohol Karolovi I. ku konsolidacii krajiny. Zaroven tento moment naj-
signifikantnejsie potvrdzuje spolupracu Radu s Karolom I. z Anjou. Av$ak mohlo ist o zaciatok
kooperacie johanitov s Anjouovcami? Predsa len mlady kral, ktorého presadzovala rimska karia,
bol v Uhorsku uz dvanast rokov. Jednou zo zédkladnych otdzok vyskumu uhorskych johanitov
by malo byt nepochybne hladanie pociatkov spoluprace a proanjouvského postoja, bez ktorych
poznania nie je mozné spravne pochopit nasledujici vyvoj. Otazka vsak znie: ,,0d akého obdo-
bia musi bddatel zacat sledovat v pisomnostiach prejavy spoluprdce? Pochopitelne zacat rokom
1301 nie je vhodné, kedZe Karol I. sa v Dalmacii vylodil uz v roku 1300 (Engel 2001, s. 110-111).
Zaroven je potrebné si uvedomit, ze Anjouovci sa s pomocou papezov snazili ziskat svitostefan-
skd korunu uz na pociatku vlady Ondreja III. (1290 - 1301), posledného Arpadovca, ktorého

333-356; Ruttkay 1996, 173-193; Slivka 1987, 383-402). Tieto prace boli nepochybne vyznamné a pred-
stavili nové okruhy vyskumu k dejindm duchovno-rytierskych radov v Uhorsku. Ur¢itou, i ked pre rozsah
pochopitelnou nevyhodou je, Ze sa venovali johanitom ,,len” ako jednému z rozoberanych radov. Zasadnou
chybou uvedenych préic je vak spomenuté stotoznenie Stefanitov s johanitmi. Zial, ani novsia $tidia
Michala Slivku (Slivka 2016, 383-402) tento problém neodstranila. Dokonca v nej Michal Slivka paradoxne
zdodraznil, ze madarska historiografia existenciu Radu svitého Stefana krala reflektuje (Slivka 2016, 202).
Napriek tomu, Ze zavery tychto prac nemdzu byt brané ako smerodajné, pri opatrnej praci s nimi poskytuji
dolezité poznatky (napriklad prave o vyssie spomenutom termine cruciferi: Slivka 1987, 383). Nakoniec by
som uviedol, Ze som sa venoval ¢iastkovym témam dejin johanitov v Uhorsku v rdmci bakalarskej prace
(Filo 2019), z ktorej prepracovanej ¢asti vysla $tidia na medzinarodnej konferencii v Usti nad Labem (Filo
2020). Dalsej ¢iastkovej téme som sa venoval v diplomovej praci (Filo 2021), z ktorej rozsirenej a pre-
pracovanej Casti je koncipovana predkladand stadia. Zo zahrani¢nych autorov musim spomenat aspon
kla¢ovu pracu madarského medievistu Zsolta Hunyadiho (Hunyadi 2010), ktorej prinos spo¢iva v najob-
siahlejSom modernom spracovani stredovekych dejin johanitov v Uhorsku. Zsolt Hunyadi sa v uvedenej
knihe zaoberal najmé persondlnym obsadenim, vyvojom jednotlivych komiend, financovanim a ¢innostou
Réadu v Uhorsku ako hodnoverného miesta. Navyse musim upozornit na takmer kompletny zoznam za-
chovanych pisomnych pramenov so vztahom k uhorskym johanitom a vlastnym diplomatarom v latin¢ine,
ktory pozostava z dovtedy nepublikovanych alebo chybne sledovanych pisomnosti. Rad by som taktiez vy-
zdvihol zoznam pisomne dolozenych drzitelov najdolezitejsich iradov v Uhorsko-Slavonskom priorstve az
do roku 1387, z ktorého v nasledujtcich ¢astiach prace vychadzam pri uvadzani rokov posobenia jednotli-
vych uhorskych $pitalnikov. Uvedomujem si, ze Zsolt Hunyadi k problematike johanitov napisal pred alebo
po zmienenej praci niekolko dalsi studii. Zakladom k vyskumu Rédu v$ak nadalej zostava uvedena kniha,
kedZe najdélezitejsie vysledky studii Zsolta Hunyadiho st v zmienenej praci obsiahnuté. Zo zahrani¢nych
autorov by som este uviedol pracu vyznamného odbornika na johanitov Anthonyho Luttrella, v ktorej
sa priamo venoval uhorskej vetve Radu (Luttrell 2001, 269-281). Dalsia jeho $ttidia mé vyznam pre po-
chopenie analdgii v provincii Alamania, ktorej si¢astou az do vlady Karola I. bolo aj Uhorsko-Slavonske
priorstvo (Luttrell 1995, 21-41).

Vidsina prac, ktoré popisovali bitku pri Rozhanovciach, hovori jednoznacne o tcasti johanitov (Napriklad:
Krist6 1978, 80, 84; Csukovits 2017, 74; Dangl 2017, 71; Seges 2010, 138; Slivka 2016, 201). Zsolt Hunyadi
sa sice priklanal k johanitskej participacii na bitke, av§ak uviedol, Ze spominanymi krizovnikmi mohli byt
aj Stefaniti (Hunyadi 2010, 50). Osobne moznost pritomnosti Stefanitov v bitke pri Rozhanovciach miesto
johanitov nepovazujem za pravdepodobnd. Opakované zmienky o johanitoch v uhorskej kronikarskej
spisbe (SRH I 1937, 487-489) poukazuju na to, Ze autor terminom cruciferi redlne myslel Rad svatého
Jana.
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rod tradi¢ne zabezpecoval johanitom prosperitu. No ako som uz uviedol vyssie ani Ladislav IV.,
a ani Ondrej III. na tuto tradiciu nenadviazali.

Predkladand $tudia ma za ciel sledovat pociatky spoluprace $pitalnikov a Anjouovcov na za-
klade prejavov proanjouovského postoja v komunikdcii, najma s papezskou kuriou a hlavnym
konventom Radu.

Pred nastupom Karola l.

Je zname, Ze situdcia v poslednom desatro¢i 13. storo¢ia bola v Uhorsku vypita. O ,uvolnenu“ svi-
tostefansku korunu po Ladislavovi IV. Kuménskom sa uchadzali hned dvaja? pretendenti. Na jed-
nej strane stdl Ondrej II1.% Jeho poziciu posiliioval fakt, ze bol pravoplatne zvoleny a uz 23. jula
1290 v Stolicnom Belehrade korunovany ostrihomskym arcibiskupom Vladimirom (1279 - 1297),
ktory bol zaroven jeho najvyznamnej$im spojencom. Na strane druhej vzniesli naroky na Uhorsko
Anjouovci*, ktorych vyznamne presadzovala rimska kuria (Brezovakovd 1991, 570-572), ¢o je
mozné vnimat z pohladu $pitalnikov ako jednoznacné plus. Navyse negativny a odmietavy po-
stoj papezov ku kralovaniu Ondreja III. (Lukacka 1997a, 179; Lukacka 1997b, 25; Marsina et al.
1986, 240), pochybnosti o jeho legitimnom pdvode®, rozsirovanie anjouovského vplyvu v juz-

2 Neopominam, Ze po smrti Ladislava I'V. si robili naroky na Uhorsko aj Habsburgovci. Avsak pre sledovany
ciel ide o nevyznamny poznatok, najma ked zoberiem do uvahy, ze uz v auguste 1291 uzavreli mierovt
dohodu s Ondrejom III. (pozri napriklad: Konya et al. 2014, 86-87).

Onderej I11. svoje naroky odvodzoval od svojho otca Stefana Pohrobka, syna Ondreja II. (Seges et al. 2010,
130).

Anjouovska strana odvodzovala svoju legitimitu od Marie Uhorskej, dcéry uhorského krala Stefana V.
a manzelky neapolského krala Karola II. Krivého (1285 - 1309). Mdria, ktora sa zacala titulovat ako uhor-
ska kralovnd, posunula 6. janudra 1292 svoje prava na svitostefansku korunu jej prvorodenému syno-
vi Karolovi Martelovi, ktory v§ak v auguste 1295 zomrel. Pravo na Uhorsko zdedil jeho najstarsi syn
Caroberto, buduci uhorsky kral Karol I. (Csukovits 2017, 52-54).

Je zname, Ze povod Ondrejovho otca Stefana Pohrobka bol spochybiiovany. Ani Belo IV., ani jeho syn Stefan
V. neuznali ich pravdepodobného pribuzného za syna Ondreja II. (napriklad: Engel 2001, 110; Kénya 2014,
86). Navyse aj priamo legitimita Ondreja III. bola zneistend v cirkevnom prostredi, neakceptovanim man-
7elstva Stefana Pohrobka a benétskej patricijky Tomassiny Morosiniovej (Perni§ 2016, 56). Tito informacia
sa neda uplne bagatelizovat, kedze mohla vyrazne zavazit v postoji $pitalnikov k uhorskému panovnikovi.
Predsa len aj vo svojej vlastnej organizacii boli vyrazne elitarski, a to aj napriek tomu, Ze sa sami nazyvali
sluhami chudobnych a chorych. Uz stanovy velmajstra Huga de Revel (1258 - 1277), schvéalené generalnou
kapitulou v roku 1262, nariadovali, Ze majstrom Radu svitého Jana mohol byt iba johanitsky rytier, ktory
pochadzal zo $lachtického legitimneho manzelstva: ,,Statutum est quod nemo assumatur seu eligatur in
magistrum sacre domus Hospitalis, nisi sit frater miles ejusdem ordinis Hospitalis et ex nobilibus parentibus
legitime procreatur (CGOH I1I, 46). Starofranctizska mutacia navySe uvadza, Ze otcom johanitského rytie-
ra mohol byt len rytier (King 1934, 56). Teda sa rytiersky stav v ramci Radu uzavrel pre vSetkych uchadza-
¢ov, ktorych otcovia neboli rytieri. Dodrziavanie ,legitimity* u $pitalnikov bolo délezité aj v nasledujucom
obdobi, na ¢o poukazuju aj dalsie stanovy brata Huga de Revel z roku 1270. Avsak ako v pripade inych
nariadeni, ktoré boli v praxi tazsie uplatnitelné, aj slachticom, ktori chceli svojho lavobocka ,,odlozit a za-
bezpecit mu veelku slusnt budtcnost, sa usttpilo: ,,Nikto neméze byt prijaty do bratstva rytierov Spitdla, iba
ten, ktory bol splodeny v legitimnom manZzelskom zvizku, s vynimkou ak bol synom knieZata alebo magndta.”
Napriek tomu, Ze nemanzelskym synom vysokej nobility bolo umoznené sa zaradit medzi bratov rytierov,
nadalej nemohli zastavat najvyznamnejsie pozicie v Rade: ,,Statutum est quod nullus recipiatur in fratrem
militem Hospitalis, nisi si matrimoniali copula legittime procreatus, preterquam si fuerit filius principis aut
domini majoris, nec habere valeat bajuliam de confano nec capituli generalis citramarini“ (CGOH 111, 227;
King 1934, 75; pozri aj: Riley-Smith 2012, 102).
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nych ¢astiach Uhorského kralovstva (Vlasko 2013, 32), teda v priestore, kde pdsobili aj johaniti,
popripade este aj korunovacia Karola Martela za uhorského kréala papezom Celestinom V. (1294)
v Rime ¢i stanovenie budiceho Karola I. za uhorského krala papezom Bonifacom VIII. (1294 -
1303) v roku 1299 (Brezovékova 1991, 570-572, 574; Vlasko 2013, 32, 38) znevyhodnovali poziciu
Ondreja III. Uvedené poznatky by preto logicky smerovali k predpokladu, ze uhorski $pitélnici
podporovali Anjouovcov v nastupnictve na uhorsky trén uz pocas vlady posledného Arpadovca.?
Avsak absencia akejkolvek zmienky o kontakte uhorskych johanitov s Anjouovcami ¢i preja-
vov podpory v zachovanych pisomnostiach nutia badatela prehodnotit svoje prvotné hypotézy.
Najblizsie datovand listina pred nastupom Karola I. na uhorsky tréon, poukazujica na komunika-
ciu Uhorsko-Slavonskeho priorstva s neapolskymi Anjouovcami pochadza z roku 1276 (CGOH
III 1899, 338).7” Oproti tomu je mozné sledovat vo dvoch zachovanych listinach z posledného
desatrocia 13. storo¢ia zmienky o interakcii medzi $pitdlnikmi a Ondrejom III.

Prva z nich bola vydana 3. februara 1292 (ZVT 11886, 103-107; MNL OL DL 1341). Listina in-
formuje o procese a vysledku dondcie Ondreja III. pozemkov Tolmacs a Kazar. Uhorsky panovnik
poveril Vesprimsku kapitulu, aby vykonala reambulaciu hranic chotara tychto pozemkov, ktoré sa
nachddzali v Zalianskom komitdte, spolu s ,,¢lovekom krala“ Alexandrom, synom Martina z rodu
Damasa. Uvedena listina obsahuje prepis odpovedi Vesprimskej kapituly, ktora informovala kréla
o priebehu daného aktu. Alexander sa odobral vykonat obch6dzku, avsak spét pred kapitulu sa
uz nedostavil. Namiesto neho dorazila sprava vydana johanitskou tjudvarskou komendou 25. ja-
nudra 1302 (ZVT I 1886, 105; MNL OL DL 1341).2® Spitdlnici v nej pisali Vesprimskej kapitule
o prichode spominaného Alexandra do ich komendy. ,,Hormo regis“ im vysvetlil, Ze reambulacia
aj Stattcia bola vykonana so vSetkymi nalezitostami. Johaniti sa zmienili, ze by Alexander prisiel
svedcit a podat spravu o onom akte do Vesprimskej kapituly osobne, v stilade so zvykmi kralov-
stva. Av$ak kvoli nastraham nepriatelov v tamoj$ich kon¢inach sa tak neodvazil.* Prave z toho
dévodu johaniti z Ujudvéru dosved¢ili riadne vykonanie pravneho aktu reambulacie a $tattcie,
ktoré pozadoval Ondrej II1.

Sledovand listina priblizuje retazec komunikécie medzi uhorskym kralom, Vesprimskou ka-
pitulou a johanitskou komendou v Ujudvari v procese krélovskej donacie. Nepriamo poukazuje
na spolupracu johanitov s kralom pri pravnom akte, ktorym ani neboli priamo povereni. To je
mozné povazovat za dobrovolni pomoc uhorskému panovnikovi, bez ohladu na to, ¢i uz bola
zi$tna, alebo nezistna. Vdaka ich zapojeniu sa do procesu bola vola Ondreja III. uspesne naplnend.
Dokonca je na mieste sa domnievat, ze spomenuty Alexander sa utiahol pred nepriatelmi do jo-
hanitskej komendy, v ktorej bol este v dobe spisania sledovanej listiny, teda 3. februara 1292. Teda
by urcity ¢as johaniti ochranovali krdlovho sluzobnika.

Zatial ¢o v predchadzajicom pisomnom svedectve bola zaznamenana komunikécia me-
dzi krédlom a johanitmi sprostredkovane, skrze Vesprimsku kapitulu, listina z 31. oktobra 1297
(CDAC X 1873, 250-251; MNL OL DL 1476; RA 11/4 1987, 188) zachytava bezprostrednu inte-
rakciu Ondreja III. so Spitdlom. Kralovska listina oboznamuje o Ziadosti Varazdinskeho $péna

% Pre uplnost uvediem, Ze starSie prace sa niekedy zmienovali o akomsi rozdeleni johanitov na tdbor

Ondreja III. (na sever od rieky Dravy) a Anjouovcov (juzné oblasti) (Hunyadi 1999; Luttrell 2001, 271).
Takéto zavery v$ak nemaji podporu v zachovanych pramenoch a novsie prace Zsolta Hunyadiho uz ta-
kuto ,,schizmu® uhorskych $pitdlnikov neuvadzaji (Hunyadi 2010).

Tyka sa interakcie uhorsko-slavénskeho priora johanitov Pontia de Fay (1267 - 1276) a sicilskeho, resp.
neapolského krala Karola I. z Anjou. K tomu blizsie: Hunyadi 2010, 74.

Taktiez bola prepisand v kralovskej donacnej listiny z 3. februara 1292.

»[...] et licet idem Alexander ad vestram presenciam accedere pro referenda promissa iuxta consvetudinem
regni debuisset cum vestro homine prenotato, tamen propter insidias inimicorum suorum in vestris partibus
existencium, prout nobis dixit ad vos ire non presumsit“ (ZVT 11886, 105).
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(Zsoldos 2011, 222) magistra Stefana, syna Hoholda, ohladom navratenia jeho dedi¢ného majetku
Belmura (Vassky komitat: RA 1I/4 1987, 188), ktory mu bol odcudzeny. Uhorsky panovnik touto
ulohou poveril priamo majstra® a bratov johanitov z tjudvarskej komendy.** Ondrej III. $pitdlni-
kom nariadil vykonat reambuldciu spolu s jeho pano$om Lucom a susedmi onoho pozemku podla
zvyku kralovstva. Zaroven im kral dal za Glohu preskimat, ¢i mohol byt dany pozemok magistrovi
Stefanovi (opit) prideleny.” Poverenie a vobec moznost vykonat kralovsky mandat poukazuje
na pokracujticu ¢innost johanitov v Ujudvéri ako hodnoverného miesta aj v zavere 13. storo¢ia.”
A to napriek uz uvedenému poznatku, Ze i$lo o dramatické obdobie nielen pre Uhorsko, ale aj Rad
svatého Jana ako taky. Faktom zostava, Ze podla sledovanej listiny johaniti ulohu splnili. Kralovi
odpisali, Ze obchodzka hranic bola vykonana spravne, neboli vznesené namietky a magistrovi
Stefanovi bolo priznané dedi¢né pravo. Na zdklade toho Ondrej I11. vyhovel danej Ziadosti.

Vyssie uvedené listiny explicitne poukazuju na prebiehajucu pisomna komunikaciu medzi
kralom Ondrejom III. a uhorskymi $pitalnikmi v rdmci majetkovo-pravnych aktov. Nepochybne
to stivislo najma s ¢innostou hodnoverného miesta Gjudvérskej komendy. Je mozné konstatovat,
ze sledované pisomnosti nevypovedaju o nejakych jednozna¢nych prejavoch vernosti k uhorské-
mu krélovi. Poukazujui v$ak aspon na politicky vztah johanitov k poslednému Arpadovcovi, aj
v obdobi, v ktorom uz Anjouovci vyvijali tlak na ziskanie Uhorska. Domnievam sa, Ze absencia
komunikacie s Anjouovcami a jej existencia s Ondrejom III. moze znamenat len dve moznosti.
Bud sa zmienky o interakcii medzi Uhorsko-Slavonskym priorstvom a Anjouovcami zo sledova-
ného obdobia nezachovali alebo neexistovali. Ak by bol spravny prave druhy variant, tak na za-
klade dochovanych svedectiev by bolo mozné usidit, Ze johaniti sice neprejavovali jednoznacne
stranenie Ondrejovi IIL, ale re$pektovali vtedajsi mocensky stav v kralovstve. Osobne sa nazda-
vam, Ze prave taky postoj je najpochopitelnejsi, aj napriek priblizenym ,,defektom“ Ondreja IIL
Zasadny je v tomto pripade fakt, Ze Ondrej III. bol legitimne zvolenym a korunovanym uhorskym
kralom.** Zaroven je potrebné si uvedomit, Ze najmi pre vtedajsiu zahrani¢nopoliticku situdciu
Radu si uhorski johaniti nemohli dovolit konat inak. Predsa len nikto nemohol predpokladat,
ako dopadne zdpas o svitostefansku korunu, a uz vobec nikto nepredpokladal, Ze Ondrej IIL
predcasne zomrie bez dedi¢a. Otvorené nepodporovanie ani jednej, ani druhej strany a stcasne
aspon respektovanie vtedajsieho oficialneho uhorského panovnika mohlo uhorskym johanitom
zabezpecit poziciu nestranika. V dobe vyrazne oslabeného medzinarodného postavenia Radu by
prave nestrannost umoziiovala Uhorsko-Slavonskemu priorstvu ovela lepsie moznosti politické-
ho lavirovania bez ohladu na to, kto by vyhral zapas o uhorsky trén.

0 Spravny titul by bol komtur, resp. praeceptor, avSak ako som uz uviedol, takéto nespravne, asi honorujuce

oznacenia iradov sa v dochovanych listinach objavuji pomerne ¢asto (Luttrell 1995, 24).
Najpravdepodobnejsie zadal Ondrej III. tato ulohu prave ujudvarskym johanitom ,len“ preto, Ze ich
komenda fungovala ako hodnoverné miesto (k Gjudvérskej komende ako hodnovernému miestu pozri:
Hunyadi 2010, 121-123, 196-203). Uvahy o osvedéeni sa johanitov v prechddzajicom obdobi ¢&i o ,,dob-
rom vztahu“ Radu a Ondreja III. musia zostat len na teoretickej rovine, kedZe ich nie je mozné podlozit
v dochovanych pramenoch.

»1...] fidelibus nostris Magistro Cruciferorum et Cruciferis de Noua Curia dedimus in mandatis, ut cum Luca
juvene nostro unum ex ipsis mitterent pro testimonio, coram quo idem homo noster predictam terram uel
possessionem, conuocatis commetaneis et vicinis iuxta Regni consuetudinem reambularet, et si ad nostram
collacionem pertinentem esse inueniret, extunc Magistro Stephano candem assignaret |[...]“ (CDAC X 1873,
251).

V 13. a 14. storo¢i fungovalo az 9 johanitskych komiend v Uhorsku ako loca credibilia. Boli to komendy
v Stoli¢cnom Belehrade, Ujudvére, Csurg6, Pakrac, Sopron, Gyant, Torda, B6 a v Dubici (Hunyadi 2010,
197).

Ako som uviedol, johaniti vo vSeobecnosti stali na strane pomazanych panovnikov.
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V zavere tejto Casti, na zaklade zachovanych pisomnosti, ako aj vyssie uvedenych poznat-
kov a predpokladov, je mozné konstatovat, ze od pociatkov vlady posledného Arpadovca (resp.
vynesenia narokov Mérie Uhorskej) johaniti v Uhorsku nestéli otvorene na strane Anjouovcov
a v ramci majetkovo-pravnych zéleZitosti spolupracovali s Ondrejom III., napriek tomu, Ze ne-
prejavovali jednozna¢nu podporu ani jemu. Hypotézu o akceptdcii vtedajsej politickej situdcie
zvyraziuje aj pokracujuca ¢innost johanitskych hodnovernych miest v Uhorsku v poslednom
desatroci 13. storodia.

Proanjouovsky postoj

Karol I. prisiel do Uhorska (lepsie povedané do dalmatskeho Splitu) uz v auguste 1300. Ale az smrt
Ondreja III. 14. janudara 1301 (Engel 2001, 110-111) zasadne zmenila situaciu v kralovstve svité-
ho Stefana. ,Nové“ otdzka nastupnictva bola z pohladu Uhorsko-Slavénskeho priorstva oproti
predchddzajicemu obdobiu znac¢ne ina, kedZe v krajine dlht dobu nebol pravoplatne koruno-
vany kral. Je zname, Ze Karol I. nebol v Uhorsku jedinym pretendentom na trén a spociatku ho
nepreferovala ani vdc¢sina $lachty, ani prelatov. Ale napriek tomu bol jedinym kralom, ku ktorého
strane sa mohli $pitalnici priklonit. Syn ¢eského krala Vaclava II. (1278 - 1305), buduci cesky
kral Vaclav III. (1305 - 1306), mal v Uhorsku znaénd podporu mocenskych klik. Papez Bonifac
VIIL. ho v8$ak, podobne ako Ondreja III., neuznal za pravoplatného dedica svitostefanskej koruny
(Csukovits 2017, 59-61). Oto Wittelsbach bol navyse viac-menej epizodickou zalezitostou. Navyse
Vaclav a Oto mali jeden zasadny problém. Na rozdiel od Ondreja III. nebol ani jeden pravoplatne
korunovany podla uhorskych oby¢ajov. Vaclava v Stoli¢cnom Belehrade korunoval svitostefanskou
korunou kalo¢sky arcibiskup, namiesto ostrihomského. Ota korunoval svitostefanskou korunou
v Stoli¢cnom Belehrade dokonca ,,len” vesprimsky biskup (Marsina et al. 1986, 310-311). Prave ab-
sencia pravoplatného uhorského krala nedovolila johanitom postupovat podobne ako v pripade
Ondreja III. Preto je pochopitelné, ze sa riadili stanoviskom apostolského stolca, ktory ako je
zname, tradi¢ne podporoval anjouovské naroky v Uhorsku uz od smrti Ladislava IV.*® Ako som
spomenul uz v ivode, najzretelnejsim prejavom proanjouovského postoja johanitov bola aktiv-
na ucast johanitov po boku Karola I. v bitke pri Rozhanovciach. Tento postoj je vSak mozné sledo-
vat uz skor. Preto sa v nasledujucich riadkoch pokusim priblizit jednotlivé komunikacie zachytené
v pisomnych pramenoch, ktoré reflektuji johanitski podporu Karola I.

Prvykrét sa uhorski $pitélnici preukazatelne prihlasili na stranu Karola I. v roku 1303. Explicitne
sa o tom zmienuje, pre ciel §tudie na prvy pohlad takmer nevyznamny péapezsky mandat, ktorého
obsah bol v Uhorsku vyhlasovany od maja 1303. Papez Bonifac VIIL. v iom informoval o svojom
rozhodnuti a nariadoval uhorskému kléru, $lachte a dal$im obyvatelom Uhorska poslu$nost kralovi
Karolovi 1. a jeho starej mame, kralovnej Marii. Trestom za to, ,,ak by konali indc a neboli by ndpo-
mocni krdalovi a krdlovnej Uhorska pri znovunadobudnuti, obrane a zachovani krdlovstva pomocou,
radami a potrebnou priazriou®, bola exkomunikacia (PDSS IV 2002, 48). Takychto ,,celouhorskych®
mandatov v stredovekom Uhorsku, adresovanych mimo iného aj pre johanitov”’, sa dochovalo

Bonifac VIIL. si v juni 1302 predvolal zastupcov ako Anjouovcov, tak Premyslovcov. Koncom maja 1303
v Agnani prisidil Uhorsko podla dedi¢ného prava Karolovi I. a ¢eského krala, ako aj jeho syna vyradil
z narokov na svitostefansku korunu (Brezovidkova 1991, 579-581; Csukovits 2017, 61).

Zsolt Hunyadi taktiez spomenul tlak Bonifaca VIIL, skrze mandat z roku 1303, na cely uhorsky klérus,
teda aj johanitov (Hunyadi 2010, 49).

Spitalnici ani neboli jedinym duchovno-rytierskych radom, ktory bol v uvedenej pisomnosti vymenova-
ny. Popri nich boli zmieneni aj templari a nemecki rytieri: ,,Bonifacius episcopus [...] Hospitalium sancti
Iohannis Ierosolimitani, militie Templi et domorum beate Marie Theotonicorum prioribus, preceptoribus
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niekolko a vd¢Sinou nemaji zasadny vyznam pre vyskum samotnych dejin Radu. Avsak v tom-
to pripade je kli¢ova informdcia, ze pri vyhlaseni papezského mandatu v Stolicnom Belehrade®
12. augusta 1303 bol pritomny komtar tamojsich johanitov spolu s konventom (resp. bratmi), ktory
sledovanu listinu specatil.* Pecat ako prostriedok fyzickej vizudlnej symbolickej komunikacie vy-
jadrovala suhlas majitela pecate s obsahom listiny (Glejtek 2016, 320). Johaniti teda symbolicky, ale
jednoznacne, ukazali vSetkym aj potencionalnym citatelom svoj postoj k otdzke nastupnictva krala
v Uhorsku. Takmer nepatrna zmienka preto odhaluje nepopieratelnt akceptaciu papezovej vole
a prihldsenie sa na stranu Karola I. uz (¢i najneskor) 12. augusta 1303.% Este doplnim, Ze samotny
papezsky tlak nie je mozné marginalizovat. Ak by aj vedenie Uhorsko-Slavénskeho priorstva bolo
na vazkach v otazke nastupnictva, hrozba postihu zo strany svitého stolca bola realna. Jedine pa-
peza, ako najvyssej pozemskej autority johanitov, sa netykalo privilégium, ktoré zakazovalo uvalit
na Rédd a jeho ¢lenov interdikt a exkomunikaciu.*!

V tom istom roku, 12. novembra 1303 (CDRC VIII 1910, 59-60; AO I 1990, 250), napisal
velmajster johanitov Guillaume de Villaret (1296 -1305) listinu adresovanu priamo pre komtura
Ljubi*? Loqueta Busque.* Velmajstrova listina je relativne bohata na informdcie. Hlavnou ,,dejo-
vou liniou® je priblizit bratovi Loquetovi Busque moznost vymeny** johanitského majetku Ljuba
s prilahlym ostrovom. Nie je preto prekvapivé, Ze prave ljubsky komtar dostal za ulohu zistit ren-

seu magistris, ceterisque personis ecclesiasticus regularibus et secularibus exemptis et non exemptis [...]

(Theiner I 1859, 401-402). Za povsimnutie stoji aj poradie, ktoré nepochybne malo svoj symbolicky

vyznam.

Prihlasenie sa na stranu Karola I. v sidle Uhorsko-Slavonskeho priorstva — v Stoli¢cnom Belehrade zjav-

ne nebolo nahodné. Aj samotné prostredie malo v stredovekej symbolickej komunikécii svoju ulohu

(Simtinek 2014, 284).

¥ ,Nos frater Ulricus preceptor domus hospitalis de Alba totusque Conventus loci eiusdem publicacioni seu

lectioni presencium litterarum intefuimus, et sigillum apposuimus“ (Theiner I 1859, 404).

Zodpoveda to priblizne obdobiu, ked sa na anjouovsku stranu pridala vdc¢sina uhorského kléru

(Brezovakova 1991, 582).

1 Bulou ,,Ad hoc nos disponente® z roku 1135 papez Inocent II. (1130 - 1143) vynal johanitov z moci vset-
kych arcibiskupov a biskupov; nechal uvalit na $pitalnikov interdikt ¢i exkomunikovat ich. Toto privilé-
gium bolo potvrdené papezom Anastaziom IV. (1153 - 1154) v roku 1154 v bule ,,Christianae fidei religio®
(Nicholson 2001, 6-7).

2 Dnesna obec Ljuba¢ v Chorvatsku (Varjassy — Kolnei 2012, 79-80).

* Neskor v rokoch 1312 - 1314 bol Loquetus Busque na ¢ele Uhorsko-Slavonske priorstva (Hunyadi 2010,

92).

Z kontextu listiny vSak vyplyva, Ze neslo o vymenu - excambium, ale skor o prendjom. Velmajster

Guillauma de Villaret uviedol, Ze mu viaceri za prenechanie zmieneného ostrova do konca Zivota alebo

aspon docasne ponukali $tyridsat mariek striebra ro¢ne: ,[...] a nobis ad vitam uel tempus dicam insulam

petierunt, de qua si eam eis vellemus cedere quadraginta marchas argenti dare annis singulis obtulerunt*

(CDRC VIII 1910, 59). Radové stanovy vsak v sledovanej dobe zakazovali trvalé alebo do¢asné odcudzenie

majetkov Radu a zverenie ho akejkolvek svetskej osobe bez povolenia velmajstra a generalnej kapituly.

Povoleny bol len prendjom a to v pripade, ak bol pre Spitdl vyhodny (Riley-Smith 2012, 190). Vyskum

Zsolta Hunyadiho osvetlil proces prenajimania johanitského majetku v Uhorsko-Slavonskom priorstve.

Zékladnym predpokladom bolo rozhodnutie a konsenzus nielen priora, ale aj kapituly bratov celého

priorstva. Postacovalo v$ak, aby boli pri jednani v otdzkach majetkov pritomni minimalne $tyria bratia

(Hunyadi 2010, 176-177). V sledovanej listine velmajster uviedol, Ze bez sthlasu generélnej kapituly ni¢

nezmohol: ,,[...] in excambio confirmationem dare noluimus |...] cum confirmatio sola nostra nichil prodesset

absque capituli generali [...]“ (CDRC VIII 1910, 59). Zaroven vSak poveril brata Loqueta de Busque, aby
sa moznostou prenajmu zapodieval a preveril cenu majetku komendy Ljuba a prilahlého ostrova: ,,[...]

volumus per vos informari, qualiter istud processit negocium et quantum vallet domium (!) [...]“ (CDRC VIII

1910, 59).
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tabilnost predaja pre Rad ako taky. V suvislosti s tym velmajster spomenul, Ze Ljubu s ostrovom
daroval Loquetovi Busque ban Pavol Subi¢** (Hunyadi 2010, 141). Pavol z rodu Subi¢ovcov bol jed-
nym z najdlhsich a zéroven prvych privrzencov Anjouovcov uz aj za vlady Ondreja IIIL. (Csukovits
2017, 56). Urad chorvatskeho bana zastéval v rokoch 1290 az 1311/1312 (Zsoldos 2011, 49; Engel
1996, 22; Engel 2001, 135). Vzhladom na to je logické vymedzit dant donaciu medzi roky 1290
a 1303. Je zaujimavé, ze terminus ante quem udelenie Ljubi s prilahlym ostrovom (tesne pred no-
vembrom 1303) sa zhoduje s rokom oficidlneho prihlasenia sa johanitov v Stoli¢cnom Belehrade
(sidle Radu) na stranu Karola I. Tento poznatok preto nepriamo potvrdzuje vyssie uvedeny zaver,
Ze johaniti sa oficidlne pridali do Anjouovského tabora najneskor v auguste 1303.%

Sledovand listina je v§ak pozoruhodnd aj ako celok. Ide o pekny priklad pisomnej komuni-
kacie, prebiehajicej medzi Uhorsko-Slavonskym priorstvom* a hlavnym konventom Radu, v tej
dobe este sidliacim na Cypre. Zaroven ide o dost zriedkavo zachovany doklad o komunikacii,
ktora musela prebiehat nepochybne pravidelne s ohladom na odvadzanie responsiones a na urov-
ni interakcie priora s velmajstrom. Kedze Guillaume de Villaret pisal priamo ljubskému kom-
tarovi*, nie priorovi ¢i vSeobecne bratom priorstva, ¢i komendy, je mozné konstatovat, ze ide
o zriedkavy doklad existencie komunikac¢nych vazieb aj na urovni velmajster - jednotlivi komturi.
Udrziavanie interakcif uhorskych johanitov na trovni komiend a priorstva s velmajstrom, resp.
jeho dvorom naznacuje v sledovanej listine aj samotny Guillaume de Villaret. Vy¢ital ljubskému
komturovi, Ze o priorovi, situdcii v Uhorskom (Uhorsko-Slavonskom) priorstve, a ani o kom-
tarovi Loquetovi de Busque ,nepocul Ziadne chyry“* Pochopitelne nardzal na dlhsiu absenciu
komunikacie na oboch uvedenych trovniach Uhorsko-Slavonskeho priorstva, ktord zrejme bola

=, [...] excambium de Luba cum insula, quam Paulus banus vobis dedit“ (CDRC VIII 1910, 59).

%S rokom 1303 ako s najneskor$im moznym terminom darovania majetkov johanitom suhlasi aj Zsolt
Hunyadi (Hunyadi 2010, 141). Dondcia by v tomto pripade prebehla v dobe, ked uz $pitélnici boli jed-
noznacne na strane Karola I. Pochopitelne by bolo dobré uvazovat aj o najskorSom moznom termine. Urcit
to je vSak ovela zloZitejsie. Javi sa mi nepravdepodobné, ze by chorvatsky ban podporujici Anjouovcov
daroval nejaké majetky na uzemi svojho vplyvu hocakému duchovno-rytierskemu radu, u ktorého by
nemal istotu, Ze by sa nepridal na stranu ,,protivnika“ Preto osobne predpokladdm, Ze dondcia prebehla
az po smrti Ondreja III. a terminus post quem by bol januar 1301. Dokonca povazujem za pravdepodob-
nejsie, Ze donacia prebehla az po prvej korunovacii Karola I. v roku 1301, a to napriek tomu, ze podla
uhorskej tradicie bola neplatnd — Karol I. bol sice korunovany ostrihomskym arcibiskupom, ale nie svéto-
$tefanskou korunou a zaroven sa akt neuskuto¢nil v Stoli¢cnom Belehrade (Engel - Krist6 — Kubinyi 2019,
31, 35). Vychadzam z uz spomenutého predpokladu, Ze pri nepritomnosti pravoplatného uhorského krala
sa johaniti priklonili k papezskému stanovisku, teda k Anjouovcom. Spravnost tejto hypotézy nepriamo
naznacuje aj predpokladany italsky povod brata Loqueta Busque. Jeho posobenie v Uhorsko-Slavénskom
priorstve, ako aj celkovy narast italského vplyvu medzi johanitmi v Uhorsku je mozné spajat az s vlidou
Karola I. (Hunyadi 2010, 75-76), s ¢im suviselo aj spomenuté preradenie Uhorsko-Slavonskeho priorstva
z provincie Alamania do provincie Italia (Luttrell 1995, 29; Luttrell 1999, 187-188). Rad by som opit
zdoraznil, Ze v pripade najskors$ieho mozného terminu dondcie ide len o predpoklad. Nie je mozné jed-
noznaéne vyltcit, Ze by Pavol Subi¢ daroval sledované majetky uhorskym $pitalnikom uz v roku 1290.
Na tomto mieste by som este rdd uviedol, Ze tstna, resp. osobnd komunikécia johanitov v Uhorsku doka-
zatelne prebiehala (minimalne) na stretnutiach kapituly Uhorsko-Slavonskeho priorstva (zoznam doloze-
nych zhromazdeni priorstva do roku 1374: Hunyadi 2010, 345), ktoré sa mali konat kazdy rok. Na trovni
komiend sa jednotlivé kapituly stretévali raz do tyzdna (Riley-Smith 2012, 191, 198).

»Frater Guilelmus de Villareto dei gracie sancte domus hospitalis sancti Johannis Jerosolimitani magister
humilis et pauperum Christi custos, dilecto in Christo sibi fratri Loqueto Busque eiusdem domus salutem in
domino“ (CDRC VIII 1910, 59).

»[...] nos de priore vestro et statu prioratus Vngarie nullos (!) rumores audiuimus nec de vobis [...]“ (CDRC
VIII 1910, 59).
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v predchadzajucom obdobi pravidelnej$ia. Zmienené obmedzenie interakcii zrejme suviselo
so zlou situdciou uhorskych johanitov v sledovanej dobe. T4 najpravdepodobnejsia bola sposobe-
nd vstipenim do Anjouovského tébora a (alebo) s ndro¢nym obdobim pre Spitél ako taky, v stvis-
losti so spomenutou krizou a presunom vojenskych aktivit na more.”

Oficidlnym vstupom do anjouovského tabora sa uhorski johaniti dostali pravdepodobne po-
merne rychlo do nepriatelstva kralovych protivnikov.”® Vypoveda o tom posledny pisomny pra-
men, ktory zmienim. Listina vydand papezom Klementom V. (1305 - 1314) dnia 21. decembra 1307
(Theiner 11859, 422; MES 11 1882, 580; AO 11 1992, 122)* je zaroven opit velmi zriedkavo zachova-
nym dokladom prepletenosti komunikacie uhorskych $pitalnikov s najvys$imi predstavitelmi na do-
madcej a zahrani¢nej Grovni. Papezska listina bola urcena ostrihomskému arcibiskupovi Tomasovi
(1305 - 1321; Engel 1996, 63). Informovala ho o prichode uhorskych johanitov pred apostolsky sto-
lec, o ich zvesti a situdcii. Johanitskd delegacia sa vydala z Uhorska niekedy v priebehu roka 1307.
Do pépezskej kurie prisiel osobne uhorsko-slavonsky majster (prior)* a s nim niekolko bratov
so ziadostou o pomoc. Uhorski johaniti informovali Klementa V. o mnohonasobnych tazkostiach,
ktoré im boli spdsobované na osobach aj majetkoch.>* Po vypocuti staznosti sa papez rozhodol
problém vyriesit. V listine zdoraznil svoj zamer ochranovat johanitov a pomahat ich rozmachu,
kvoli ich sluzbe Bohu.® Predpokladal vsak, Ze aj napriek jeho usiliu budd prikoria a $kody uhor-
skym $pitalnikom nadalej spdsobované.*® Z toho dévodu Klement V. vydal sledovanu pisomnost
ako mandat, ktorym zveril Rdd pod osobitnt ochranu uhorského metropolitu. Podla pokynov mal
ostrihomsky arcibiskup zabezpecit ukonéenie spominanych tazkosti Radu.””

Domnievam sa, Ze je na mieste polozit si otazku, kto spésoboval problémy Radu v sledovanej
dobe. Nepochybne by johaniti nezatazovali papeza, ak by islo o nejaky lokalny spor. Navyse si
takéto konflikty dokazali riesit aj sami.*® Papez ostrihomského arcibiskupa usmernil, aby nebol
brany ohlad na nikoho, kto suzoval johanitov, nech by bol hocakej viery, postavenia ¢i stavu, do-
konca aj keby zastaval kiazsky trad. Vsetci, ktori konali proti johanitom, mali byt z moci papeza

% Veobecny nedostatok informacii, v stvislosti so spravou velmajstra Guillaume de Villaret, uvadza aj

Zsolt Hunyadi. Naznacuje, ze tento stav mohol mat suvis s turbulentnou situaciou v Uhorsku, pocas
ktorej sa vycinanie oligarchov tykalo aj majetkov Uhorsko-Slavonskeho priorstva, s konsolidaciou moci
Karola I, ale aj s krizou Radu ako celku po strate Akkonu v roku 1291 (Hunyadi 2010, 49, 75).

Utoky na cirkevné majetky vo vieobecnosti boli v sledovanej dobe na dennom poriadku (Csukovits
2017, 71).

Zsolt Hunyadi taktiezZ zmienuje sledovany pisomny pramen, i ked stru¢ne v poznamke pod ¢iarou ako
doklad problémov $pitalnikov s oligarchami, druhykrét so staznostou uhorskych johanitov pred apostol-
skym stolcom (Hunyadi 2010, 49, 75).

Meno sice nebolo uvedené, ale este v roku 1306 bol na ¢ele Uhorsko-Slavosnkeho priorstva isty Oliver
(Hunyadi 2010, 75, 92).

»Cum itaque, sicut ad nostrum pervenit auditum, predicti Magistri et fratres a nonnullis [...] in eorum
personis et bonis multipliciter molestentur [...]“ (Theiner I 1859, 422).

Za sluzbu Bohu vedla ,tradi¢nych” vojenskych aktivit Radu, charitativnej a $pitalnej ¢innosti mohol hy-
poteticky papez Klement V. povazovat aj presadzovanie Karola I. v Uhorsku.

»Magistrum et fratres Hospitalis sancti Iohannis Ierosolimitani [...] moleste ferentes iniurias et iacturas, que
magistro et fratribus ipsis a quibuslibet inferentur” (Theiner I 1859, 422).

»l...] mandamus, quatenus eidem Magistro et fratribus efficacis presidio defensionis assistens, non permittas
ipsos in personis et bonis eorum contra indulta privilegiorum sedis apostolice ab aliquibus indebite
molestari, [...]“ (Theiner I 1859, 422).

Ako priklad uvediem listinu z 11. februdra 1312, podla ktorej sa johaniti dostali do rozbroja s ohladom
na ohranicenie majetkov. Problém si dokézali vyrie§it sami a so susedmi vykonali reambuléciu (CDHA I
1878, 247-248).
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potlaceni.” Z vyssie naznacenych informdcii je mozné usudzovat, ze nepriatefom $pitdlnikov
v Uhorsku boli zjavne mocné a vysoko postavené persony. Pramene v$ak az na vynimky neuva-
dzajt konkrétne mena tych, ktori spésobovali johanitom $kody. Logicky sa v§ak pozornost musi
sustredit na oblasti posobenia johanitkych komiend — Zadunajsko a Slavénsko.® Jednotlivé domy
Spitala teda spadali najmi do sféry vplyvu pdnov z Kyseku (resp. z rodu Héder), tradi¢nych a dI-
hodobych odporcov Karola 1. Nebolo by preto prekvapivé, ak by spomenuté ttoky ako na bratov,
tak majetky Radu stvisel s nepriatelstvom s Kyseckymi a, samozrejme, s bojmi Karola I. s ciefom
konsolidovat krajinu. Nepriamo to naznacuje aj rozoberany mandat. Papez Klement V. v fiom
povolil ostrihomskému arcibiskupovi zasahovat kvoli ochrane johanitov aj mimo tzemia svojho
arcibiskupstva (Theiner I 1859, 422). Zmienka naznacuje, Ze problémy sa mali tykat johanitskych
majetkov mimo jurisdikcie ostrihomského arcibiskupa. Najpravdepodobnejsie teda islo o tizemia
v Slavénsku, spadajiice pod Zahrebsku diecézu, resp. Kaloéska provinciu. Zaroven z obdobia
po bitke pri Rozhanovciach je zname dlhotrvajice nepriatelstvo a boje o johanitsky slavonsky
hrad Bela s panmi z rodu Kyseckych (CDRC VIII 1910, 556-559; AO V 1998 , 294-295).%

Vdaka uvedenym poznatkom je mozné konstatovat, Ze problémy, ktoré johanitska delegacia
prezentovala v roku 1307 papezovi Klementovi V., najpravdepodobnejsie suviseli s nepriatelstvom
s panmi z Kyseku. Domnievam sa, Ze aj nepriatelstvd s protivnikmi Karola I. nepriamo napoveda-
ju o proanjouovskom stanovisku johanitov uz pred bitkou pri Rozhanovciach. Zaroven sledovana
listina explicitne dokladd, Ze zatial ¢o v predchadzajucich pripadoch islo o symbolickua a pisom-
nd komunikdciu, tentokrét je mozné hovorit priamo o osobnej interakcii uhorskych $pitalnikov
s papezom.

Zaver

V predkladanej $tudii som sa pokusil predstavit a interpretovat viaceré pisomné pramene, ktoré do-
kladaju prejavy proanjouovského postoja Radu svitého Jana Jeruzalemského v Uhorsku pred bit-
kou pri Rozhanovciach. Napriek tomu, Ze Anjouovci vzniesli naroky na Uhorsko uz pocas vlady
Ondreja III., nezachovali sa doklady o interakcii medzi nimi a uhorskymi johanitmi, teda ani pre-
javy hypotetickej podpory. Naopak je mozné na zaklade zachovanych pisomnych pramenov zhod-
notit, Ze Rad aspon v ramci majetkovo-pravnych zalezitosti spolupracoval s Ondrejom III. Z toho
bolo mozné vyvodit zaver, Ze Spitalnici v poslednom desatroc¢i 13. storocia najpravdepodobnej-
$ie akceptovali mocensky stav v Uhorskom kralovstve. O jednozna¢nom straneni Karolovi I. je
mozné hovorit az po vymreti arpddovskej dynastie po meci. Avsak predlozené pisomné prame-
ne dokladajt, Ze Rad svitého Jana Jeruzalemského v Uhorsku sa pridal do anjouovského tabora

¥, [...] molestatores huiusmodi, quicumque et cuiuscumque religionis, conditionis aut status existant, etiam si

pontificali dignitate prefulgeant, auctoritate nostra, appellatione postposita, compescendo® (Theiner I 1859,
422).

Bezne sa drancovanie cirkevnych majetkov spaja s Matasom Cakom (napriklad Lukacka 2016, 124).
Avsak nie je mi znamy Ziaden doklad, Ze by sa to malo tykat aj johanitov, ktorych majetky sa nachadzali
na uzemi dominia Kyseckych. Okrem spominanej bitke pri Rozhanovciach nie st doklady o interakciach
medzi Cdkom a $pitalnikmi. Samozrejme, nie je to mozné s uréitostou ani vylacit. Minimalne ostrihom-
ska komenda sa mohla dostat do kontaktu s panstvom Mattisa Caka. Samozrejme, ak by sa predstavitelia
Rédu pohybovali v ramci dvora Karola I., ako to bolo zvykom v inych kralovstvach (Nicholson 2001, 111),
je mozné uvazovat asi az zveli¢ene, Ze sa johaniti mohli zd¢astnit prakticky kazdého stretu oligarchov
s Karolom I. Avsak su to len uvahy, ktoré nie je mozné jednoznacne potvrdit ani vyvratit.

Zapadné stolice Zadunajska ovladal Jan z Kyseku, sidliaci v Sarvari. Juh Zadunajska a velka ¢ast Slavonska
za riekou Dravou ovladal jeho brat Henrich z Kyseku, slavonsky ban (Csukovits 2017, 70).

62 Pozri: Filo 2021, 49-50; Hunyadi 2010, 138-139; Neki¢ 2015, 36-37; Vasko 2016, 24.
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jednozna¢ne uz pred bitkou pri Rozhanovciach. Stalo sa tak najneskdr v augusta 1303, ked jo-
haniti v Stolicnom Belehrade najzretelnejsie a najsymbolickejsie preukazali svoj proanjouovsky
postoj, specatenim mandatu papeza Benedikta VIIL. o podpore Karola I. a jeho starej matky Marie
Uhorskej.

Rozoberané pisomnosti st zdroven jednozna¢nymi, i ked ojedinele zachovanymi svedectvami
o relativne rozvetvenych komunika¢nych kandloch uhorskych johanitov. Ide o doklady symbo-
lickej (pecat ako prostriedok symbolickej komunikécie s papezom a kazdym, kto si obsah listiny
predita), pisomnej (s velmajstrom johanitov na trovni priorstva, ale aj komiend), a osobnej fyzic-
kej komunikacie (predstupenie johanitov pred papeza so ziadostou o pomoc).

Na zdver mi zostdva eSte poznamenat, Ze po bitke pri Rozhanovciach uz nie je pochyb o tom,
ze Rad svitého Jana participoval na konsolidacii moci Karola I. Vyznam johanitskej pomoci
pre uhorského krala je mozné sledovat najmé na zaklade jeho prejavov priazne a vdaky. To by uz
v$ak bolo nad rdmec rozsahu a ciela tejto $tadie. Preto tému prenecham dal$iemu badaniu.
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Abstract: JUDAK, Viliam - HLAD, Lubomir- DATELINKA, Anton. The Cultural-Historical
Dimension of the Cyril and Methodius Mission in the Context of Later Ecclesiastical Works
in Slovakia (Rituale Strigoniense, Rituale Slovacchiee and Cantus Catholici). The Cyril and
Methodius mission, which took place on the territory of Great Moravia, was not only of
political but also of ecclesiastical significance, especially because of the work done by the
Thessalonian brothers in the field of language and liturgy. Their translations of liturgical
books into Old Slavonic brought with them important milestones that played a significant
role in later centuries. In the period of recatholization, the Archbishop of Esztergom, Peter
Pazman, was instrumental in the publication of the Esztergom Ritual, which brought with
it a language that was understandable to the people and to the celebration of the liturgy, and
this was preserved in later editions, even down to the publication of the Rituale Slovacchize.
The publication of the Slovak Catholic hymnal Cantus Catholici was also an important act
of encouragement to the Slovak people in the religious and national spheres, and these facts
touch on an environment that goes beyond the ecclesiastical sphere, in the context of society
and culture as a whole.

Keywords: Cyrillo-Methodian mission, liturgy, liturgical books, society and culture, sacral
language, Rituale Strigoniense, Rituale Slovacchice, Peter Pdzmar

Uvod

Cyrilo-metodské' dedi¢stvo, ktoré bolo jednym z najddlezitejsich hybnych sil pri narodno-uvedo-
movacom procese slovenského naroda a zaroven pri vanimani dolezitosti krestankych korenov spo-

V prispevku pouzivame podobu adjektiva cyrilo-metodsky zapisovanu so spojovnikom podla platnej ko-
difikdcie spisovnej slovenciny. P. Petra$ (2017, 251-261) vSak upozorfiuje aj na starsiu kodifikaciu, podla
ktorej sa toto pridavné meno zapisovalo bez spojovnika, teda ako cyrilometodsky. Z analyzy jazykového
materialu autorovi vyplyva, Ze frekvencia pouzivania tohto adjektiva zapisovaného bez spojovnika sa pri-
blizuje frekvencii vyskytov vyrazu zapisovaného so spojovnikom. Autor takisto poukazuje na to, Ze po-
doba cyrilometodsky sa vyuziva i v ndzvoch institucii ¢i inych pomenovani, a preto by sa podla neho mala
tato forma prijat ako variant k podobe zapisovanej so spojovnikom.
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lo¢nosti, sa po viac ako tisic rokoch predstavuje vedeckému svetu ako velmi vazny moment, ktory
sa v mnohych formach prezentuje v ndrodnom, umeleckom, ¢i liturgickom prezivani na uzemi
Slovenska (Ivani¢ — Hetényi 2016, 215-216). Etické principy a perspektivy vnimané a implemen-
tované misiou solinskych bratov su stale aktudlne a vyZaduji si pozornost pri skiimani liturgicko-
-historickych a jazykovych pramenov (Ivanic¢ 2016).

Cyrilo-metodska misia prinasajuca posvatny jazyk zrozumitelny ludu

Misia solunskych bratov bola vysledkom usilia kniezata Rastislava. Popri ndbozenskom rozmere
islo nepochybne aj o otazku politicku. V 60. rokoch 8. storocia sa v oblasti medzi Vychodofranskou
a Byzantskou ri$ou rozvinul boj o cirkevnu orientaciu, v ktorej sa prekryvali zaujmy vychodofran-
skych biskupov, rimskeho papeza a konstantinopolského patriarchu. V oblasti strednej Eurépy
sa po roku 833 vytvorila silnd mocenska $truktira znama ako Velkd Morava. V nej prebiehala
intenzivna kristianizacia, najméd pod vedenim biskupstva z Passau. Vdaka tejto krestanskej mi-
siondrskej ¢innosti mala Vychodofranska risa (Regnum Francorum orientalium) na tizemi Velkej
Moravy obrovsky vplyv. Velkomoravské knieza Rastislav (846 — 869) sa snazil vytvorit samostatni
cirkevnu spravu nezavislti od Pasovského biskupstva. Najprv sa netispesne obratil na rimskeho pa-
peza Mikuldsa I. (858 — 867) a po nom v roku 862 na byzantského cisara Michala III. so ziadostou
o vyslanie biskupa a ucitela, ktory by hldsal pravé krestanstvo v slovanskom jazyku. Okrem toho
Rastislav ziadal o muza, ktory by dokazal usporiadat zdkony (Hetényi - Ivanic 2021, 3).

Za zéklad, ktory pouzili pri tvorbe liturgického jazyka, bolo narecie ich rodného Soltna. Je po-
chopitelné, ze lexikalne bohatstvo jazyka nie je pri kazdom jazyku rovnaké a zavisi od kultur-
nej urovne daného etnika. Ak sa slovanské kmene vo svojej kultirnej tradicii dovtedy nestretli
s vyjadrenim vaznych teologickych pojmov, bolo potrebné sa zamerat aj na lexikdlnenbohatenie
ich jazyka. Ved jeho lexika nestacila na plnohodnotny preklad jazykovo bohatych teologickych
textov. Celkom logicky a pochopitelne sa uprednostiiovalo pouzivanie slovnej zasoby odvode-
nej z gréctiny. Kedze prvé preklady boli inpirované gréckymi textami, aj gramatika a Struktdra
viet vychadzali z tohto jazyka. Vdaka prekladom Svitého pisma sa do nového literarneho jazyka
prostrednictvom gréckych textov dostali dokonca aj prvky hebrej¢iny. Az pocas misie na Velkej
Morave sa jazyk obohatil o velkomoravské ndrecie a do jazyka sa dostali vyrazy odvodené z latin-
¢iny, ¢i starej nemciny hornych nemeckych kmenov (Hetényi - Ivanic¢ 2021, 7).

V spojitosti so sv. Cyrilom, Metodom a ich Ziakmi sa pri $tudiu liturgickych knih z obdobia re-
katolizacie Slovenska naskyta otazka, ¢i préave ich misia mohla byt vaZnym bodom, ktory, i ked ne-
priamo, stal aj o niekolko storo¢i neskor pri vytvéarani liturgickych textov. Ved uz v bule Industrice
tuee papez Jan VIIL vyzyva Metoda, arcibiskupa Pandnie, aby sa podla rimskej cirkevnej tradicie
pod jeho jurisdikciou konala liturgia v chramoch jemu zverenych.”> Zaroven papez Metoda vyzy-
va, aby ,,sa v tomto jazyku hldsalo velebenie a skutky Krista, Pana ndasho. Ved zvelebovat Pdna nielen
troma, lez vietkymi jazykmi pripomina ndm Svité pismo, ktoré prikazuje slovami: ,Chvdlte Pdna,
vsetky ndrody, oslavujte ho, vietci ludia‘ (Z 117,1)“ (Judék - Liba 2012, 18).

»Igitur hunc Methodium, venerabilem archiepiscopum vestrum, interrogavimus corram positis fratribus
nostris episcopis, si orthodoxe fidei symbolum ita crederet et inter sancta missarum sollempnia caneret,
sicuti sanctam Romanam ecclesiam tenere in sacntis sex universalibus synodis a sanctis patribus secundum
evnagelicam Christi Dei nostri auctoritatem promulgatum atque traditum constat (Marsina — Meli§, 2021,
63).
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Ostrihomsky ritudl v priebehu dejin a jazykové podoby jeho textov

Nemozno v tomto zmysle obist skuto¢nost prvého tla¢eného slova v liturgickom texte, a to v Case,
ked tradnou recou Katolickej cirkvi bol latinsky jazyk (1545 - 1563) (Sartori 1995). Na zaklade
»nariadenia a autoritou Petra Pdzmana, ostrihomského arcibiskupa®, vysiel v Bratislave roku 1625
Ostrihomsky ritual® (Rituale Strigoniense).

Tato liturgicka kniha, popri Rimskom misali najcastejie pouzivand liturgicka kniha, bola
prirodzenym pokracovatelom predchadzajuicich linii liturgickej tvorby na krestanskom Zapade.
Jej povod mozno vidiet v tzv. libelli manuali predstavujucich praktické texty pre knazov pri vy-
sluhovani sviatost{ a svitenin. Od 7. storo¢ia (napr. koncil v Tolede, rok 633) bolo povinnostou
biskupov, aby svojim kiiazom do farnosti posielali tzv. libellus officialis obsahujtcu potrebné texty
na vysluhovanie sviatosti, pozehnania, ¢i procesie. Postupnym priddvanim a prepracovavanim
tychto diel vznikli viaceré edicie nazyvané Agenda, Ordinarium, Manuale, Liber agendorum, ¢o
pokracovalo az do oficidlneho vydania Rituale Romanum uskuto¢neného v roku 1614 (Righetti,
2014).

Latinsky ostrihomsky ritual bol zostaveny podla Rimskeho ritualu, ale pri krstnych a sobas-
nych obradoch boli otazky a odpovede vytla¢ené v troch jazykoch, ktoré sa v tom c¢ase najviac
pouzivali v Uhorsku: madarsky, nemecky a slovensky.* Ma 298 stran a prilohu s dekrétmi provin-
cidlnej synody.”

Peter Pazman bol vo svojej ¢innosti nadnarodny a mal velky zmysel pre potreby jednotli-
vych narodov. V Trnave napriklad zalozil fundaciu pre slovensky kostol a slovenského kazatela
(Simonci¢ 1997). Stedro tiez podporoval slovenskych studentov. Vo Vatikanskom archive sa nacha-
dza list Petra Pdzmana datovany v Bratislave 14. 8. 1627, kde hovori, Ze posiela 9 chlapcov do Rima
»Studiorum causa“. Charakterizuje ich takto: ,,St pocestni a nadani [...]. Vietci st z miesta ,salu-
berrimo’ (velmi zdravého) a s Bozou pomocou od kazdej nakazy ochraneni.“ V liste si uvedené aj
mena tychto Studentov. Na prvom mieste je Juraj Selepééni, potom Andrej Pecchy, Tobias Pistes,
Demeter Jarftas, Juraj Suchla, Andrej Nagy, Pavol Busakovi¢ (?), Andrej Peternasary a Martin
Albert.® Roku 1623 zalozil slavny seminar vo Viedni, ktory nosil jeho meno — Pazmaneum, odkial
az do nasich ¢ias vychadzalo velké mnozstvo vzdelancov aj z tizemia dnesného Slovenska.”

Cisar Ferdinand II. Habsbursky vidiac horlivost a neinavnost arcibiskupa sa osobne angazoval
za udelenie kardinalskej hodnosti pre Petra Pazmana. Papez Urban VIII. vyhovel tejto prosbe
9. novembra 1629 (Timon, 1745).

Samotny Ritudl ma na tvod tstrednd myslienku v lat.: ,,Ale nech sa vetko deje slusne a po po-
riadku® (1Kor 14, 40).

Prihovor arcibiskupa Petra Pazmana ozrejmuje doévod vydania ostrihomského ritudla
z roku 1625 tymito slovami:

Ritual (lat. ritus = obrad) je zavazna liturgicka kniha, v ktorej sa nachadzaju predpisy a texty vysluhovania
sviatosti, svatenin, naboZenskych sprievodov (procesii) a inych nabozenskych ukonov. Zdkladom je typic-
ké vydanie Rituale Romanum (Vraga$ 2008, 231).

Rituale Strigoniense, seu Formula agendorum in administratione Sacramentorum, ac ceteris Ecclesiae
publicis functionibus . Jussu et authoritate Illmi ac Revermi Domini Petri Pazmany, Archiepiscopi Strigonien.
Etc. Nunc recentur editum. Posonii in Aule Archiepiscopali. Domini M. DC. XXV. (Rituale 1625).

Synodi Provinciali decreta Anno M. DC. XI. Tyrnaviae celebrata Per Illustrumm ac Rev mumm Dn.
Franciscum Forgach De Ghimes. S. R. E. Presbyterum Cardinalem, Archiepiscopum Strigoniensem.

¢ Arch. Nunc. Wiena Procesi Vesc. Abbati; Indici 1055, vol. 95.

7 Boli to napr. J. B. Magin, J. Hasko, J.I. Bajza, J. Palkovi¢, J. Haulik, M. Chrastek, J. Klempa, A. Radlinsky,
M. Hatala, M. Culen, P. Jantausch, J. Tiso.
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»Petrus Pazmany, Dei et Apostolicee Sedis Gratia, Archiepiscopus Ecclesice Metropolitance
Strigoniensis, Legatus Natus, Primas Hungarice, ac Summus Cancellarius, etc.

Salutem a Deo sempiternam.

Quum ea quee a DEO sunt, ordinata esse sciamus, non immerito summa semper
sollicitudine, eo studia conatusqee, suos direxit Ecclesia, ut cum ceteris in rebus universis,
tum in iis maxime, quce administrationem Sacramentorum attingunt, decenter omnia, et
secundum ordinem ageret, ac in rebus etiam quce vulgo minores videri possent, tramitem
Apostolicarum traditionum premeret. Hinc factum, ut libros Rituales, quibus formula
Agendorum contineretur, extare voluerit, severe interdicendo, ne quid in Ritibus pro cujusque
arbitrio mutaretur.

Et licet ex antiquissimis ac usu probatis Ecclesice Strigoniensis consuetudinibus,

Reverendissimus Nicolaus Olahus Archiepiscopus Strigoniesis, ceterna memoria dignissimus,
anno salutis 1560 ordinem Agendorum vulgaverit: Postea vero anno 1583 laudatissimus
Preesul et Administrator Archiepiscopatus Strigoniensis, Nicolaus Thelegdi, iterato cultius
recudi Ritualem librum curaverit: Quia tamen eiusmodi libri pauci, ac vetustate usuque:
continuo attriti supersunt, necessitati publicee hac in parte consultum volentes, accurate
excudi curavimus Rituale Strigoniense: et quidem in Administratione Sacramentorum, per
omnia Rituali Romano conformatum. Si modo excipias, primas Infantium Baptizandorum,
interrogationes et peculiarem quamdam ab ipsa conversione gentis Hungarice usitatam
consuetudinem Matrimonio copulandi: quee sine offensione variari haud potuernut.
Vos igitur, Fratres dilectissimi, paterne in Dominno hortamur, atque etiam in Virtute
sanctee ObedientiE mandamus, ut isto recens excuso Agendorum libro in ADministratione
Sacramentorum utamini: neque quisquam alios excogitare vel seuqi pr/AEsumat ritus, sed
intra cancellos Ceerimoniarum hic positos, omnes se contineant. In reliquis etiam Ritibus,
quantum loci ac temporis commoditas patietur, omnia et singula ex hujus Ritualis preescripto
peragentes, Metropolitanee huius Ecclesice tamquam matri vos conformare studeatis. Valete,
nostri in orationibus memores.

Datum Posonii, in Curia nostra Archiepiscopalis. 26. Iulii Anno Salutis 1625.

8 Peter Pdzman, z Bozej milosti a z milosti Apostolskej stolice arcibiskup metropolitnej cirkvi Ostrihomskej,
rodeny legdt, uhorsky primas a najvyssi kanceldr, atd.
Pozdrav od Boha neustdle.
Najddstojnejsim, ctihodnym a velebnym milovanym bratom v Kristovi, biskupom, opdtom, prepostom, archi-
diakonom, kanonikom, fardrom, sacelénom a rektorom akychkolvek kostolov, priamo alebo nepriamo podria-
denym nasej Ostrihomskej metropolitnej cirkvi vecnii spdsu od Boha.
Kedze vieme, Ze to, ¢o pochddza od Boha, je usporiadané, Cirkev plnym pravom, s tou najvicSou starostlivos-
tou zamerala svoju snahu a tisilie na to, aby vsetko konala ndleZite a podla poriadku ako vo vsetkych ostatnych
veciach, tak zvIast v tych, ktoré sa tykajii vysluhovania sviatosti, a nasledovala cestu apostolskych tradicii aj
v tych veciach, ktoré sa obylajne mozZu zdat mensie. Preto chce, aby jestvovali ritudlne knihy, v ktorych by sa
nachddzali formuly obradov a prisne zakazuje, aby sa v obradoch cokolvek svojvolne menilo.
Vyplyva to zo starobylych a osvedcenych zvykov Ostrihomskej cirkvi. Najdostojnejsi Mikulas Oléh, ostrihom-
sky arcibiskup, najhodnejsi vecnej pamiiti, v roku spdsy 1560 vydal Agenddr. Potom tieZ r. 1583 slavny bis-
kup a administrdtor Ostrihomského arcibiskupstva Mikulds Telegdi, zas dal zostavit prepracovanejsi Ritudl.
KedZe vsak je uz zostalo mdlo takychto knih a sii uz poznacené casom i pouzivanim, chcejiic vyhoviet verej-
nej potrebe v tejto oblasti, zabezpecili sme vydanie Ostrihomského ritudlu. Co sa tyka vysluhovania sviatosti,
vo vSetkom je zhodny s Rimskym ritudlom okrem prvych otdzok krstencov a Specidlneho zvyku pri sldaveni
sobdsa, ktory sa pouziva od Cias obrdtenia uhorského ludu. Tieto veci sa nemohli zmenit bez ujmy.
Vis teda, milovani bratia, otcovsky povzbudzujeme v Pdnovi a tieZ Cnostou sviitej poslusnosti zavizujeme,
aby ste tito neddvno vydanii knihu obradov pouZivali pri vysluhovani sviatosti. Nech sa nikto neopovdi-
zi vymyslat alebo sa pridizat inych obradov, ale nech sa vsetci drzia v hraniciach stanovenych obradmi.
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Druhé vydanie vyslo za pdsobenia arcibiskupa ostrihomského Juraja Lippaya r. 1656.° M4 299
stran a prilohu provincialnej synody, ktora je ¢islovana zvlast na stranach 1 - 27.

Synodalne dekréty maju 5 Casti, nachddzajt sa na strandch 301 - 325. Synoda sa uskuto¢ni-
la, ako to vyplyva z titulnej strany pod vedenim Frantiska Forgica z Gymesa (Jelenec), kardi-
néla a archibiskupa ostrihomského v Trnave 1611. Na zaver dekrétov je zvolanie: LAUS DEO,
VIRGINIOQE MATRI MARIAE (Vdaka Bohu a Panne Mdrii Matke) (Rituale 1625, 325). Dalej
nasleduje na dvojstrane umiestneny zoznam hierarchov, ktori dekréty podpisali. Zo slovenského
uzemia, okrem kardinala Forgaca, pochddzajiceho z dne$ného Jelenca, ktory sidlil ako otrihom-
sky arcibiskup v Trnave, to bol nitriansky biskup Valentin Lépes, Pavol David, ako lektor nitrian-
skej katedralnej kapituly, Imrich Losi, kanonik bratislavskej kapituly, Stefan Frénasi, kantor spis-
skej kapituly, Peter Pazman, jezuita, pdsobiaci v Turci, Pavol David, opat ludanického kléstora...
(Rituale 1625, 326-327).

Obidve vydania s v podstate totozné. Nésledné vydania ostrihomského rituéla, ktoré boli
pocas pdsobenia viacerych otrihomskych biskupov vydédvané, mozno povazovat za reprinty, me-
nili sa prave v jazykovych mutdciach fudového jazyka. I ked nasim predmetom zaujmu je jazy-
kova podoba casti v slovencine, je zaujimavé si v§imnut, Ze madarsky i nemecky text tych istych
Casti vykazuje z dne$ného pohladu nielen zndmky archaickosti, ale zaroven zndmky sakralneho
jazyka, ktory sa prave v obdobi baroka velmi silne rozvijal na tizemi Uhorského kralovstva v ob-
lasti katolickej liturgie. Aj napriek tomu, Ze i8lo o jazyk, ktorému Iud rozumel, mal znamky slav-
nostnosti a vynimoc¢nosti. Tento jazyk v rec¢i ludu mozno nazvat Lingua rituale, Ritual language,
Ritualsprache (Hanula 2016). V pripade slovenskej verzie otdzok a textov v reci, ktorej veriaci
mali rozumiet, aj tu mozno vidiet v rdmci komparativnej metddy zaujimavy vyvoj slovenciny,
ktord prave v obdobi 17. - 20. storocia prechadzala turbulentnym obodbim poznacenym snahami
viacerych kodifikatorov o zavedenie jednotlivych foriem slovenského jazyka a postupne ziskavala
svoju podobu badatelnu aj v poslednej redakcii Rituale Slovacchice.

Rituale Strigoniense a Rituale Slovacchize

Ostrihomsky ritudl bol pouzivany na tizemi Slovenska skoro 3 storocia. Biskupi slovenského a za-
karpatského tzemia v Ceskoslovensku uviedli 1. novembra 1935 do praxe Rituale Slovacchice po-
uzivany v oblastiach, ktoré sa po rozpade Rakusko-Uhorska stali izemim Ceskoslovenska a viac
nespadali pod sufragdnnu pravomoc Ostrihomu, ¢i Jagru. Text Ritudlu schvdlila rimska kongre-
gacia ritov (Sacra Congregatio Rituum). Tento ritual bol vysledkom rozhodnutia zo 17. janudra
1933, ked pocas stretnutia slovenskych biskupov s rusinskymi biskupmi Zakarpatska sa rozhodlo
vytvorit a publikovat ritual, ktory by bol velkou pomocou pre slovenské diecézy. Prace boli zverené
spis$skému biskupovi, Janovi Vojtagsdkovi. Tento novy ritual, v titule ktorého sa spomina, Ze je vy-
dany ad instar Ritualis Romani, nahradil dovtedy pouzivané Ritudly Rituale Strigoniense a Rituale
Agriense (Dubina 2012, 51-52).

Napriek istotne doleZitému vyznamu, ktory mala Iudova re¢ v slaveni sviatosti predkla-
danych v ritudli, zaujimava je poznamka jasne urcujica pouzitie jazyka ludu zrozumitelnému
pri vysluhovani sviatosti a svitenin. Av$ak pri zachovani jasnych pravidiel pre pouzitie latinc¢iny.

V ostatnych obradoch sa snazte prispdsobit tejto metropolitnej cirkvi ako matke, nakolko to len okolnosti
miesta a casu dovolia. Majte sa dobre, pamditajte na nds v modlitbdch.

Dané v Bratislave, na nasom arcibiskupskom tirade, 26. jiila roku spdsy 1625 (Rituale 1625, 2-3).

Uvedeny konkrétne: ,Znova vak vydany za najjasnejsieho a najdostojnejsieho knieZata Juraja Lippaja
zo Zombora, ostrihomského arcibiskupa, rodeného legdta Apostolskej stolice, uhorského primasa, [...].
V Trnave, akademickou tlacou, Vydal Melchior Viclav Schneckenhaus, roku Pdna 1656.“
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Tato poznamka sa opakovala od prvého az po posledné vydanie ritudlu a nachadza sa v bode 11:
»Cavebit autem, ne quce latina lingua dicenda preescibuntur, pro arbitrio vernacula dicat“ (Rituale
1907, 2; Rituale 1937, 6).° Po Gvodnych instrukciach ritudlu (Rituale 1625, A1-A3) nasleduje
sviatost krstu, kde sa hovori o matérii krstu, o forme a o sluzobnikovi krstu, o krste deti, o krstnych
rodi¢och, o ¢ase a krste, o mieste vysluhovania krstu, o posvitnych olejoch, o krste dospelych.
Nasleduje samotny obrad krstu deti, ktory zacina otdzkou a odpovedou v jednotlivych jazykoch,
teda aj v slovenc¢ine ohladom mena vo forme: ,,Jako ty meno? A nasleduje: Odrieka si se satanasovi?
Y wsetkym skutkom geho? I wsetkej pychy jeho? Veris v Boha Otca Vsemohiiceho, Stvoritela nebe
y zeme? A nasledujii dalSie Casti Verim, v Boha [...]“ a stihlas s krstom (Rituale 1625, 5-54).

Vzhladom na liturgické zmeny po Druhom vatikdnskom koncile zaujme Ordo Baptismi parvu-
lorum v Rituale Strigoniense vydanom v r. 1907. Zatial ¢o liturgické zmeny, ktoré sa v dvadsiatom
storo¢i dotkli aj vysluhovania sviatosti, a ako to spomina aj koncilova konstittcia Sacrosanctum
concilium, jej snahou bolo dosiahnut jasnejsie poukazanie na to, Ze v liturgii obrad a slovo st vel-
mi tuzko prepojené ', obrady krstu deti v Rituale Strigoniense davno pred tymito povzbudeniami
obsahuju v ¢asti odohrévajicej sa pred branou chramu aj ¢itanie evanjelia s beznymi vyzvami
pred a po evanjeliu. Ide o text z 19. kapitoly Mattisovho evanjelia:

»Dominus vobiscum. Et cum spiritu tuo. Sequentia sancti Evangélii secundum Matthaéum.
Gloria tibi, Domine. In illo témpore obldti sunt Jesu parvuli, ut manus eis impdneret, et ordret:
Discipuli autem increpdbant eos. Jesus vero ait illis: Sinite pdrvulos, et nolite eos prohibére ad
me venire; talium est enim regnum ccelorum. Et cum imposuisset eis manus, dbiit inde. Laus
tibi Christe.“'?

Zaujimavym javom, ktory pochopitelne vyplyval aj z narodno-etnického zloZenia jednotlivych
diecéz na Slovensku a Zakarpatskej Rusi, je fakt, Ze sa zmenilo poradie jazykovych mutdcii v Rituale
Slovacchie oproti Rituale Strigoniense v jeho vSetkych vydaniach. Zatial ¢o v Rituale Strigoniense sa
jednotlivé texty uvadzali v poradi: magyar — deutsch - slovensky, Rituale Slovacchiae zmenilo toto
poradie na slovensky - deutsch — magyar.

Dalsia ¢ast ritudla hovori o sviatosti pokania, sviatosti Eucharistie, pomazania chorych a svia-
tosti manzelstva (Rituale 1625, 55-165).

Rituale Slovacchice v 6smom titule/kapitole prinasa oproti Rituale Strigoniense nevsedny pr-
vok, ktory je délezity aj z hladiska pouZitia narodného jazyka. Zatial ¢o v ostrihomskom rituali sa

»Rituale Strigoniense, seu Formula agendorum in administratione Sacramentorum, ac cceteris Ecclesiae
functionibus. Primum quidem jussu et auctoritate eminentissimi quondam Petri cardinalis Pdzmdn
Archiepiscopi Strigoniensis dein Seepius aliorum Archiepiscoporum Strigoniensium editum nunc vero jussu
et auctoritate Eminentissimi ac Reverendissimi Domini Domini Claudii Francisci S. R. E. tit. Ss. Sylvestri
et Martini in monte Presbyteri Cardinalis Vaszary ordinis S. Benedicti, Archiepiscopi Strigoniensis, inclyti
Regni Hungarice Principi Primatis etc. etc. Recognitum. Strigonii. In cancellaria Archiepiscopalis MCMVIL“
(Rituale 1907). ,,Rituale omnium lat. rit. dicecesium Slovacchice et Subcarpathorussice ad instar Appendicis
Ritualis Romani cum approbatione Sacree Rituum Congregationis jussu et auctoritate Omnium Praesulum
Slovacchice anno Domini MCMXXXVII editum. Ratisbonce, Typis Friderici Pustet S. Sedis Apostolicee et
S. Rituum Congreg. Typographi“ (Rituale 1937).

W ,Nech sa pri posvitnych slaveniach zavedie hojnejsie, rozmanitejsie a primeranejsie citanie Svitého pisma“

(Sacrosanctum concilium 35).

2 ,Pdn s vami. I s duchom tvojim. Stat zo sv. evanjelia podla Matiisa. Sldva tebe, Pane. Vtedy mu priniesli deti,
aby na ne polozil ruky a pomodlil sa. Ale ucenici ich okrikovali. JeZi§ im povedal: ,Nechajte deti a nebrai-
te im prichddzat ku mne, lebo takym patri nebeské krdlovstvo. Potom na ne klddol ruky a odisiel odtial*
(Mt 19,13-15).
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sviatost vysviacky nespomina, slovensky ritual pontka pri tejto sviatosti dva texty. Jeden je textom
na vyhlasenie ohlasok pred vysviackou kandiddta na subdiakonat/diakonat/knazstvo a druhym je
text, ktorym sa fardr z farnosti kandidata mal obratit na prislu$ny diecézny ordinariat s odpove-
dou, ¢i boli hlasené nejaké namietky voci vysviacke.

»Text ohldsok akatela na vyssie kiiazské svitenia.

Nas$ najdostojnejsi velpastier diecezdnsky ustanovil, Ze bude udelovat kfiazské vyssie svitenia
v tieto dni: podjdhenstvo.......jahenstvo.......a kfiazstvo.......

Toto davajiic na vedomie ldskam Vasim, spolu oznamujem, Ze o prijatie tychto sviteni Ziada
i N. N. bohoslovec ndsho bisk. (arcib.) diecezdnskeho semindra v (Trnave) - (Nitre) - (Banskej
Bystrici) - (KoSiciach) - (Roztave) - (Spisskej Kapituli) syn N. N. - N. N. ...... (Oznacdit treba
meno a stav rodicov) narodeny v ...... dna ..... roku ..... Ziada, Vds, aby ste pamdtali vo va-
Sich vricnych modlitbdch na vsetkych, ktori budi sviteni v tie dni, zvlaste ale pamdtajte si
na ohldseného N. N. roddika nasej farnosti.

Majiic vsak pred oéami predpisy nasej sv. Cirkvi, vyzyvam; aby kazdy podla najlepsieho svoj-
ho svedomia a vedomia ohldsil farskému tiradu, ak by mal, alebo vedel nejakii prekdzku,
pre ktorti by ohldseny ku sviteniam pripusteny byt nemohol. Nech to viak urobi jedine z ldsky
proti Bohu a tak, Zeby za to mohol jedniic obstdt aj pred spravedlivym Sudcom a majiic i to
na mysli, Ze sam je krehkym clovekom® (Rituale 1937, 247-248).

Pri vysluhovani sviatosti manzelstva po latinsko-madarsko-nemeckom jazyku nasleduje opét slo-
venské znenie ohladom ohlasok: ,,Oznamuje sa vSem zde pritomnym, Ze tito osoby N.N. a N.N. umie-
nili s pomoci BoZei stav swatého manZelstwa vstupit. Protoz w vsetci spolu sa napoinagu, aby gestlize
by kto wedel neyaku prekazku prételstva krvneho, swagerstva a komotrovstwa, a neboyaku kolvvek
prekazku, kteraby mezi menovanimy osobamy manZelstvvo prekazit mohla; bez meskania nam ozna-
mil. A to prvny raz; Po druhie; Potretie sa oznamuje” (Rituale 1625, 147-149).

Ak si uvedomime, Ze prvé vydanie ostrihomského ritudla uvadza znenie ohlasok aj v slovenci-
ne, posledné vydanie z roku 1907, takisto vydanie Rituale Slovacchice ich text uvadzaja len v latin-
skom jazyku (Rituale 1907, 212; Rituale 1937, 252).

Co sa tyka vysluhovania sviatosti manZelstva, ivodna otédzka Zenicha okrem mena bola:
»Pitam sa teba na tvoju krestanskii vieru, a-bis mne povedél, syli zadavanij zginu osobu alebo nie
slubilly manZzelstvo ziadnej druhei osobe mimo tegto pocitvvei osobi? Milugesli tuto poctivu osobu?
Chcesli sebe vziat za pravu av vernu manzélku?

Pitam sa teba po druhie, abis mne oznamil na tvvogu vvieru krestdnsku. Niel mezi vvami neyake-
ho krvvneho priatelstva, svvagerstva, kmotrovstva lebo neyakei ginej prekazki, kteraby medzi vvami
stavv manzélsky prekazit mohla?“ (Rituale 1625, 150-152).

Otazky kladené Zenichovi a neveste sa v poslednom vydani ostrihomského ritudlu mierne
zmenili a mali po otdzke o mene takyto obsah: ,, Vyznaj tu pred Bohom a pred oblicajou jeho sviitej
Cirkve, zddlis ty tiito tu pritomnii N. N. za svoju pravii manzelku sebe vziat chces? A druhd otazka:
Slubujes-li, Ze jej chees vo vSetkom vernym byt byt do tvojej a jej smrti, tak jako manzel je povinny
vernym byt manzelke svojej podla prikdzania BoZieho?“ (Rituale 1907, 214). Vidime tu jasnejsie po-
ukazanie na dve dolezité skuto¢nosti: ¢i si zenich nevestu chce vziat, ¢o deklaruje svojim ,,chcem"
a ¢i slubuje, ze jej bude vernym az do smrti, ¢o vyhlasi svojim ,,sfubujem®

Nasleduje slub manzelov zacinajuci slovami knaza, ktoré manzelia opakuja: ,,Tak mne Pan
Buoch pomahai: Blahoslavena Panna Maria, y vSeci BoZi svatij, Ze tuto poctivu osobu milugem:
Milugijce za pravu a vernu manZelku sebe pogjmas podla ustanoveyenia Bozieho, y podla obiczaga
Cyrkve Svyatei wseobecnej [...]“ (Rituale 1625, 156-158).

| 46 | ese KONSTANTINOVE LISTY 15/1 (2022), pp. 40 - 52



KULTURNO-HISTORICKY ROZMER CYRILO-METODSKE] MISIE V KONTEXTE NESKORSICH CIRKEVNYCH DIEL
NA SLOVENSKU (RITUALE STRIGONIENSE, RITUALE SLOVACCHILZ A CANTUS CATHOLICI)

Pri manzelskej prisahe, ktora bola a stale je miestnou liturgickou tradiciou sa v Rituale
Strigoniense spomina prisaha novomanzelov, ktori kladu prava ruku na svité relikvie: ,, Postremo
pro more in hac patria usitato, dextris ipsorum super sanctis reliquiis collocatis, faciat Sacerdos eos
singillatim jurare, [...]“ (Rituale 1907, 219). Zatial ¢o v pripade Rituale Slovacchice sa pri tom istom
obrade spomina prisaha na kriz: ,,Postremo pro more in Slovacchia usitato, dextris ipsorum super
Crucifixum collocatis, faciat Sacerdos eos singillatim jurare, [...]“ (Rituale 1937, 261).

V rituali nasleduje cast pre jednotlivé poZehnania: sviec, na Svétu sobotu, pozehnanie miesta,
domu, lode, ovocia a vina, pozehnanie pttnikov, Velkono¢ného baranka, oviec, chleba, urody, po-
zehnanie na Zjavenie Pdna, svitoblaZejské pozehnanie, poZehnanie bylin na Sviatok Nanebovzatia
Panny Mérie, poZehnanie kriza, tabernakula, cintorina... (Rituale 1625, 165-210).

Dalsia cast sa zaoberd procesiami pri jednotlivych prilezitostiach: v noci Vzkriesenia Pana,
na sv. Marka, na KriZove dni, na Bozie Telo, procesie pri nestastiach, vo vojnovych ¢asoch,
pri prenasani relikvii [...] (Rituale 1625, 210-261). Cast ritualu sa tyka exorcizmu (Rituale 1625,
263-292). Nasleduju instrukcie ohladom zapisania do matrik pokrstenych, pobirmovanych, so-
basenych. Stvrtéd kniha mé byt zaverdena kvoli poc¢tom zverenych dusi (veriacich) (Rituale 1625,
292-298).

Aj ked slovensky jazyk je tu pomerne malo zastupeny, spolu so zivymi jazykmi: madarskym,
a nemeckym, oproti latinskému, a to len pri sviaosti krstu a manzelstva, predsa vyjadruje starost-
livost Cirkvi o narodnosti, ktoré boli sucastou Uhorska.

Ako sme uz spomenuli na zadiatku, za pov§imnutie stoji vzne$enost a dostojnost jazyka textov
urc¢enych na liturgické slavenia pre lud hovoriaci slovensky, madarsky, ¢i nemecky, kedzZe to boli
tri najrozsirenejsie jazyky v Uhorsku a neskor aj v nastupnickych $tatoch po rozpade monarchie
v roku 1918. Nebol pouzity bezny hovorovy jazyk Iudu, ale vysoky jazykovy $tyl, ktory si vyza-
dovala vzacnost liturgického slavenia. Tu mozno jasne vidiet spojitost s cyrilo-metodskou mi-
siou, ked pri tvorbe liturgického staroslovienskeho jazyka solunski bratia vyuzili svoje vedomosti
a vzacne nadanie, a tak vytvorili jazyk, ktory sa stal v zapadnom liturgickom svete popri latincine,
hebrej¢ine a gréctine liturgickym jazykom na izemi Velkej Moravy."* Aj napriek tomu, ze jazykové
rozdiely medzi slovanskymi kmenmi v tom obdobi boli omnoho mensie, predsa len v obdobi de-
viateho storocia existovali. Preto aj starosloviencina ako liturgicky jazyk vynikala svojou ,vzdcnou
jedine¢nostou“: bola zrozumitelna ludu a zéroven spinala predpoklad, ze méze byt v Rime schva-
lend papezom ako jazyk dostojny na slavenie krestanského kultu (Schevelov 1988, 599).

Slovensky katolicky spevnik Cantus Catholici

Pri tejto prilezitosti nemozno obist, Ze zasluhou Petra Pazmana vyslo aj dalsie tla¢ené dielo v slo-
venskom jazyku, pouzivané pri liturgii: Cantus Catholici. V spevniku je vo 23 ¢astiach zozbiera-
nych celkove 290 piesni, z toho 227 slovenskych, 62 latinskych a jedna latinsko-slovenska piesen.
Spevnik ma 320 ¢islovanych stran.

Prvé vydanie sa realizovalo z podnetu synody pod predsednictvom kardinala Petra Pdzmana
v roku 1629 v Trnave. Kutlirne tradicie jednotlivych narodnosti v Uhorsku prinasali aj v tejto ob-
lasti mnohé $pecifika, to vSak znamenalo, ze vzdy maju byt pod starostlivym dohladom cirkevnej
autority. Ulohou generélneho vikdra bolo, aby s uréenymi spolupracovnikmi prikro¢il k zosta-
veniu spevnika pre ostrihomsku arcidiecézu. Znacnu cast prace zobral na seba jezuita Benedikt

1V Rime bolo uznanie novej bohosluzobnej re¢i nezvyc¢ajnym, pretoze zapadna cirkev a Rim chapali
iba hebrej¢inu, gréctinu a predovsetkym latin¢inu ako kanonické jazyky. Napriek tomu opat Strabo
z Aachenu napisal vo svojom diele o historii liturgie (Libellus) z rokov 840 — 842, Ze existovala rozmani-
tost v bohosluzbéch, a to nie iba podla rasy a jazyka, ale aj v ramci jednej rasy a jazyka (Husar 2016).
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Sz6116si (1609 - 1656), ktorému sa spevnik pripisuje, hoci v diele sa jeho meno nikde neuvadza.*
Po rokoch netnavnej prace, vysiel v r. 1655 v Levo¢i kancional v redi slovenskej ,,za vydatnej po-
moci mecéna, spi§ského kanonika Juraja S63a‘ ktorému je aj v tvodnych slovéch venovany. S naj-
vi¢Sou pravdepodobnostou sa okrem vydatnej finanénej pomoci J. S6§ podielal na kone¢nom
vybere piesni a redakénej uprave spevnika. Druhé vydanie vyslo v r. 1700 s men$imi zmenami
(ma 277 piesni)."”

V tazkych dobach protihabsburskych povstani a bojov nielen na poli politickom, ale i cirkev-
nom, sa snaha o uvedomelé povzbudenie jednoduchého ludu stala délezitou snahou mnohych
cirkevnych osobnosti, medzi ktorymi vynikali rozne rehole. Prave v tejto dobe sa podobné usilie
javi ako délezity bod povzbudenia pre narodna hrdost a uvedomenie si svojej vlastnej dostojnosti
(Surab 2011). Aj preto mozno v takomto ponimani chépat, ze hned v ivode spevnika Cantus
Catholici sa autor odvolava na cyrilo-metodsku tradiciu krestanského Iudu, ktory sa hlasil k slo-
venskej ndrodnosti, ¢o malo aj pri ndarodnom obrodeni, ked sa z narodnosti tvorili narody, dole-
Zity prinos: ,Nds$ pandnsky ndrod je presldveny mnohymi chvdlorecami a pamdtihodnostami dav-
nych pokoleni. Ked za krala 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 zZalospevoch. Vysvitd to z rozliénych piesni, podivuhodne prispdsobenych na cirkevné
slavnosti alebo iné casy. Spomenuti sviiti otcovia, ked svitym krstom pripojili ku Kristovi Pandnov
s kralom Svitoplukom, ba aj s Bulharmi, Moravanmi a s kniezatom Ciech Bofivojom, dosiahli
od rimskeho pdpeza Mikuldsa 1., aby ndrodom, ktoré pokrstili, bolo dovolené konat sluzby boZie
v ludovom jazyku“ (Weiss-Négel 1935; Dufka 2017).

Pri zostavovani spevnika Cantus Catholici boli Benediktovi Sz61l6simu nepochybne napomoc-
né tizke kontaky moravskych a slovenskych profesorov a klerikov pdsobiacich na Trnavskej uni-
verzite (Laukova - Kaizerova 2020, 141). Prave Trnavské univerzita, zaloZena r. 1635 ostrihom-
skym primasom a kardinalom sidliacim v Trnave, Petrom Pazmanom, bola miestom takéhoto
¢ulého stretnutia a obohatenia v oblasti slovenskej cirkevnej inteligenice. Hoci jej iradnou re¢ou
bola latin¢ina, ktora hlboko zasiahla okrem rekatoliza¢nej a vzdelanostnej ¢innosti aj do narod-
ného povedomia Slovékov. Vo filozoficko-kultirnom kontexte vyziev doby a z antropologického
hladiska predstavovala vychova slovenského uc¢eného kléru na tejto univerzite dolezity bod v roz-
voji nielen teologickych, ale aj narodnych myslienok. Predovsetkym tym, Ze na univerzite psobili
mnohi profesori pochddzajuci z nasho tizemia, ale najmi tym, ze vyskolila velké mnozstvo vzde-
lancov - knazov pochddzajucich zo Slovenska.

Trnava pocas jestvovania univerzity dosiahla svoj kultirny zenit. Bola zndma ako jediné uni-
verzitné mesto Uhorska ,,sidlo Muz, domov Pallas Atény, kralovna muddrosti, Atény Uhorska® -
tak ju oslovovali ucenci tychto ¢ias (Krapka — Mikula 1990).

Uznesenie synody bolo uskuto¢nené tak, ze najskor v r. 1651 bol vydany v Levoci Cantus Catholici v reci
madarskej, ktorého autorom je tieZ spominany Benedikt Sz6ll6si (A. Zelliger uvadza, aj v tomto pripa-
de, nespravne jeho vydanie v Trnave). Dielo je venované Benediktovi Ki§dimu, jagerskému biskupovi.
Uvod je datovany 4. 10. 1651 v Spisskej Kapitule. Autora identifikoval v tridsiatych rokoch 20. storocia
Stanislav Weiss-Négel (Weiss-Nagel 1935).

Dielo nesie dlhy dobovy nazov: Cantus Catholici. Pysne katholicke. Latinské i Slowenské. Nové y Staroddwne,
z ktérymi krestané v Pannonyji na vyrocné svitky, sldvnosti, pri sluzbe Bozi, a v jiném obzvldstnim casu
z poboznosti své krestanské uZivaji. Nasleduji po tem pisne na katechismus: o svdtostech Nového Zdkona,
Letanie rozlicné na vychody cirkevné, aneb processije, a putovani. Z mnohii pilnosti, ku poteséni lidu kres-
tanskému, z novu zebrané a viibec vydané... V nazve je eSte zakomponovany citat apostola Pavla: ,,Budte
naplneni Duchom (Svitym) a hovorte spolo¢ne Zalmy, hymny a duchovné piesne. Vo svojich srdciach
spievajte Panovi a oslavujete ho* (Ef 5, 18-19). Na titulnej strane sa nachadza tiez informacia, Ze spevnik
vychadza so schvalenim ostrihomského arcibiskupa Juraja Lippaja.
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Zaver

V historickom vedomi kazdého néroda sa jasne a silne prejavuje jeho vnimanie vlastnej hodnoty
a miesta, ktoré mu patri na poli kulturnom, nabozenskom, ¢i politickom (Maturkani¢ et al. 2021;
Kobylarek 2019; Kocev et al. 2017; Kralik — Lenovsky - Pavlikova, 2018; Rychnova et al. 2022).
Chapat vzacnost jednotlivca, etnika, alebo ndroda nie je mozné prostrednictvom nestélych a rych-
lo sa meniacich elementov Zivota (Juhds 201; Lojan 2018; Juhds - Gencurova 2016). Pri rychlo
sa meniacich spolocenskych podmienkach, ktoré su poznacené vplyvom socidlnych médii, ne-
davneho pandemického casu, alebo ohrozenia samotnej existencie skrze ozbrojené konflitky, je
délezité siahnut po hodnotach, ktoré pretvravaju v kazdej dobe a za kazdych okolnosti (Kralik
2017; Petrovic¢ et al. 2021; Roubalova et al. 2021; Roubalova et al. 2022; Tkacova et al. 2021a,b).
Pri formovani charakteru slovenskej kultury mal velky vyznam naboZensky vyvin a konfesio-
nélna prislu$nost obyvatelstva. Uz od 7. storo¢ia mozno hovorit o procese christianizacie nasho
uzemia (a to z oboch krestanskych centier - Rima aj Konstantinopolu), ktory do tradi¢nej kultary
vniesol prvky vychddzajice z cirkevnych nariadent, vierouky a krestanskej symboliky (Sustekové
2012, 73). Takymto spdsobom mozno vnimat liniu cyrilo-metodského odkazu, ktory sa tiahne
v dejinach slovanskych narodov. Filozoficko-nabozensky rozmer ich posobenia sa ukazuje ako
délezity aj po mnohych storoc¢iach od ich pritomnosti na tzemi Velkej Moravy. Svedectvom
toho su aj liturgické texty, ktoré sa v latinskej cirkevnej tradicii dochovali v inych podobach,
ako len v latinskej. Ide o kratsie, ¢i dlhsie texty, ktoré sa dochovali v ritudlnych knihach (Rituale
Strigoniense, Rituale Slovacchice), ¢i v oficidlnych spevnikoch barokovej tvorby (Cantus Catholici).
Spolo¢nym menovatelom, ktorého ddlezitost si zostavovatelia uvedomovali, bol fakt pritomnosti
viacerych narodnostnych entit v prostredi renesan¢ného a barokového ¢asu na tzemi Uhorska.
Neodmyslitelnym prinosom v tejto oblasti bolo pdsobenie a osobnd angazovanost vtedajsieho
ostrihomského arcibiskupa a kardinala, Petra Pazmana. Liturgické a naboZzenské texty v narod-
nych jazykoch st svedectvom explicitne (Cantus Catholici), ¢i implicitne (Rituale Strigoniense)
stdle pritomnej cyrilometodskej myslienky, ktora sa dochovala aj po prvej svetovej vojne, ked
vychadza posledny latinsky ritual na naom tzemi (Rituale Slovacchice).
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THE ICON OF THE VIRGIN AND THE CHILD WITH ARCHANGELS, AND SAINTS.
WORK OF THE ARTIST-PRIEST EMMANUEL TZANES (1668) FROM THE SACRISTY
OF THE MONASTERY OF VARLAAM / METEORA-THESSALY
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DOI: 10.17846/CL.2022.15.1.53-75

Abstract: CHATZOULI, Glykeria. The Icon of the Virgin and the Child with Archangels, and
Saints. Work of the Artist-Priest Emmanuel Tzanes (1668) From the Sacristy of the Monastery
of Varlaam / Meteora-Thessaly. The monastery of Varlaam is located in the north-west of
Thessaly amongst the group of monasteries known as Meteora. The monastery has been
founded by the hiero-monks brothers Nektarios and Theophanes Apsaras from Epiros, who
were descended from the noble family of Apsaras.

Amongst the treasures of the Varlaam monastery is the icon (dimensions: 47,3 x 48 x 2 cm)
of the Virgin holding the Christ child with archangels (Michael, Gabriel) on either side and
surrounded by the apostles and evangelists (Peter, Paul, John the Theologian, Matthew, Mark,
Luke, Andrew, Simon, Philip, Jacob, Bartholomew, Thomas) as well as the hierarch saints
(Nicolas, Athanasius, John Chrysostom, Gregory the Theologian, Basil, Spyridon) along the
vertical and horizontal borders.

The inscription, under the archangel Michael, gives the names of the donors: «t8énong/
T@v SovA(wv)/Tod Be(od) (Zr)avpvod/kai yewpyiov t@v/tlapavt@v». The icon as we
infer from the first part of the inscription is offered by two donors, Stavrinos and George
descended from the Epirotian family of Tzamandon. Perhaps this is the “Tzamanta” family
from Ioannina, who had relocated to the island of Zakynthos in 1672 for business interests.

In the second part of the inscription under the archangel Gabriel we read: «ax§H»
(=1668) «xeip/éupavovn\/iepéws Tov/tlave». This must refer to the Cretan painter, the priest
Emmanuel Tzanes from Rethymnon/Crete. The icon is dated 1668 - as the majority of his
dated works - and belongs to his Venetian period (1658-1690).

Keywords: Post-Byzantine Period, Meteora/Thessaly, Monastery of Varlaam, Emmanuel
Tzanes, Cretan icons

The Monastery of Varlaam (Sofianos 1990, 3-8, pl. A- KA; cf. Sofiamos 1991, 101-134) is located
in the northwest of Thessaly amongst the group of monasteries known as Meteora. The Monastery
was founded by two hieromonks, the brothers Nektarios and Theophanes from Epiros, who were
descended from the noble family of Apsaras (Tourta 1980, 66-88; cf. Tourta 1999, 343-355, fig. 1-5;
cf. Theotekni Monahi 1994, 141 et seg., cf. Chatzouli 2007, 290-294).

Among its treasures are the illumined manuscripts (Sofianos 1984, 3 et seg.; cf. Sofianos 2000,
25-51) liturgical metallic utensils, ecclesiastical embroideries (Vlahopoulou-Karabinas 2009, 81
et seg.), wood carvings, sanctuary doors, and several Byzantine icons, illustrating the cultural
activities of the Monastery of Varlaam diachronically. Today, in the ecclesiastical museum of the
before mentioned Monastery, the icon no. 02 (dimensions 47,3 x 48 x 2 cm) of the Virgin is
exposed, holding the child Christ (fig. 1) with Archangels Michael and Gabriel on either side of
her. On both the vertical and horizontal borders, she is seen to be surrounded by the apostles and
the evangelists (Peter, Paul, John the Theologian, Matthew, Mark, Luke, Andrew, Simon, Philip,
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James, Bartholomew and Thomas) as well as by the hierarch saints (Nicolas, Athanasios, John
Chrysostom, Gregory the Theologian, Basil the Great and Spyridon)®.

The inscription (fig. 2) under the archangel Michael contains the names of the donors:
«t8énone/tdv Sovl(wv)/tod Be(od) (Et)avpvod/xai yewpyiov t@v/tlapavt@v». The icon, as
inferred from the first part of the inscription, was offered by the donors, Stavrinos and George,
who descended from the Epirotian family of Tzamandon. Perhaps this is the “Tzamanta” family
from Ioannina, who had relocated to the island of Zakynthos in 16722 for business interests (Zois
1963, 643). In the inscription, the name of the Monastery of Varlaam is not mentioned. However,
the icon was perhaps donated to the aforementioned monastery in Meteora at a later stage, by the
Tzamandon family, who were fellow countrymen with the founders of the Monastery, Nektarios
and Theophanes.

In the second part of the inscription (fig. 2), under the archangel Gabriel in red elements one
reads: «ax§H» (=1668) «xeip / éupavounh / iepéwg tod / tlave» (= “the hand of priest Emmanuel
Tzanes”). This obviously proves the identity of the icon as being made by Emmanuel Tzanes
from Rethymnon (Drandakis 1962, 153). The icon is dated to 1668 (Drandakis 1974, 39-40; cf.
Drandakis 1962, 169-170, not. 6) like the majority of his works of that period, and belongs to the
production of the artist’s Venetian period (1658-1690)* (Karathanassis 1975, 140).

The central subject of this multi-figured composition (fig. 1) is enthroned Virgin Directress
(Odigitria), surrounded by two archangels of a smaller scale. Indicative elements are the three fine
halos® (Vocotopoulos 1990, 114) surrounding the heads of the three central figures. The painting
decoration is from fine, unmarked plant designs of twisted and deciduous stems® (Tsigaridas
1995, 347, fig. 2) embellished with rosettes and palmettes. These elements are quite familiar and
well-known in the Cretan painters’ workshops dating back to the second half of the 15th century
(Acheimastou-Potamianou 1998, 138).

The composition of the icon is developed along the horizontal axis. The bodily figure of the
Virgin “M[HTH]P ®[E0Y]” with the Christ, in the style of the Virgin Vrephocratousa (holding
the Christ child) Directress (Odigitria) predominates.

The height and stature of the Theotokos is depicted guardant and stands out from the other
figures. In the blank parts, the oily brown proplasmos (dark base colour) is becoming brightened by
aroseate touch. Dense parallel white lines accentuate the folds of her robe. The elaborate painting
is predominant in the delicate features of the Virgin’s face. The Virgin Mary’s arched eyebrows,

The icon was restored in 2004. The painting layer of the icon is laid on a cloth with preparation (i.e.
the icon is made of linen fabric with stucco thin layer (primed)). Despite the severely damaged painted
surface, the icon is kept in a satisfactory condition. A vertical crack, width 5 cm up to 6,5 cm, between
the Virgin Mary and the archangel Gabriel caused a big loss of the icon’s painted surface. During the icon’
restoration, two braids/ buildings were added on the back to prop up/hold the icon. I own warm thanks
to the head of the 7th Ephorate of Byzantine Antiquities, Mr. Lazar Deriziotis, who kindly granted me
permission to publish this portable icon from the Archive of the Monastery of Varlaam in Meteora.

One may argue that this may be the “Tzamaida” family mentioned in the archive of Zakynthos (Zang.) in
1768.

> Perhaps N. V. Drandakis inadvertently wrote the year “1688” instead of “1668”. In addition, the latter in
his thesis cited the correct date “ax&n "} that is “1668”.

The icon must have been made between June 1667 and February 1688, when the priest Emmanuel Tzanes
was serving as a provost at the Flanginian Boarding School in Venice.

After 1654, Tzanes drew halos decorated with twisted leaves in the background, cf. icon of the Virgin
Platytera in Corfu.

The theme of the halo, which is decorated with an embossed twisted stem, comes from textile art and
metalwork.
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her persistent look, and the well-drawn mouth express tranquillity, kindness, and spirituality. The
Theotokos wears a golden enclosed (birdcage) veil decorated with three radial crosses without
any tassels” (Konstantinides 1960, 254-266; Galavaris 1967 — 1968, 364-369; Hamann - Mac Lean
1976, 80-86; Ghioles 1994, 249, not. 5). She is seated on a luxurious ornate throne with golden
tinges and without any backrest. The throne is portrayed on the right side, thus displaying the
figure of the Virgin Mary harmoniously. Its size is discreetly presented as it is depicted in plain
colours. The crimson robe covers both her narrow shoulders and the right arm up to the height
of her elbow, while it falls pleated with rich ripples on the lower limbs forming deep folds. The
dark blue chiton covers her neck with a gold-red ribbon. Two similar ribbons of cloth adorn
the lower level of the sleeve on her right arm. From the knees down, the dress falls with rich
folds, featuring the satin texture of the fabric and covering the lower limbs forming a “V” type.
The rich decoration of the throne betrays the detail of the representation and contributes to the
monumentality of the composition.

The Virgin rests her feet on a red pillow that serves as a footstool and is adorned with a golden
flowered shoot (Hadermann - Misguich 1994, 121-128). In a weighted straight posture guardant,
the Virgin holds on the axis of her body, in the middle of her bosom the little Christ, who is tall
and upright with a comfortable posture of his lower limbs. Indicative is also the ball-shaped head
of Jesus, with the wide forehead. In a similar vein, this frontal type of the Virgin bears a close
resemblance to the early Cretan model (Konstantoudaki-Kitromilidou 1994, 289, fig. 4). The
Virgin's left hand rests on Christ’s shoulder and with her right hand she touches his bare lower
limb (Kalokyris 1972, 76). The figure of Christ is particularly distinctive, as he is presented sitting
on the dark red robe of the Virgin Mary, in light orange robe, with dense, well-designed gold rings.
Following the pattern of the traditional Byzantine icons of Vrephokratousa Directress (Odigitria),
little Jesus «I(HCOY)C X(PIXTO)C»® is depicted sitting. His posture is not presented in a natural
and comfortable way. Jesus raises his right hand in a blessing pose and holds a rolled scroll in his
left hand. His hand is surrounded by a yellow ornate halo on which the inscription «QN» (Exodus
3: 14. cf. Dionysios 1909, 227; cf. Stamoulis 2012, 104-120) is written.

The Virgin Mary is surrounded by two archangels, who are presented standing facing the
center of the icon and have a reverence posture towards her. They stand next to her respectfully,
crossing their wrists on their chests, stressing thus formality and solemnity of the occasion. The
bodies of the figures are covered with heavy garments of court suits. Tzanes” decorative mood and
his passion for detail are clearly evident in the way he draws the imperial garments, embellished
with precious stones. The angel’s wings are painted with gold ribs. They are open and leave the
lower surface to be partially visible. The archangel Michael «O APX(ATTEAO)X MIXAHA» wears
a dark blue chiton and a purple robe, while the archangel Gabriel «<O APX(ATTEAO)X TABPIHA»
is presented in a red chiton with a green robe. The court attire of the two archangels includes tunics
of deep blue and red colour. Indicative elements are also the long Dalmatian and gilded stripes’
(Sklavou-Mavroidi 1995, 189-194; cf. Ghioles 2001, 66 et seg.). Both archangels wear ribbons
around their heads which hold their rich curly hair and cover their necks (Zvpewv @ecoakovikng.
Amokpioelg Tpog TIvdg épwtnoelg apxlepéws. Epwtnotg 18; Simeon of Thessaloniki 1866, 869B).
Their facial features were painted with care and delicacy. The background of the icon is in gold
colour, while the colour of the angels is pink.

The importance of the three crosses, one on the forehead and one on each shoulder.

The Christogram is written with letters of gold, and is presented in a horizontal array.

The meaning and symbolism of the stripe and the evolution of the Roman “toga” is first mentioned in the
first half of the 6th century.
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The enthroned Virgin Vrephokratousa in the middle of the icon is surrounded by twelve
apostles and six hierarchs. The latter are all depicted up to their waist in a three quarter position
turning towards the Virgin Mary, who is the central figure of the icon. All six apostles of the upper
zone are depicted holding open inscribed books. However, in the case of the apostle Peter, his
inscription is shaped like a fan.

The half-length figures of the apostles are identified by the respective inscriptions. All of
them are depicted according to the established facial features, following the iconographic type
of the ancient philosophers and dressed with robes and chitons. As it is common with similar
other icons, the order in which they are placed follows the official line of the apostles in Pentecost
representations, in a semi-circular array, or in two opposite rows (Mouriki 1985, fig. 112-113, 280,
281; cf. Aspra- Vardavaki 2003, 218, 219, fig. 2, 8, 11).

The first pair is the two senior apostles, who are placed in the middle of the top zone.

The apostle Peter (6 AT'IOg ITETPOg), «yépwv otpoyyvAoyévne» (Dionysios 1909, 150) is
depicted turning slightly towards the apostle Paul. Peter wears an orange robe, he gives blessing
and holds an inscription in his left hand, which is open like a fan. In the inscription the following
text is written: «<EOAo / yntoc / 6 O(ed)g / k(ai) ma / trp» (1 Peter 1:3).

Similarly, the apostle of the nations, Paul ((0 ATIOg ITAYAO ), «papaxdog, Bovployévier,
(Dionysios 1909, 150) is depicted as turned slightly towards the apostle Peter. He is covered with
a dark and a light red chiton. In the open book that he is holding, one may read the following:
«oM /o aBe/ . mMH . ta/ Ty ... n /] €Eané [ otethev 6 O(e6)g T(dv) / Diov av / ToD yevo...» (cf.
Galatians 4: 4).

The upper part also includes the figures of the four evangelists who hold unfurled inscribed
books. Behind the apostle Peter is depicted saint John the Theologian (6 AI'TOg IQ) / ®[EOAOT]
Oc). The painter preferred to depict the Evangelist in the well-known form, that of an old man.
According to the interpretation, it is written «yépwv @alakpog pakpuyévng od moAAd» (Dionysios
1909, 151). John wears a dark blue chiton and is covered in red robe. He holds an open book, where
one may read the following : «év dpxr / v 6 Ao / yog x'(ai) 6 / Adyog / fjv pdg // t(6v) O(ed)
vk(ai) / ©(ed)c fjv / 6 Adyog / ovtog fv / v dpxi / po» (John 1:1. cf. Dionysios 1909, 262).

The evangelist Matthew (6 ATTO¢ / [MAT®AIO(]) is standing behind the apostle Paul. The
former is depicted in the usual old-fashioned form, having a long beard and holding a gospel
where the following inscription is written: «BipAog / yevéoe / wg in / a(od) X(ptoto)d / viod Aa(vi)
8/ vwod /] aPpa/ dp. A/ Ppady / &yévvn / ce» (Mathew 1:1; cf. Dionysios 1909, 151, 262).

In the upper right corner of the top part, behind St. John the Theologian, one may discern the
figure of the apostle Mark (6AI'TO¢ MAPKOg). The latter is facing to the left side with a round
grey beard (Dionysios 1909, 150). He wears a red chiton and a green robe that covers his left
shoulder. The apostle holds an open inscribed book with the following inscription: «Apxr / t(ov)
eb(a)yye / hiov i / i/ ¢/ (ov) // X(ptoto)d / t(od) BO(e)(ov) / wg yéyp/amte» (Mark 1:1-2; cf.
Dionysios 1909, 262).

Saint Luke (6ATIOg¢ [AOYKAG]) is depicted behind Matthew the Apostle. He comes last in
the left corner of the upper part, slightly turned to the right and with both his palms he holds an
open inscribed gospel, where it is written: «&met/ Srjme / p moAA / oi éme / X / eipn. // ... v &/ va té /
gag et/ ... ot/ at. » (Luke 1:1; Compare Dionysios 1909, 151, 262). Iconographically, saint Luke is
presented with a glum expression in his ascetic wrinkled face and a sparse beard. What makes his
figure distinctive is his tonsure (papalyphra), that is the round haircut at the top of his scalp. He is
presented wearing a red sleeveless chiton and a pink robe.

In the vertical zones of the icon are presented other apostles. All of them are depicted holding
enclosed scrolls.
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To start with, in the right vertical zone is the Protolketos (First-called) apostle Andrew (6ATIOg
AN/ APEAG), depicted just below the evangelist Mark, wearing a pink chiton and a dark green robe.
In his left hand he holds uprightly a closed scroll. The iconographic type of the saint follows the
description of the Interpretation «wg yépwv karlapopdArss, €ic vo ywpiwv 76 péveiovs. (Dionysios
1909, 151). He is presented with striking facial features i.e. his noble face with his serious and bland
expression, his thick nose and his straight eyebrows. He is also portrayed with rich hair and full
beard, with grey and white touches on the brown background of the icon.

Simon the Zealot (6ATIOg CI / MQN) is placed in the right zone, below saint Andrew, as
«yépwv paraxpis orpoyyvroyévne» (Dionysios 1909, 151) holding a closed scroll. He is wearing
a dark blue chiton and a brown robe that covers his left shoulder.

On the left zone of the icon, below the evangelist Luke, is depicted saint James (6 ATTOGTA /
KwBOg), the Brother of the Lord, in a blessing posture. In his left hand, he holds an upright, closed
scroll. He wears a dark sleeveless chiton and a light pink robe. The saint is presented with the
familiar facial features, with brown short hair and short beard of «dpyiyévr¢». (Dionysios 1909,
151).

In the vertical left zone, below the apostle Jacob, saint Bartholomew (6 ATTOg BAP /
O®OAOMAIQg) is drawn as «véog dpxtyévne» (Dionysios 1909, 151). He blesses and holds a closed
scroll, like saint James. He wears a light sleeveless chiton and a pink robe.

The apostle Thomas (6 ' ATIOg / ®wMAG) is portrayed in the vertical left zone of the icon under
saint Bartholomew, also holding a closed scroll. The saint is depicted «véog, dyéveio¢» (Dionysios
1909, 151), wearing a dark chiton and a light pink robe covering his right shoulder.

The last of the apostles, in the vertical right zone of the icon, is the apostle Philip (6ATIO¢/ ®I/
AIIIIIOG). He blesses with his right hand and holds a closed scroll. According to the Orthodox
Synaxaria, he is said to be Bartholomew’s assistant (Delehaye 1954, 221, 13; cf. Nicodemus the
Hagiorite 1980, vol. A, 222). The apostle Philip wears a sleeveless tunic and a pink robe and he is
depicted as «véog, dyéveiog», like the apostle Thomas. (Dionysios 1909, 151).

In general, the shapes of the apostles’ faces are painted soft with graduated tones. The facial
features of their forms are quite individual. However, the faces of the elderly figures are depicted
having darker protrusions and shaped wrinkles on their forehead. The painter tries to give to
the faces an emotional expression. Also, the soft folding of the figures' costumes is strongly
influenced by Italian art. It should be noted that the depiction of the twelve apostles indicates
their participation in the miraculous events of the incarnate Word.

The lower horizontal zone unfolds across the whole width of the icon and includes six
hierarchical saints (Mantas 2001, 135 et seg. Cf. Gerstel 1999, 15-36). The former wear their
attires (Thierry 1966, 308-315) elegantly decorated (Papas 1975, 92-110; cf. Walter 1982, 7-19),
consisting of cross - omophorion' (Teppoavod Apxtemokomov Kwvotavtivounolews. Totopia

"ExkAnotaotikr, kai Muotikny Oewpia [dub.], Pseudogermanos Archbishop of Constantinople,
1860, 393D-396A; cf. Stefanidis 1970, 146; cf. Kourkoulas 1960, 63-65; Fountoulis 2007, 3, 234;
Johnstone 1967, 104-105; cf. Zografou-Korre 1985, 39 et seg.) multi-cruciform sleeved sackcloths
(sakkos)'! (Ghioles 2001, 65; Compare Kourkoulas 1960, 65-68; cf. Papaevangelou 1965, 62-63; cf.

«To wpopopiov éott 100 dpyiepéws, katd TV 0ToARY T0D Aapdv». The Perivolaion (covering) may be
considered a precursor of the episcopal omophorion, a distinguishing vestment of a bishop and the
symbol of his spiritual and ecclesiastical authority.

The sackcloth (sakkos) comes from the Greek word «8ipntriotov» (divetesion is a long ceremonial silk
tunic resembling the Latin dalmatic, for use on only the highest state occasions. It was worn belted,
instead of the skaramangion by the emperor, but also by certain court officials).
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Johnstone 1967, 15.; cf. Zografou-Korre 1985, 26 et seg.) fitted with varicoloured lining, indicating
thus their archpriesthood rank.

The hierarchs are depicted bareheaded except saint Spyridon, who has his head covered
with a cloth cap. In the middle of the lower zone is depicted saint John Chrysostom (O ATIOX
IQOANNHY XPYXOXTOMOX) «véog, dyévetog», standing, with some beard growth, brown hair,
and slightly bald (Delehaye 1954, 217-220; cf. Chatzidakis 1938, 413). (Drandakis 1969, 11 et seg.
Dionysios 1909, 154). He holds a book, where it is written: «<KvH® .. / aopé.. / éx ti¢ / TTap6é /
vov Ma... / yuxn // PKA /.. Ka / .. apBed / .. ng 1@ / .. m(vev)pu(a)t()»'2 To the left of saint John
Chrysostom one may partially see saint Gregory the Theologian (O ATI/OS I'PHI'O/PIOC),
patriarch of Constantinople. He is presented (De Agent 1954, 422 et seg. Compare Chatzidakis
1938, 412. Dionysios 1909, 154) facing three quarters towards the central axis of the representation.
He holds an open book where one may read the following: «H d&ye / wpyn / To¢ k(i) | &oxa | pog //
map 0évog &vev | omép | patog | #iv a...»V.

The two saints are depicted as if sharing a conversation. Behind saint John Chrysostom is
presented Athanasius the Great (O AT'T/ OS A®GAN / ACI / OS), the patriarch of Alexandria, as
a bald old man with his big heavy beard «yépwv padaxpog, mdarvyévye». (Delehaye 1954, 399, 647
et seg. cf. Chatzidakis 1938, 413; cf. Denis of Fourna 1909, 154, 267, 291).

Behind saint Gregory the Theologian, one may discern Basil the Great (O ATT/ OS BACI /
AEIOC), Bishop of Caesarea with short hair and a brown long beard (Delehaye 1954, 364-366;
Martinov 1963, 57; Chatzidakis 1938, 412 et seg. Drandakis 1969, 8 et seg. 14 et seg. Dionysios
1909, 154). At both edges of the icon, the procession of the hierarchs is covered by saint Nicolas,
(O ATT/ OS NI/ KOAAOS). Bishop of Myron, with his flat forehead and his short round beard.
(Anrich 1913, 224, 31-32, 1-8; Compare Delehaye 1954, 281-284, 278; Compare Zias 1969, 27;
Compare Antourakis 1988, 23 et seg. cf. Sevéenko 1983, 18 et seg.) and by saint Spyridon (O AT1/
OS CIIIPIAON), Bishop of Trimythous, the miracle worker, who is depicted with a long white
beard wearing a straw hat (Delehaye 1954, 303; cf. Dionysios 1909, 154. cf. Walter 1982, 105; cf.
Konstantinides 2008, 132; cf. Weigert 1994, 387-389).

It is important to note that four out of the six hierarchs are shown holding decorated enclosed
books, slightly inclined, indicating the upper and side thickness of the pages. The hierarchs,
to whose honour and memory certain portions of the communion bread are dedicated, are
portrayed as successors to the Apostles and intercessors in their vision of the Divine, while the
Sacrament of the Holy Eucharist is being carried out. The rendering of the apostles and hierarchs
corresponds to the removal of the portions of the Holy Bread during the Service of Preparation or
Proskomidi (Zvpewv Oeooalovikng, Iepi ¢ Tepdg Aettovpyiag 96-97; Simeon of Thessaloniki
1866, 289A-292A; cf. Theochari 1986, 20; cf. Konstantinides 2008, 125).

The stylistic dualism, that characterizes the artistic production of Tzanes as a whole and
particularly the works that he created during his stay in Corfu and afterwards in Venice, is clear in
this icon as well, where elements from the Byzantine tradition are combined with elements from
Italian art (Drandakis 1962, 152-170; cf. Vocotopoulos 1990, 103 et seg. cf. Tselenti-Papadopoulou
2002, 79-80).

The facial features of the Virgin Mary with the child Christ, observed in the examined icon,
can also be found in Tzanes’ icon no. T. 362 (dimensions: 1,06 x 0,66 m.) painted in 1664, which
is now kept at the Byzantine and Christian Museum of Athens (Acheimastou-Potamianou 1998,
234-235).

2 This may be a composition of the painter.
3 This may be a composition of the painter.
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A similar representation of the enthroned Christ (fig. 10), surrounded by the twelve apostles,
is also depicted in a similar icon kept at the Monastery of Kato Panagia Arta and dated in 1678
(dimensions 1,33 x 0,95 x 0,02 cm) (Papadopoulou - Tsiara 2008, 154-157). In the icon of Kato
Panagia, the apostles are shown in sixes in the two vertical zones and stand in the same order as in
the icon of the Monastery of Varlaam. In both icons, the figures have the same iconography types.
Furthermore, in the inscribed scrolls or in the books that the evangelists are holding, one may
read almost the same inscriptions of the sayings at the beginning of their gospels. The same also
applies for the case of Peter and Paul.

The detailed representation of the luxurious fabrics, decorated with gold embroidery and
precious stones, is also echoed in the works of the Corfiot and the Venetian period of the painter
in question. Western elements are also incorporated in the figures of the six hierarchs depicted in
the lower zone of the icon. The hierarchs are wearing richly decorated robes which run counter
to their strict forms. Their luxurious clothes often imitate red fabrics of Venetian nobles. These
elements can also be found in the icon of saint John of Damascus (1654) (dimensions 190x 88x2
cm.) at the church of saints Jason and Sosipatros in Corfu. (Vocotopoulos 1990, 117-118, fig. 57,
58, 226, 228, 229), in icon of saint Basil no. cat. 127 (1667) (dimensions 67 x 48 cm) and at the
Hellenic Institute of Venice (Drandakis 1962, 61 et seg., tabl. 19, cf. Tselenti-Papadopoulou 2002,
191, no. Cat. 127, tabl. 57).

The halos with marked spots may also be found in Tzanes’ works during the Venetian period,
as it is in the icon no. cat. 130 (dimensions 50, 5x 43,5m) with the enthroned saint James the
Brother (1683) in Venice, (Chatzidakis 1862, 135-136, fig. 114, tabl. 60; cf. Tselenti-Papadopoulou
2002, 193, no. Cat. 130. tabl. 59), in the icon of saint Govdelaas (1655) at the Museum of
Byzantine Culture of Thessaloniki (dimensions 0,310x 0,246 cm) (Drandakis 1962, 33 et seg. cf.
Leontakianalou 2001, 57; cf. Editorial Committee 2003, 7, fig. 5) (dimensions 31,2x 24,7x 2 cm),
and in the icon of the Extreme Humiliation of Jesus Christ (dimensions 29,5x 22,5 cm) from the
Collection of the New Sacristy of the Monastery of Agios Stefanos in Meteora (Chatzouli 2005,
325-376).

Of particular interest in the icon of the Monastery of Varlaam is the throne with its
anthropomorphic decoration and the twisted leaves. These two elements were borrowed from
Italian art (Berenson 1968, 1L, fig. 13, 639, 711, 721, 722, 746, 747, 866).

These elements were popular and favoured since the 16th century. However, they were used
individually. The anthropomorphic decoration is also familiar to Emmanuel Tzanes, especially
in the works he painted in Venice, showing thus his direct influences from the Italian art. For
example, in the icon of saint Andrew (1658) (dimensions 52 x 44,5 cm) from the Collection of
the Hellenic Institute of Venice, human figures standing next to twisted leaves adorn the base of
the throne. (Chatzidakis 1962, 131, fig. 108, tabl. 60; cf. Tselenti-Papadopoulou 2002, 188-189, no.
Cat. 124, tbl. 54). It is obvious that the elaborate throne, as a symbol of secular and ecclesiastical
power, is meant to praise and celebrate the Virgin Mary.

Taking into account all the above remarks, it becomes clear that the icon of the enthroned
Virgin Mary with the child Christ, surrounded by archangels and hierarchs of the Monastery of
Varlaam, is strongly connected with the works of Emmanuel Tzanes created in Venice.

The representation of the enthroned Virgin with Christ, surrounded by angels (Belting-Thm
1960, 59) was widely known from the early years of Christianity, since the time of Justinian and
especially after the period of iconoclasm. It enjoyed special respect throughout the different
periods of Byzantine art. We find it also in mosaics, in wall-murals as well as in miniature icons.
It should be noted that the composition, is not only well-known because it is found in the apse
of the sanctuary of Byzantine churches (Chatzidaki 1983, 30). With such a wide dissemination
in Byzantium, it seems only natural that this iconographic composition would also be present in
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the Cretan School. Generally speaking, the Virgin is depicted in an iconographic variation based
on Byzantine models and was likewise established in the Cretan School of painting of the 15th
century by Andreas Ritzos' (Chatzidakis 1988, 148; cf. Chatzidakis 1995? 61, no. 10, tabl. 12; cf.
Piatnitsky 2003, 622, 625, 632, fig. 1, 4; cf. Chatzidakis 1974, 179, tabl. I, 2; cf. Chatzidaki 1983,
42-43, no. 36; cf. Sidorendo 1997, tabl. 71, 74).

The theological content of this depiction aims to stress the importance of the Virgin’s role
in the Incarnation of the Divine Word, who contributed to the salvation of the human race
(Kalokyris 1971, 25; cf. Tati¢-Djuri¢ 1981, 770). In the icon, the importance of the foundation
of the Church is indicated with a proclamation tone, through the inscribed scrolls held by the
figures. The messages of the multi-figure composition in the icon are related to facts of dogmatic
importance, with a revealing and eschatological meaning. As a symbol of the Incarnation, the
Virgin is addressing prayers to Christ, which glorify His greatness.

As a whole, this imposing icon has a theological depth that is put forward in the complex,
iconographic layout of the work of the divine economy for the redemption of mankind (Spourlakou
1990, 55; cf. Stamoulis 2003, 33 et seg.). It contains the triumphant figures of the Incarnate
Word, the Virgin Directress (Odigitria) (cf. Gioultsi 1991, 117), the figures of the evangelists, the
apostles, and the holy hierarchs (cf. Skaltsis 1991, 371), who helped formulate the main points of
the Church’s doctrine. The measured and harmonious composition of the icon is simultaneously
awork of serious artistic character and sacred spirit. It is precisely the kind of art one would expect
from the artist and priest Emmanuel Tzanes Bounialis from Rethymno.

One of the closest models for the icon we are examining (fig. 4), we find in icon no. 3051
(fig. 10) of the Virgin Vrephocratousa (holding the Christ child) who is accompanied by angels
and surrounded by scenes from the Twelve Great Feasts of the Church (such as the Annunciation,
the Crucifixion, the Taking Down from the Cross, and the Descent to Hades), as well as apostles,
hierarchs, evangelists and other saints (Felicetti- Liebenfels 1956, 93, tabl. 119; Skrobucha 1969,
97-99, tabl. XVII. Chatzidaki 1983, 29-30; Vasilaki 1994b, 232). This icon is found in the Benakis
Museum (dimensions 87,5 x 64,8 cm) and is dated from the second half of the 15th century.
It is attributed to the workshop of Andreas Ritzos (approx. 1451 - 1492) (Chatzidakis 1995°,
65), but also to his son Nikolaos (approx. 1460 — 1503) (Chatzidaki 1993, 100). Characteristic of
this style is the position of the enthroned Virgin directress, the wigs of the archangels as a detail
in her clothing, the positioning and the garments of the three Apostles (Peter, Paul and John
the Theologian), as well as the depiction of the hierarchs with their richly adorned vestments
with crossed omophorions. Three are all elements which can also be found in the icon from the
Monastery of Varlaam.

On the left side (fig. 5) of Panaghiarion A (dimension 15,5), from the end of the 15th century
and attributed to Nikolaos Ritzos (?) from the New Skevofylakion of the Monastery of Saint John
the Theologian on Patmos, the Virgin is depicted accompanied by the archangels (Chatzidakis
1995, 64-67, tabl. 22, 88), like in the central part of the Monastery of Varlaam’s icon. Characteristic
are the finely detailed folds of the various figures’ garments. Indicative too is the miniature icon
of the figures from Panaghiarion A of Patmos, with its use of bright colours, the carefully applied

As an example, we note the icon of Panagia Pantanassa (dimensions 164 x 90 x 3,2 cm) (fig. 3) from the
iconostasis of the catholicon of the Monastery of saint John Theologos in Patmos. Today it is kept in the
sacristy of the monastery. The same type was repeated with variations in the icon of the Virgin Mary of
the Angels of the middle sheet of the triptych (dimensions 7 x 14,6 cm) in the Basilewsky Collection at the
Hermitage Museum in St. Petersburg. Yet, we find it in the middle sheet of the triptych no. import 22251
(dimensions 0,6303 x 0,31 cm) at the Benaki Museum and at no. 12744 (dimensions 29,4 x 16,5 cm) of the
Tretyakov Gallery in Moscow.
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golden ornamentation, and chiaroscuro. All of these point toward a typically Cretan creation, with
its meticulously layered levels of illumination.

In icon no. 431 (Lazarev 1967, 408, fig. 575; Compare Felicetti- Liehenfels 1956, 93, tabl. 118;
cf. Chatzidaki 1993, 98-103) (fig. 6) of the enthroned Virgin Vrefocratousa accompanied by the
archangels and framed by the prophets (dimensions 60x 57 cm), dating from the first half of the
16th century and now kept in the Galleria dell’ Accademia of Florence, the painter chooses from
and combines various elements of the 15th century tradition in the icon, as regards its type. In the
case of the icon that we have been examining, however, it is clear that the painter is following in his
style the more modern trends of the 16th century. The figures of the prophets, with their symbols
around the central theme of the Virgin Mary, accompanied by the archangels in the icon from
Florence, are replaced by apostles and hierarchs in the icon of the Monastery of Varlaam.

Besides that, in the icon of the Virgin Wider-than-the-heavens (Panagia Platytera) (fig. 7)
who is also accompanied by the archangels (dimensions 35x 35x2 ¢cm) and is dated to the 17th
century from the Skevophylokion (the Treasury) of the Church of Panagia Korfiatissa in Plaka
on the island of Milos (in the Cyclades islands) (Gerousi 1999, 27), we discern a symmetry and
precision in its artistic execution, not unlike that of the icon we are examining. In the icon from
Milos, the Virgin Directress with the archangels are shown in a circle. The four corners of the
square icon are decorated with dark marble. The archangels are rendered on a smaller scale from
the central figure of the enthroned Virgin Mary. In the icon from Milos, like in the icon from
Varlaam Monastery, the Virgin’s wooden throne has no back and the sides of the chair are made
up of winged figures, with fish-like bottom halves, that end in twirling leafy vines which adorn the
base of the seat. It should also be noted, that such anthropomorphic decoration is characteristic
of Emmanuel Tzanes, especially in the works of his Venetian period, where he received direct
influence from the surrounding Italian art scene. Distinctive is the geometric folding of the Virgin
and Christ’s clothes, depicted in strict colouring and limited in number, while the expression of
the figures is quite serious.

It is known that the Cretan painter, Emmanuel Tzanes (c. 1610-1690) who lived in Crete, in
Corfu and in Venice, is one of the most inspired Cretan painters with rich artistic production
(Drandakis 1962, 17 et seg. Compare Chatzidakis - Drakopoulou 1997, tom. 2, 408-422. cf.
Vocotopoulos 1990, 104-107. cf. Papadopoulou - Tsiara 2008, 156, not. 81). It is clear from the
chronology «ax&H» (=1668), as already mentioned above, that this icon belongs to the so-called
“Venetian” period (1658 - 1690).

Regarding the Monastery of Varlaam, Emmanuel Tzanes seems to have followed the earlier
compositional model of the Virgin Vrefocratousa, named “Pantanassa” (All-Reigning or Queen of
All), which was created by Andreas Ritzos in Patmos (fig. 3). This is a very popular iconographic
type and it can be found in numerous icons. This type was used until the 18th century, sometimes
precisely, sometimes with variations or with other names (Vocotopoulos 1990, 25). The imposing
figure of the enthroned Virgin Directress (Odigitria) and its figural folding, are masterfully
combined with the western renaissance elements of the elaborate golden throne.

However, it should also be mentioned that the iconographic theme of the central composition
of the icon in question bears a close resemblance to the left-wing of Panaghiarion A, attributed to
Nikolaos Ritzos (fig. 5).

In the icon, one may notice some other typical characteristic elements of the painter’s art,
such as the use of the white light, his attention to detail, his fixed design and the rich and varied
use of colours. For the portrayal of his figures, Tzanes shows great preference for the Palaiologan
iconographical type, although in other details he follows western patterns. The choice of his
models depended on his artistic experience, as well as on his deep theological scholarship. Similar
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elements can also be found in other icons attributed to Tzanes, such as the icon of Christ (fig. 10)
at the Monastery of Kato Panagia in Arta (western Greece).

The icon from the Monastery of Varlaam is a work of exceptional quality, which became the
model for other painters of the time as well as for later painters who were active in Crete, the
Ionian Islands and Venice. This is especially evident in the work of Ioannis Dzenos (1660 - 1682),
descendant apparently of a Cretan family Tze, Tzen, or Tzenou (Zen), who copied all of the details
of Emmanuel Tzanes’ icon from the Monastery of Varlaam, with the enthroned Virgin Directress
surrounded by archangels, apostles and hierarchs dated back to «axol» (=1677), that is an exact
copy of it. It is also interesting to note that the icon of Ioannis Ntzenou “hand of Ioannus Ntze
(fig. 8) (dimensions 46,5x 49 cm) which now adorns the icon screen of the cemetery church of the
Resurrection of the Lord in Corfu, is placed above the despotic image of the enthroned Christ in
the form of the High Priest (Vocotopoulos 1990, 142. cf. Chatzidakis - Drakopoulou 1997, tom. 2,
435-436).

The dimensions of the image are 46,5x 49 cm. It is thus one centimetre smaller in height and
one centimetre wider than the icon of the Monastery of Varlaam.

The painter duplicated Tzanes’ icon in every detail, such as the array of the twenty figures, the
apostles, the hierarchs, the folding of all the figures’ garments and the shaping of the elaborated
wooden throne chair with no backrest.

The great similarity of the icons, the roughly same dimensions, as well as the fact that the icon
is found in Corfu, the island where Tzanes stayed before he went to Venice, leads us to speculate
that the painter Ioannis Dzenos used Tzanes anthivolon as his model.

It seems that Ioannis Tzen admired Tzanes work a lot and for this reason he followed his
standards in his own icons. Tzen’s icon of the Virgin Mary, surrounded by the archangels and
saints, is one of the well-known copies, where all the elements of the strict Cretan Art of the 17th
century are scrupulously observed.

The stability of the style, the innovative mood and the great popularity that characterized
Tzanes” work had a profound impact on loannis Tzen. The latter seems to have borrowed all those
elements that suited him best for his work, such as the structured creation of the figures and the
precise design. Ioannis Tzen was strongly influenced by the Byzantine iconographical standards of
the 14th and 15th centuries, as well as by the Italian patterns of the early Italian Renaissance.

In the icon no. A.S. / 323 (fig. 9) (dimensions 52,5 x 46,6 x 2 cm), the central subject of the
enthroned Virgin Directress (Odigitria), accompanied by the archangels and surrounded by the
twelve apostles and six holy hierarchs, is dated in the 18th century and is also repeated in the icon
of the Monastery of Varlaam. The icon comes from Greek islands and is preserved in the Private
Swiss Collection of Siegfried Amberg-Herzog (Chatzidakis et al. 1968, fig. 56). In all likelihood,
the painter made a copy of the specific theme from an anthivolon, which he had located in some
island area of Greece. One may note that the icon in Switzerland has common iconographic and
stylistic features with the icon in question. Its dimensions are almost the same as the dimensions
of the image of the Monastery of Varlaam.

What is also interesting in Tzanes’ icon is not only the originality of the composition, but the
rich theological content he is addressing. In the icon of the Monastery of Varlaam, Tzanes focuses
on the main figure of the enthroned full- length Virgin Mary, accompanied by the archangels,
while the twelve figures of the apostles indicate their relationship with the Incarnate Word. The
choice of the hierarchs by Tzanes is also quite intriguing. Lastly, what someone may also notice in
the icon of the Monastery of Varlaam is its solemnity and synthetic balance.

In addition, one may argue that this is not the first time that an icon of Tzane has been copied
by later painters. For example, we can refer to the icon of Christ Pantocrator with the twelve
apostles dating in 1687 (dimensions 1,33x 0,95x 0,02 m) from the Kato Panagia of Arta (fig. 10)
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(Papadopoulou - Tsiara 2008, 154 et seg. cf. Papatheophanous-Tsouri 1981, 243-245) which was
copied by an unknown painter in 1683 (dimensions 1,13 x 0,82 m) (Papadopoulou - Tsiara 2008,
158-159; cf. Papadopoulou 2002, 54, fig. 61). The icon which depicts the Christ and the Apostles
and is kept in the church of Saint Theodora of Arta has also the same theme. The latter icon is dated
to the end of the 17th - beginning of the 18th century (Papadopoulou - Tsiara 2008, 160-161; cf.
Papatheophanous-Tsouri 1981, 243-245) and has a more rustic character in contract with the icon
in the church of St. Basil in Arta. Additionally, some other examples are the icon of Saint Theodora
(dimensions 40,5 x 29 x 3 cm) kept at the Byzantine and Christian Museum of Athens (Katselaki
1995, 129-138) and an icon with the same subject (dimensions 37 x 27 cm) by an unknown painter
from the 18th century, which is kept at the Greek Institute in Venice (Chatzidakis 1962, 170; cf.
Tselenti-Papadopoulou 2002, 226, n. Cat. 188; cf. Katselaki 1995, 137, fig. 9).

It is clear that the iconographic pursuits of early modern artists (i.e. Ioannis Tzen, et al.), in
works of older artists (such as Emmanuel Tzanes, Emmanuel Lambardos, Michael Damaskinos
and Andreas Ritzos ) put forward the theological content of their icons but also the artistic skill
of the previous inspired artists who created them and became role models to their younger
counterparts.

It is worth recalling that the earlier artists are those who established the iconography and the
style of the late Cretan Art, while the Church mostly supported the production and distribution
of these important artworks blessing them with liturgical significance (Konstantoudaki 1973, 291-
380; cf. Paliouras 1991, 410 et seg.).

To conclude, the icon of the Virgin Mary surrounded by the apostles and hierarchs is included
in works that Emmanuel Tzanes created during his mature age, and indicates that the artistic
production of the Cretan School continues to have a great impact on the creative renewal until the
second half of the 18th century.
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Appendix

Fig. 1. Icon of the Virgin holding the Christ child with archangels, apostles, evangelists
and hierarch saints, work of the priest Emmanuel Tzanes. 1668. Varlaam Monastery. Meteora.

Fig. 2. Icon of the Virgin holding the Christ child with archangels, apostles, evangelists
and hierarch saints, work of the priest Emmanuel Tzanes. 1668. Detail. The inscription.
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Fig. 3. Icon of the Virgin holding the Christ child, work of Andrew Ritzos.
Second half of the 15th century. Patmos. New Sacristy. Monastery of Saint John Theologos.
(Chatzidakis 1988, 144).

Fig. 4. Icon of Virgin holding the Christ child with archangels, saints and scenes of Dodecaorton.
No. 3051, ¢.1500. Benaki Museum. Athens. (Drandaki 2010, 211).
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Fig. 5. Panaghiarion with the Virgin holding the Christ child with the archangels
and the Hospitality of Abraham, work of Nicolas Ritzos(?). The end of the 15th century.
Patmos. New Sacristy. Monastery of Saint John Theologos. (Chatzidakis 1988, 148).

Fig. 6. Icon of Virgin holding the Christ child with archangels and prophets. No. 431.
First half of the 16th century. Galleria dellAccademia. Florence. Italy. (Chatzidaki 1993, 99).
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Fig. 7. Icon of Virgin holding the Christ child with archangels. 17th century.
Sacristy of the Church Panaghia Corfiatissa. Plaka of Milos. Cyclades islands. (Gerousi 1999, 27).

- Ta A

8. Icon of the Virgin holding the Christ child with archangels, apostles, evangelists and hierarch
saints, work of John Tzennos. 1677. Corfu. Church of Resurrection of Jesus. (Cemetery).
(Personal archive).
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Fig. 9. Icon of the Virgin holding the Christ child with archangels, apostles, evangelists
and hierarch saints. No. A.S./323. Second half of the 18th century. Private Collection
in Switzerland of Siegfried Amberg- Herzog. (Chatzidakis et als. 1968, fig. 56).

Fig. 10. Icon of Christ enthroned and twelve apostles. 1678. Monastery of Kato Panaghia.
Chapel of Saint Agnes. Arta. (Papadopoulou-Tsiara 2008, 154).
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YKPATHCbKE €BAHTENIE 17 CT. Y BIBNIOTEL,l YECTEPA BITTI:
ICTOPIA CTBOPEHHA, KOPUCTYBAHHA TA MEPEMILLIEHHA

The Ukrainian Gospels of the 17th Century
From the Chester Beatty Library:
The History of Creation, Usage, and Migrations

Stanislav Voloshchenko

DOI: 10.17846/CL.2022.15.1.76-96

Abstract: VOLOSHCHENKO, Stanislav. The Ukrainian Gospels of the 17th Century From the
Chester Beatty Library: The History of Creation, Usage, and Migrations. The study is dedicated
to the manuscript of Four-Gospels W 150 from the Chester Beatty Library Collection
(Dublin, Republic of Ireland). The publication consists of four aspects that disclose the
history of the creation, provenance, usage, and migrations of the manuscript. A detailed
paleographic and codicological study of the Gospels made it possible to determine the exact
location of its production - village of Pniv (Ivano-Frankivsk oblast, Ukraine) in the first half
of the 17th c., by local priest Ioanne. The study of the inscriptions of 1640, 1641, and 1738
showed the purchase of the book by the family of Kostya and Anastasia, together with their
sons Gryd and Stepan, daughter Agafia, son-in-law Petrash, daughter-in-law Christina and
Maria, as well as grandchildren. The motive of giving the Gospels to the church in the village
Yasinia (Transcarpathian region, Ukraine) was concerned with the salvation of their souls.
Spouses Ivan and Olena Strukov and Pavlo Gryd were worried about keeping the codex
and together paid for a new binding in 1738. The artistic component of the manuscript was
also investigated, which made it possible to find out the identity of the author of drawings.
As a result of the research, it was possible to reconstruct the history of its provenience and
usage from the time of writing to the time of the migration to the Chester Beatty Library in
Dublin, cataloguing and the first description of the codex.

Keywords: Gospels, the 17th century, Transcarpathians region, Ireland, codicology, Cyrillic
manuscript, provenience, migration, the Chester Beatty Library

Most cTaTTs IpUCBsSYeHa TOCTIIKEHHIO KupunndHoro €saneenis W 150 i3 xomexuii bibmioTexn
Yecrepa bitTi (mani — CBL). Leit pyxomic 6yB cTBOpeHMIt y IepILiii I0/0ByUHI 17 ¢T. 1 106y TyBaB
y Cy4acHMX KophoHax YKpainu o 20 cT., a B mepmriii monosuHi 20 cT. mirpysas o Bemmkoi
Bpuranii. JJocmimKeHHA I[bOTO OKPEMO B3ATOIO PYKOIMCHOTO KOJIEKCY JO3BOMAE “ONIOfHNUTY
icropio” y perioHi jioro cTBOpeHHs Ta IOOYTYBaHHA. I3 MM HaBHIM MaHYCKPUIITOM IIOB sI3aHO
IMMaJIo JIIofell: IeperncyBay, IOKYIII, KOPUCTYBadi, pecTaBpaTopy i JOCTigHUKM. Y IMX 0cib
6yB pisHmit iHUBixyaIbHMI JOCBIA “3ycTpiui” 3 pyKommcoMm, kit 3aikcoBaHO Ha MapriHamisix.
I3 3ammciB MOKHa [Ji3HaTUCh NTPO HaMipy i MOTUBM CTBOPEHHA KHUTH, a TAaKOXK XUTTEBI icTOpii
JIofiell, TI0B’A3aHNX i3 Heto. HoTyBaHHA Ha MapriHajisax abo iHIINX, BITBHUX BiJl TEKCTY, MicIsIX
y KOJleKCi MOyKe BiflTIOBiCT) Ha 6araTo 3aImyMTaHb: CKiTbKM Yacy IIIJIO Ha JIOT0 CTBOPEHHS; UMM
3aliMaBCA MMCAap OKPIM MepenMCyBaHHA KHUT, — Iie 6Y/I0 OCHOBHOIO ITpallelo Yy JOIaTKOBOIO;
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CKiZIbKM BapTyBa/la KHUTAa HA MOMEHT BUTOTOBJIEHHH; XTO Mil' BUCTYIIATX B POJIi NOKYIILA; /1A
YOro KyIyBa/IMCh KHUTH i BK/IAJAINCh O L€PKOB; XTO MIT YMTATV KOAEKC i IMIIaTi Ipo cebe
indopmariito; mo TypbyBaso JIOfEil BIPOZOBX YCbOTO 4YaCy BUKOPUCTAHHS MAaHYCKPUIITY
B CakpanbHOMY mIpocropi. Ha 1ji samuTaHHA MOXXHa BifIIOBiCTM TaKOXX 4Yepes KOMIUIEKCHE
BUBYEHHsI TajleorpadivHmX Ta KOFUKOIOTIYHNX TaPaMeTPiB PYKOIICY — JOCTIIKEeHHs MaTepiany,
opraHisanii CTOpiHKM, M1CbMa 1 03106/eHHs. I/t TIOBHOTH JOCTI/KEHHS 51 3a/IyIUB [eKilTbKa
€saneeniii 13 — 17 cT., AKi JOOMOIIN MMpIIIe TOAUBUTUCL HA Eanzenia W 150, BIcaTu 110ro
B 3arajIbHMii KOHTEKCT KMPUIMYHOI PYKONMCHOL criafgmyuy 17 cT. YKpaiHu, a TaKoXX BUABUTHU
XapaKTepHi O3HaKM, sIKi POOJIATH JOr0 BUHATKOBUM. 3aBISIKM CTYAIl LIbOTO KOZEKCY MOXKHA
TOIIOBHMUTHM iCHYIOUI BiJOMOCTi IIpO IpOLeCH CTBOPEHHA PYKONNCIB, iX KYIIiB/IIO, JapyBaHHA,
00y TyBaHHs, KOPUCTYBAHHS, epeMilljeHHsI. AHTPOIIO/IOTiYHA CK/IafI0Ba JO3BO/ISIE CHOPMYBATH
PO3YyMiHHA IIPO YABJIEHHA Ta MEHTANbHICTh KOPUCTYBA4iB KOHKPETHMM MaHYCKPUIITOM, iXHi
pori B coliyMi Ta coljia/IbHi IPOLECH 3arajioM.

Miit HayKoBMil iHTepec N0 BUBYEHHA CaMe IJbOTO MaHYCKPUIITY 3yMOBWJIO ONIPALlbOBYBaHHA
Kamanoey KupwIN4HUX PYKOIMNCIB, sIKi 36epiraioTbcst y 6ibmiorexax i mysesx CromydeHOro
Koponiscrsa Bennkoi Bpurawii ta ITiBuiunoi Ipranpii, a Takoxx Pecrry6rini Ipmanpii, aBropcrsa
nokropa Pampda Kiemincona (Cleminson 1988). PekoHCTpyKiis 0COOMMBOCTEN CTBOPEHHS
€Esaneenie W 150, icTopist itoro mo6yTyBaHHs, KOPUCTYBAHHsI, MICTEIIbKA CKIaZl0Ba Ta Mirparis
3YMOBM/IM MOIO IOi3[Ky 1o Ipmanpii y numnni 2019 p., a pesynbratyt JOCTiIPKEHHA BTiIMINCH
y IPOIOHOBaHIi my6miKamii'.

1. TeKcT nepenucyBaya

Kupwmannit manyckpunt W 150 3a smictom Hamexxuts o 6i6nirtHnx kuur Hosozo 3asimy —
Esaneenis. Komexc xmacmbpikoBaHo sk Yemsepoesarzenic abo E€saneenic memp, ampke 3a
XapaKTepOM BUK/IAJly TEKCT CK/IaJJA€ThCA i3 IMOC/TiIOBHOTO PO3MillleHHA €BAHT€TbChKIX ONOBifiel
3a woTMpMa aBTopamu - Mareem, Mapkom, Jlykow Ta Vioanom. OcobmuBocti mmcbma Ta
037100JIeHHS TO3BOJIAIOTD CTBEpPIKYBaTH, 110 KHITA IIepeNyicaHa B YKpaiHi, Ha [amanHi (cyyacHi
JIpBiBCBKa, IBaHO-OpankiBcbka Ta TepHOmminbcbka 0671.). Moi NPUITYILEHHS IiATBEePAUINCSA
i [pKepeNbHIM MaTepiazoM — 3aIMCOM PO KYIIiB/IIO IIbOTO eK3eMIULApa €6aHzesnis. Y HbOMY O
MiX 1Hmoro vmeTbc;I 1[0 pyKormc KYIUIEHO Y CBAIIEHHUKA THEBCHKOTO — OTIIA Hoana [4 Kk¥naena
‘ o\( cqjmum nHEcKoro. wu'A iwina.] (CBL, n. u. W 150, f. 13v; Fig. 1). “CBsAlleHHUK TTHEBCHKMIT”
O3HAYAE, 10 MicCLeM 11oro CryxinHs 6yno ceno ITaiB. HacemeHnit MyHKT pO3TAIIOBYETHCS HA
Ipuxapmarti (HuHi - IBano-®pankiBcbka 0071, YkpaiHa) i HalliMOBipHilIe, O came B Il
noKanil pykomuc i 6y710 CTBOpeHO?.

HetanpHinrepo cemo [THiB BIanmocs Ki3HATUCD i3 BisUTAL[ITHNX MaTePiasIiB — AKTiB 06CTEXXEHHS
Ta OmuCiB pyxomoro i Hepyxomoro MarHa. Lli mxeperna 36epirarorbest y HanioHampHOMY My3el
y J/IbBoBi imeHi Auppes Illentunpkoro (gamxi - NML) i1 gatyrorbea 1740 i 1753 pp. I3 Bisuraniit
BifloMo, mo y c. ITniB 3Haxopmnoce nBi nepkBu — BosHecinna TocnopHboro Ta apxasrena
Muxaima (NML, c¢. ML, n. u. 16, f. 149r-149v; NML, c. ML, n. u. 18, f. 365r-367r). Bisuraropu
nofau indopMmariio, o Iji 1Ba XpaMu fiepeB’siHi, MaloTh CBOI J3BiHMIIi 3 Ki/TbKOMa JI3BOHaMU,
a TaKOX IOPYdY HMX MICTATbCS uBMHTapi. IlepkBu Oynm moBHicTIO 3abesmedeHi BifMOBigHNM

Buc/moBiot0 TIOASAKY 3a CIPUAHHA Y HOCTYIIL 10 onparioBanHs pykonucy W 150 korekTusy Bibmiorexn
Yecrepa Birti, 30kpema mani lenini Bapy (Celina Ward) ta Mapri Jleiik (Marta Lejk).

3a maunmu Google Maps, c. ITHiB po3TaloByeTbcs Ha BificTaHi 6ible 70 KM Bif Miclid, e mo6yTyBano
Esaneenic W 150 — c. fcina (tenep - 3akapmarcbka o6/, YkpaiHa), IpO IO TAKOXK 3rafjlaHO B 3aINCi
KYTIBJIi.
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HAYMHHAM IS peasiisaljil AymmacTipChKol Ais/IbHOCTI — 60TOCTy>KO0BUMI OfSATOM, KHUTAMIL,
nocypoM 1t ikonamu. IToganuil mepestik KHUT 060X pesIirilfiHuX CIIBHOT [ja€ 3MOTY BUCTIOBUTH
IPUITYIeHHS, o foCmimKyBanuit kogekc (CBL, n. u. W 150) mir 6y Tu neperncanum mpu nepKsi
apxanresna Mmxaina. CranoM Ha 1753 p. y LlepKBi BUKOPMCTOBYBa/lIOCh JIMIIe ABi IPYKOBaHi
KHUTY — TbBiBCbKe €6aHzenie Ta yHiBCbKUIT CnymebHux, a TAKOX TPYM PYKONMCHI — Anocmor,
Miness Ta Oxmoix. Xpamy Muxaina Hamexxana i pykonmcha Tpiodv ygimHa, sika BUKYIUIEHA
kymHipom ®neHpopoM y HaaBipHAHCbKOro eBpesa (M. HapsipHa, IBano-®paHKiBcbKa 0OIL,
YkpaiHa) i micia nporo nepefana B IO3UKy CBAILIEHHUKY cycigaboro c. IBisg (NML, c. ML, n. u. 18,
f. 366r). IlepeBara B HasIBHOCTI PyKOIIMCHMX KHUT HaJ| APYKOBAHMMI JO3BOJISIE IPUITYCTHUTI, IO
caMe TIpM 1Iill LIepKBi MOITIM MepenucyBaTUCh KHUTH, 30KpeMa OCTiIKyBaHe €saneenis memp.
Harowmicte y xpami Bosuecinus Tocroguboro 6ymu BUHATKOBO APYKOBaHi Koiekcu (€saneernie,
Anocmon, Cnyxeonux, Minest, Oxmoix, Tpiodv usimna, Icanmup, TpeOHux i Tpoe KHUT [yis
Haboxuocreit) (NML, c. ML, n. u. 16, f. 149r). Tomy uinkoM BiporigHO, IO 7 FOCTIAKyBaHe
Esaneenie memp i3 xonekuil CBL mormo 6yTi cTBOpeHNM mpu ogHOMY 3 XpaMis c. ITHiB, a came
B LIepKBi apxaHrena Muxaina.

LlepkBa sIK JIOKALlisl CTBOPEHHS PYKOIMCIB (CKpUITITOPiit) (PiKCyeThcst B 6ararbox KomodoHax
KOJIeKCiB IepInoi momoBuHM 17 CT., AKi MeHi JOBOAMIOCh BocmimKyBaTu. OFHNM i3 NpUKIafiB
€ Epycanumcokuii Yemas 1619 p., nepenucanuit y ¢. Akcumaundi (Pecriy6mika ITosbina) mpu
nepksi [Toxkposu boropoguii (LNSL, c. BM, n. u. 438, f. 4v-5r). Iepeit JlaBpentiit [yukoBud i3
c. [Micouna (JIbBiBcbKa 0071., YKpaiHa) y KOMOGOHAX CBOIX PYKONMCHUX KHUT (PIKCYBaB, LIO IX
CTBOpeHO 1pu Lepksi Yeninus Boropopui, y sixiit Bin 6yB HacTosiTeneM. Lo okanito BiH BKasas
y Tunixoni 1629 p. (LHM, c. Man., n. u. 111, f. 42r), €saneenii Yuumenvrnomy 1634 p. (LNSL,
c. ASP, n. u. 23, f. 353v) ta Tpiodi nicniti 1640 p. (LNSL, c. ND, n. u. 78, f. 402v). ITpu nepxsi Pisgsa
Boropopuui, y Puborudax (Pecry6mika ITonbiga), nepenucas Tpiods nichy 1625 p. fusKOH
MaptnH (BCz, c. Rkp., n. u. 2229 IV, p. 557). Ille ogHMM IPUKTaZOM MOXYTb 6y TH MaHYCKPUIITH,
nepenrcati SIkoBom Janmmtosudem i3 m. fopogox (JIbBiBcbka 0671., YkpaiHa), SIKuit CTBOPIOBAB
kaury Ha lammunai Ta Iogminmi. €pycanumcokuii Yemae 1632 p. BiH nepenucas y c. Crapuii
Ocrpomninb (XmenbHuipka o671., Ykpaina) npu mepksi Pisgsa Boropoguni (IM VNLU, c. LM,
n. u. 1759, p. 250), a Esaneeniec memp 1636 p. — y M. Xminpuux (Binuunbska o651., Ykpaina) npu
xpami Benukomydennui ITapackesu (Katalog vystavki 1902, 4). Ognax, y Bunaznky 3 €saneeniem
memp 1618 p., nepermcysad fkiB Bkasas, mo 3aBepums KHury y M. Crpuii (JIpiBcbka 00IL,
Ykpaina) npm iepeesi Ipuropiro [HFH COUYRHTEN R ctilenniK I'Furo[ﬁro], IIOCBATY LePKBIU,
y AKil 3[ilICHIOBaB CIIY)XiHHA 3ralaHNil CBALIEHHMK — He 3a3HaunB (BN, c. Rkp., n. u. 11864 IV,
f. 418v). I1pn uepxsi Bosuecinus Tocnoguboro M. [lenstun (IBaHo-DpankiBcbKa 0671, YkpaiHa)
nepenucaB €sancenic memp 30 pp. 17 cr. IrHarint Jackamucko (IM VNLU, c. LM, n. u. 7459,
f. 362v).

IIpoBenene nocmifyKeHHs JO3BOJLIE BBAaXKaTH, 1110 i€peit Woan i3 [THeBa, CBSIEHHIIK, Y SIKOTO
KYyIUIeHO KHWUTY, O6yB AK IepenycyBadeM €e6aneenis, TaK i aBTOPOM 3aMNCY MPO KYTIBIIIO, 11O
HiATBepmKyeThCs naneorpadivunm anamisom micbma (CBL, n. u. W 150, £. 13v).

ITonibHa aHasoris y MO€NHAHHI TEKCTY KOMOQOHY Ta KYIIBI TPaIUIAETbCA i HANpUKiHII
16 cr. [lepenucyBau €saneenis memp 1595 p. pusaxoH Ipuropiit is m. ABopis (JIbBiBcbKa 001,
YKpaiHa) Ha BiIbHIN Biff TeKCTy YacTMHI apKylra BMICTUB KOIO(OH i3 BiffOMOCTAMMU IIPO
CTBOPEHHS KOJEKCY, a OIIIC/IA ITOJaB 3aIllC ITPO KYIIBJIIO Ta BKIAJ, y LiepKBy YcninHa boropopmnii
c. JlenexiBka Ha JIpBiBIMHI moppyxokaM Muxaina ta Ipuan (IM VNLU, c. LM, n. u. 2789,
f. 76v). 1151 x mpakTyKa 3acTOCOBYBamach i y 30-40 pp. 17 cT., 30KpeMa y KOfIeKcax, CTBOPEHUX
iepeeM JlaBpeHTieM IyukoBudem. Y 11X pyKomycax nepenmucysad Cepiny nogas BiJoOMOCTi Ipo
cebe, Jac i MiClje CTBOPeHHs KHUT, a ITOTIM 3rafiaB IIpo 3aMOBHUKIB 4y moKymuis. 11i Bumagxu
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4 3adikcyBaB y IBOX Jioro MaHyckpunTax — €pycanumcvkomy Yemasi 1629 p.(LHM, c. Man.,
n.u. 111, f. 41r-46r) i Tpioodi nicniti 1640 p. (LNSL, c. ND, n. u. 78, f. 402v).

Texct mocnmimpkysanoro pykomucy (CBL, n. u. W 150) ceamennnk Voan mnepenucas
[IePKOBHOCTIOB STHCHKOI0 MOBOIO YKpaiHChKol pemakiii Ha 333 apk. KHyoxkoBmit 610K HuM
chopMoBaHO i3 41 3INUTKA, IepeBaXHO MO 8 apK. y KOXXHOMY. 3LINTKM IPOHYMepyBaB
KUPWINYHUMK IMpaMy KOPUYHEBMM aTPAaMEHTOM Ha IEepIIOMY apKyll y 30BHINIHBOMY
HIVDKHBOMY KYTi.

Kozexc mepemnycaHo Ha raH4ip AHOMY Iamepi 6i10ro Konbopy y Apyry YacTMHY apKylia —
in folio. Posmip apkyma ckmagae 300 mM 3aBgoBxku i 185 Mm 3aBmmpmku. Ilig wac
¢inirpaHoIOriYHOrO JOCIIPKEHHA allepy BCTAHOB/ICHO YOTUPY BUAIM BOJSAHMX 3HAKIB. ApKyui
Ha [I0YaTKy 6/I0Ka MiCTATH 300paXkKeHHsI repaIbANTHOI JIiii. [meHTHaHi 300pakeHHs BifHaIIeHO
B anbboMi dinirpanert Ipana Kamanina Ta Onexcangpu Bitsiubkoi, Bumanoro y Kuesi 1923 p.
®inmirpansp inii Mae 4OTUPHU BapiaHTU CBOTO 300pakKeHHs, sKi BIMIOBifal0Th CBOIM aHajOraM
y 3ralaHoMy foBinkoBomy BupmaHHi 3a No. 600, 617, 618, 622 (Kamanin, Vitvitska 1923, 69-70).
L1i inenTndikoBaHi BOAsAHI 3HAKM JATYIOTbCS Y MPOMDKKY 1612 i 1635 pp. HacrynHa dinirpaus,
sIKa MICTUTBCS Ha IHIIII YaCTUHI apKyIIiB KOEKCY, — rep6 PaBud, i10ro BifMOBITHUK CXOXUIL KO
No. 907, sikuit B anp6omi SAxsirn Cinspcpkoi-Haminskol garyerscs 1632 p. (Siniarska-Czaplicka
1969, tabl. CLXVII). YactrHa mamepy mae ¢inirpaus — rep6 Cac, sxnit anaoriqumit No. 426-432
B ampbomi Opecra Maiiioka, y IKOMY aBTOP BiFHOCHUTB IX I0sIBY 10 1639-1640 pp. (Matsiuk 1974,
155-156). llle ogna ¢imirpans — rep6 Cokmpa — MICTUTBCA Ha IHIINX apKylIaX. 300pasKeHHs
nporo repba mopi6bue go No. 1112 y Bupanni Siniarska-Czaplicka i maTyerncst Heto 1607 p.
(Siniarska-Czaplicka 1969, tabl. CCIII). 3pgiitcHeHe ¢iirpaHomoriuHe JOCTIIKEHHS [IANIepy AA€
3MOTY CTBEPJ)KYBATH, 0 PYKOIMC IePENNCaHO Y IepIlili monoBuHi 17 cT., Mix 1607 i 1640 pp.,
aste He mi3Hinre Bepecus 1640 p., konu Esancenie W 150 6yo mpugbano.

Jlsepkano 3ammcy TEeKCTy Ha CTOpiHIi cTaHOBUTH 220 x 135 MM i3 20-a paApgkamu,
PO3MilIEHNMM B OfJHY KOJIOHKY. BrucoTa pAJKOBUX /iT€p CTaHOBUTDH 5 MM, PO3Mip BMHOCHUX

W _» o« » o« »

€JIEMEHTIB PAJNKOBUX JIiTep Bropy 4 My, a BHu3 1-7 mm. Illupuna Byspbkux mitep “o” “a’, “c’
“B” KONMMBa€THCA Bif 3 [0 4 MM, a mMpokux ‘M7, “T, “ur’, “ur’, “sa” cTaHOBUTD Bif 8 [0 9 MM.
MixXpAgKOBMII iHTEpBas 3aBIIMPUIKY y TIOHAZ 6 MM. Y C€PEJHbOMY B psAJKaxX BIMCAHO IOHAJ
23 mitepn. Ha f. 99r i f. 249v 3aBepuIeHHS PO3iIIB OCHOBHOTO TEKCTY CIAJA€ 3TOPY JOHUSY
y V-nogibuiit ¢popmi - y Buragi ckopodeHnx 3 o6ox 60kiB 5 i 3 psaxis BinmosigHo. Tekct
KOMIIAaKTHO IOf/ICHNIT IIepennucyBadeM Ha PyOPUKY — IOYATOK i KiHelb YUTAaHHs Ha TOIl UM
iHIINIA IEHb TVOKHA IPOTATOM POKY, IO CIIPUAE 3PYIHOMY KOPUCTYBAHHIO Ta YBa)KHOCTI IIpn
unranHi. [TiK/TyBaHHs IPO YMTaYa TAKOXK [eper6adaio if CucTeMy iH/IeKCiB Ha 30BHIIIHIX Geperax
apKyIIiB y BUI/IAA] MO3HAYeHDb 3a4aj KiHOBAap'I0 Ta ITIaB — KOPUYHEBUM arpaMeHTOM. OKpim
TOTO, € NPUMITKM i3 MOYATKOBMMM CIOBAMM 3a4aJl 4aCy CTBOPEHH:A PYKOIMCY Ha BEPXHbOMY
Ta HIDKHBOMY Oeperax. IlepemmcyBau Takox IepefbadynmB KOTOHTUTYINM — BOHM BUIIMCAHI
KiHOBap'I0 y BUITIAA1 CKOpOUYeHNX Ha3B €BaHreniit Bif Mares: [m*] Ha ff. 15r-96r, Mapka [mf] -
ff. 101r-151r, JIyku [a8"] - ff. 155r-246r Ta Vioana [iwi] - ff. 251r-310r. Inentuuni KonoHTUTYIN
3a po3MillleHHAM Ta HAIIOBHEHHAM MiCTATbCA y €6aneenii memp nepioi uBepTi 17 ¢T. i3 Konekuii
Incturyry pykomucy HarionansHoi 6i6miorexn Ykpainu imeni B. I. Bepuagcpkoro (gami — IM
VNLU), 3a BUHATKOM MapKyBaHHA TeKCTY Bift Voana - KOJIOHTUTYJI CKIA[JAETHCA JIUIIIE i3 TBOX
nepiux nitep iMeni eBanrenucta [iw] (IM VNLU, c. LM, n. u. 167).

JocnimpkyBaHuil pykommc HepemyucaHo KajgirpadidyHuM miBycTaBOM, XapaKTepHMM [JIA
€saneeniti mepuoi momosurn 17 cr. Tammumun. Topibuum ctumeM mnepemmcano IrHartiem
HMackanuckom €ganeernie, sike 10 depBHst 1635 p. BKIaeHO HOAPYXOKAM Bopo6biiis xpamy Pisgsa
Boropopuuiy m. Jemsatun (IM VNLU, c. LM, n. u. 7459, f. 362v). Jlitepu BuBefeHi IIepenucyBadem
cepefHiX po3MipiB, BUINcaHi KanirpadidHo, IIpsAMO, ajle i3 JIerKyM HaXMIoM yIiBo. MaHyCKpHUIIT

CONSTANTINE’S LETTERS 15/1 (2022), pp. 76 - 96 see |79 |



STANISLAV VOLOSHCHENKO

IMcaja OfHa JIOAMHA, aflKe ii IMouepK MPOCTEXEHO IIIIKOM Ha ycixX apkymax. OCHOBHUII T€KCT
[epeNNCaHO KOPUYHEBMM aTPAMEHTOM, a OKpeMi eleMeHTN - KiHOBap'1o (KOTOHTUTYIIN,
3aroloBKy, iHfekcu Ta iH.). Komekc Mae 0coOMMBICTD HANMCAHHS KUPWIMIHUX LMQp.
[epenucysau Voan mis nosHauenHs uucen Bifg 90 10 99 BUKOPUCTOBYBAB IPelbKY Kommy “c” —

« »

“t4,” 1 TPaMIITHI 471 PYKOIICIB CXiZHOCIOB THCHKOTO MTOXO/PKEHHS “4” — “Siy.”, aypke Gyksa ¢
BUKOPMCTOBYBa/Iacst ISl O3HAYeHHs fpyroi cotHi 200-299 (“¢” - “cNiyy.”). [TopibHa mpakTika
y TIO€/IHAHHI JBOX CUCTeM IJIA To3HaYeHH: uncen Bif 90 o 99 tpamsaerbea y €saneenii 1598 p.,
IIepenncaHoro iepeem Voanom y c. I'ymenens (JIbBiBcbKa 0671, Ykpaina) (LNSL, c. ND, n. u. 57,
f. 2071, 208r-211v, 71v-76v). HatomicTs B iHIIUX €8arzesnisx mepuIol HOIOBUHY 16 CT., CTBOPEHUX
Ha TammanHi, 3actocoano e komny (LNSL, c. ND, n. u. 56, f. 68v-73r, 194r-198r; LNSL,
¢. ND, n. u. 76, f. 70v-76v, 194r-198r, 205r-210r). 3a criocTepeXXeHHSAMN PafSHCHKOTO BUEHOTO
P. CiMmoHOBa MpaKTMKa BUKOPUCTAHHA TPELbKOI KOIIIN € XapaKTePHOIO /I pyKomucis 10-15 cT.
MiBEHHOC/IOB SHCHKOTO MOXOomKeHHA (Simonov, 1973, 207), ogHaK 3a MOIMU JOCTIIKEHHAMMU
BOHa IIPYUCYTHA i B HACTYIHUX 16-17 CT. y pyKOIMCaX CXiJHOCTIOB AHCBKOTO PerioHy.

OcobnuBictio TekcTy €sarzenis i3 [THeBa € rpagiuHe BUKOHAHHS C/10Ba “0KO”. ITepra mitepa
C/I0Ba — O — CXO)Ka Ha 0044, i mycap fofaB y Hiit ABi a0 OOHY KpallKy, 10 HarafyloTh OYi.
Kot ¢11oBo “0k0” BXMBAETHCA B OFHMUHI, KpaIka B Iepulili 6yKBi onHa — “TBo€ 0K0” [3Ko TEOE]
(f. 651, 1991), “emuanm oxom” [eannk™ ko™ (f. 591, 127v), “e oko” [E* 3ko] (f. 199r). Iepma
fiTepa “oka”, KOMM BOHA BKMBAETbCA B MHOXWHi, MiCTUTD IBi Kpamku: “cBoi oui” [34H cRoH]
(f. 56r), “maroun gBa oxa” [nE Akk Surk] (f. 59r), “maroun oui” [Surk ﬁMAqJY] (f. 127v). InenTuune
rpadivHe HaIMCAaHHA CI0Ba “OKO” y MHOXIHI Ta OIHMHI 6y/10 BUABIeHO MHOIO Ta OJIeKCaHIPOM
OxpimenkoMm y 40 Bunazgxax Ha cTopinkax Ilcanmups 1437 p., nepenucasoro laspuinom Ypukom,
IO 3acBifj4y€e PO JaBHE IOXOMPKEHHA L€l MpakTuky i npogosxeHHA y 17 1. (Okhrimenko -
Voloshchenko 2019, 26).

IIpo yBaXkHICTb i BifmoBinanbHe cTaBneHHs HepenucyBada VoaHa /10 MpoOIeCy CTBOPEHHS
TeKCTY CBifuaTh JIOr0 BJIACHOPYYHi IpaBKU. BoHM MicTATbcA Ha 30BHImIHBOMY Oepesi Ta
6e3mocepeHbO B TEKCT HAJ| PAAKOM. 3ailBiTiTepy 4 C7I0Ba MICap TePEKPeC/INB FOPU3OHTATBHOIO
niHi€0, BUKOPUCTOBYIOUN KiHOBap. Tak, y coBi “Ha Facngrr'imxh” BiH 3aKpec/MB OBl ocTaHHI
nmirepu “ku” (f. 71r), a y Tekcti savanma 108 Bif Jlyku Takum cammm YMHOM - JIBiui OBTOpeHi
cnoBa “kz Hem¥” (f. 235r). Ille ogHMM BUIOM pefaryBaHHs TEKCTY OY/I0 3aCTOCYBAHHSI TO3HAYKI
y BUIJISIZIi CUMBOJIY, CXOXKOTO 10 06epHyTOI B1iBO nitepu “C” i3 ABOMa Kpankamiu. BunpasienHs
TEKCTy IMepef0adao, [0 B PSALKY, Y AKOMY OYB IMPOIYCK C/I0BA YV HABiTh PeYeHHs, CTABUBCS
3raJiaHuit cUMBOJI 61714 Miciia mporycky. Ha 6eperax craBuBcs TOI caMumil CMMBOJI i BIIUCYBaIOCA
npomymene. Hanpukmaz, y TekcTi 3a9anma 36 Bin Jlyku mepenncyBad OIyCTUB KiZlbKa CIIiB MiX
CIIOBOM “NOAAraeTh” i “pa EZXOAA(L‘JTH”, sIKi OMMCaB Ha 30BHINIHbOMY Gepesi — “Ho Ha :Efl;’qjhnu"
BZAaraé™” (f. 184r).

OKpiM NepenucyBaHHs TEKCTY Ta i10TO peflaryBaHHs, iepeii Vloan mon6as i mpo i1oro XyaoxHe
odopmenns. Kogekc 03106/1€HO Y0THpPMa 3aCTABKAMI, SIKi pO3IIOYNHAIOTH 3aTa/IbHY IIEPEIMOBY
€sanrenisnm (f. 1r), 6marosicTByBanHs Bif Mares (f. 14r), Mapka (f. 99r) i JIyku (f. 155r). ITepra
3aCTaBKa, SIKOIO IIOYMHAETHCSI KOJEKC, CK/IA/IAEThCS 13 ITATH CIIAPOBAHNX MK COO0I0 KIHOBAPHUX
Ki/I, Hafi SIKUMU BrOpi IO-LIEHTPY MICTUTBCS XPeCTOIORIOHA IUIeTiHYacTa po3eTa. 3acTaBKa,
sIKA PO3IOYMHAE OIMOBIb Bix Martes, BUKOHaHa KiHOBap'10. BoHa meTiHvacTa, CKagaeTbes i3
[IBOX CXpeIleHNX MDK c000I0 Ki/T i3 HOTpiltHMMU TUTeTiHYacTUMM JTiHisMHU Bcepenuui. i minii
Harafgyioth pitepy “V” i1l 06epHyTIit BapiaHT. BOHU TOYNHAIOTHCS 13 HIDKHIX 6OKIB pOCIMHHNIMY
eneMeHTaMIL. Jle1Io iHIlIa 33 KOMITO3MITi€I0 3acTaBKa Ha ITOYaTKy EBaHrenis Bif Mapka. Bona Takox
i3 IBOX CXpeIIeHUX KiJl, OffHaK HaIlMCaHa KOPMYHEBMM aTPAaMEHTOM i3 3a/ly4eHHAM KiHOBapi.
[i ocobnuBicTio € iHIIe po3TairyBaHHA JiHil ycepeluHi Kil — BOHM MOABIliHI i posTamoBaHi
y ABOX Konax HaBxpecr. Jliuii, mogibHO 0 momepegHbOI 3aCTaBKM, PO3MOYMHAITHCS 3 OOKIB
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y BUIJIAAI TPHOX POCIMHHMX MAroHiB. Haj 3acTaBKOIO IO LIEHTPY 300pa)KeHO HeKOPaTHUBHMUIL
€/IEMEHT Y BUITIANI XpeCTOBUIHOIL IIeTiHKK. IIboro >x BapiaHTy 3acTaBKa Ha IIOYATKy TEKCTY
JIykn. Bona Takox [BOKO/IipHa — BUIMCAaHA KOPUYIHEBUM aTPaMEHTOM i KiHoBap'1o. CxperjeHi
KOJIa TAKOXX MIiCTATh HaBXpecHi MiHii. JINcTa pocnnH, AKi pO3NOYMHAIOTE MiHii, y>Ke po3MileHi
Bropi sactaBku. TekcT onosifi Bifg VoaHa He MICTUTD 3aCTaBKI nepenucysada. Ha Bigsegenomy
MicIi 3TOlOM IIPOIICAHO MA/TIOHOK €BAHTE/INCTA, IPO L0 ITUMEThHCS AAJIi.

Bapro 3asHaunTH HAABHICTD 1Ij€ OIHOTO XyJOXXHBOTO €/IeMeHTa — iHilliasiB. Ix IepenmucyBay
TOMiCTHUB Ha TOYATKY YOTUPbOX EBAHTEIl, IKi BUKOHAHO Y IIIeTIHIaCTOMY (TPH) Ta POCTUHHOMY
(omuH) Tnnax. Yci BoHM BunucaHi KiHoBap 1o. [Hilian Ha moyaTky onosigi Big Mares — “K” [Knnra
?w’m‘&ﬁ it XEa] Halt6iMbIIIIT 32 POSMIPOM i CTAHOBUTD 3aBJOBXKKM 6 PAMKIB 3BUYAITHOTO TEKCTY
(f. 14r). IneringacTuit Takox inigian Ha movarky Texcry Mapka - “3” [3avino EVaia it xka
¢iia], omHaK 3a pO3MipoM, fK i IBa HACTYNHMX, HA PANOK MEHIIMI — CTAHOBUTDH 3aBBUIIKM 5
pankiB Texcty (f. 99r). Y 1iit ke MaHepi BUIIMCAHO 3aTONIOBHY JTiTepy Ko €BaHrenia Big JIykn —
“IT” [Honexe o\"('sé i mndsh] (f. 155r). Jlitepa “B”, ska posnounnae onosinb Vioana [Rznataak
Kk ca0BO, H £4d/Bo], i3 16 pocmuravMy marinnamu (f. 250r). 3aBepuieHHs TEKCTiB €BaHTeNisn
Big Voana ta MicsmecnoBa 035o6meHo XPeCTONOAiOHNMY 3aCTaBKaMI IUIETIHYACTOrO THUILY,
Bunucannx Kinosap 1o (f. 319v, 332v). Cim 3aro/oBKiB KHUTH BUITMCAHO B’sI3310 Ta KIHOBap 10 — 10
3arajibHOI IepemoBy €Banrenisam (f. 8v), mepegmoBu 6oarapcepkoro apxuemnnckomna Teogimakra
(f. 10v), mepernixy rnas Mapka ta JIyku (f. 961, 152r), mo4aTky TeKCTiB 61aroBicTByBaHb Bif JIyku
ta Voana (f. 1551, 250r), a Tako>x Micanecnosa (f. 320r).

Opranisanis CTPyKTypy PpO3SMIillleHHs TEKCTy Iepenbadaa IepenncyBadeM HasSBHICTD
MiHiaTIOp €BaHTENNCTIB, AKi Manu BigKpuBaTH yci yoTupu €BaHrenis. BoHu Manm MicTUTHCDH
Ha JIiBOCTOPOHHBOMY 6o011i (IOBHII CTOPIHII) pO3BOPOTY apKyLIiB Iepes TeKcToM. IIpukmagom
TaKOrO MiCIEpOSTallyBaHHA MIHIaTIOp €BaHIEINCTIB MOYKe IIOCTYTYBaTl II€pPraMeHTHe
Ilepeconnuypke Esaneenis 1556-1561 pp. (IM VNLU, c. LM, n. u. 15 512, f. 20v, 128v, 203v, 340v),
a TaKoX fiBa €saneenis 16 cT. i3 Komexuii /IbBIBCbKOI HAIIOHAIBHOI HAyKOBOI 6i0/mioTeKN iMeH]
B. Credanuxa (mani — LSNL), nmepermcanux Ha Tamunai y nepuriit uBepri 16 ct. (LNSL, ¢. ND,
n. u. 56, f. 14v, 91v, 143v, 215v) Ta 1598 p. (LNSL, c. ND, n. u. 57, f. 13v, 99v, 154v, 229v). Y nepii
TpetuHi 17 cT. “ranmupki’ €8aHeenis TAKOX O03[0OTIOBANNCH BiAMOBIIHMMM MiHiaTIOpaMIL.
¥ xonexuii IM VNLU s BigHaliIIOB PyKOINC i3 MiHiaTIOpaMM €BaHTENNCTIB, AKi Bil3HaYal0ThCA
OpUTiHATBHICTIO XYJOXKHBOI Iepefadi 300paskeHb aOCTONIB. €BaHrenucT Mapko HaIMCaHUI
y PO3jyMax, MiBOI0 PYKOIO BiH Hifilep TOJIOBY, a IpaBy — IOK/IaB Ha PO3TOPTKY apKylIiB i3
nouarkoMm BacHoi onosizi (IM VNLU, ¢. LM, n. u. 7460, f. 77v). Ilig vac npaui, mpote i3 CyMHUM
BUpa3oM o61ud4s, 306pakennii Jlyka, a Vloan npasureio ssepraerbest B He6o 1o Icyca Xpucra,
SIKMIT BUPMHAE i3 XMap, y TOII 4ac MOMIYHNUK eBaHrenucTa — [Ipoxop — muie tekct 6arosicti (IM
VNLU, c. LM, n. u. 7460, f. 123v, 201v).

Y mocnimxysanoMy €sarneenii i3 konexuii CBL mia miniaTiop Takox 0y1o BigBefeHO Micris:
Ha f. 13v - meper; TectoM onosini Mares, f. 99v — Mapka Ta f. 151v - mepestikoM I/1aB €BaHreIis
Big Jlyku. Micua [y MiHiaTIopy €BaHTenmcTa Voana HepemnnucyBaueM He Iepen6adeHo.
Ha BifBeeHnx 3BOpPOTaxX apKyILIB MepLIONOYATKOBO, TOOTO HA MOMEHT KYIIBI, 306paXkeHb
He 6y/10 HammcaHO. MOXeMO /Iuiile IPUITYCKATY MPUYMH BIICYTHOCTI MiHIaTIOp: BifCyTHICTD
XY[I0XKHIX HaBUYOK IIepeICyBaya, 6i/blla IliHa OIIaTH 3a KHUTY IIPY HaABHOCTI 300pa>keHb a60
HecTayva 4Jacy.

IMoni6ny cutyario i3 BifcyTHicTIO MiHiaTIOp A BigHaIOB y €6axzenisx 17 CT., HepenMcaHNX
Ha lamrauHi, siki HuHi 36epirarotbes y kormexuii NML. Y xogekci Tpetpoi uBepri 17 ¢T. MiHiaTIOpH
OyIu BUKOHAHI 3HAUHO IIi3Hille I OHUM KOJIbOPOM — KOPUYHEBUM aTPAaMEHTOM, PYKOIO
Hempodeciitaoro o3gobmosava (NML, c. MC, n. u. 701, f. 12v, 114v, 182v, 283v). Ha wmicuj,
Bif[Be[leHOMY /i1 PYKOINCHMX MiHiaTiop €ganeernisi mepuoi uBepTi 17 CT., Oy/I0 BKJIEEHO
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[lepeBOPUTHI TpaBIOpH i3 300paXKeHHsM €BAHIEMNCTIB, rpaBepcbkoi poborn ITamsy bepuupn
(NML, c. MC, n. u. 445, f. 16v, 92v, 140v, 220v). Ha riux kcumorpadivHuX MiHIaTIOpax, JaTOBAaHNX
1616 p., 3a3HaYeHO, 1O APYKOBaHi y BuAaBHUUTBI JIbBIBCBKOTO CTaBPOIMIrificbKOTO GpaTcTBa
Ycninna Boropopuii. Hatomicts y €saneenii gpyroi monosuau 16 cr. i3 xonekuii LNSL micre
mwist MidiaTiop moHuHI 3ammmaerbes BimbHUM (LNSL, ¢. ND, n. u. 76, f. 13v, 97v, 144v, 228v).
Tpamsnce i mapagoKcaabHi CUTYaLil, Komu y €6aneenisx He mepef0adanoch IepenucyBadeM
Hi 3aCTaBOK, Hi MiHIaTIOp, a IOYAaTKU 6narOBiCTByBaHb PO3TaIIOBYBaMUCh He Y IIPaBill YacTWHi,
a nmiBilt - micni A miniatiop. 1eit BMHATKOBUII BUITQIOK 3adikcyBaB Iif 4ac HOCTiIKEeHHSA
Eeancenis cepenmuu 16 cT. i3 ponnis IM VNLU (IM VNLU, c. LM, n. u. 172, f. 76v, 120v).

3MiCT ZOCTIIKYBAHOTO PYKOIVICY CTAHOB/IATD YOTHPY IIOBHMX TEKCTY €BaHT eI, BUK/Ia/IeHNX
noueproso, — Bim Martes (f. 14r-96r), Mapka (f. 100r-151r), Jyxku (f. 155r-246r) Ta Voana
(f. 250r-319v). €BaHreIbCHKMM OIOBIASAM MIEPeAYIOTD 3aranbHa mnepegmosa (f. 1r-8v), mepenmosn
1o koxHoro 6marosictByBauHs (f. 10v-13r, 97v-99r, 154r-154v, 247r-249v), a Takox Iepeniku
r1aB €sanreniit (f. 8v-10r, 96r-97v, 152r-154r, 246v-247r). 3aBepiuyerbcst KHura MicsiecmoBom
(320r-332v), y AKOMY 3a3Ha4CHO I03HAYCHH A €BAHTE/IbCHKIIX YPUBKIB [/L YN TAHHS, IPM3HAYCHIX
y TOJ 4 iHIIMit IeHb JiTypriitHoro poky. Ommc sMicTy KOfIeKCy 3 iHIUIIiTaMM i eKcrtinuramMmm
nopiaHo B Jlomatky cTarTi (uB. Appendix).

2. KyniBnsa, papyBaHHA Ta No6yTyBaHHA €saHeeniay ceni fciHa
(3akapnatTa, YKpaiHa)

ITepmmM 3amOKyMeHTOBaHUM (aKTOM BUKOPUCTaHHA €saneenie W 150 3a 6esmocepenHim
[IpUSHAYEHHsIM, TOOTO A/Isl YUTAHHS y XpaMi Ipy OOrOCTYXXIHHSX, € 3aMNUC PO 10T KYIiBIIO
(Fig. 1). Typ6yrounch npo crnaciHHs Ay, IPY SKUTTI Ta MC/IsI CMEPTI, TPOE MEILIKAHIIIB CeNnila
Scini, mprn6any KogeKc 3a BiflITyIleHHA BIACHYX IPiXiB [34 (KOE wngquﬂ'ie rFfl;xom]. BignmosigHmuit
samuc 6yno BHeceHo iepeem Vioanowm Ha f. 13v, mictii, BiiBeleHOMY /151 MiHiaTIOpM €BaHTenMCTa
Mares, 9 BepecHs 1640 p. [?omg gAro. i xm. amiia. ;E"T"E\FTA. Afia §.]. I3 poro samucy jisHaeMocst
criepury 11po irypanTis Kymisni €sareenis. Ofpasy micis sragyBaHHs iMeH Tpbox oci6 IIpecssToi
Tpivimi [z Ama @ila # cHa # oFro a¥a] samicano mpo mokymis — Kocts, fioro 3atsa Ierpama
Muxymnya i cuna Kocri - Ipupa [KYHH‘ dito k¥ Fmomgro £TOE é’\rrr\A'l'e fARR BRIH KOCTh, AZ% ATE"
CROAMZ  MHKYAHYEME. ﬂerr;mmm\h. T TE A rpHAA. KorTE ciin]. [HbOpMAITis 3aTICy He A€ HAM
BiffoMOCTell IIPO COlLlia/IbHe CTAHOBMINE IVX 0Ci6, popy iX HisA/MbHOCTI, OQHAK OIIOCepegKOBaHO
Jlae 3MOTy CTBepKyBary, 1o poguna Kocrs 6yma samoxxHoo. Manyckpurt 6ymo mpugbaHo 3a
KOHSI [A AAHO 34 HEFO KOHA] — BE/MVKY L{iHY IIMTAHHS, aJpKe [ CBiliCbKa TBapuHa 6yya ToJI0BHOO
IIOTYTO0 IepeBe3eHHA TOIOYaCHOTO CYCIIIBCTBA, 3acO00M UL IIepeBe3eHHA 6araxy, ToBapis,
CI/IbCPKOTOCHOIaPCHKOI0 IIOMIYYIO T TBAPUHOIO, AKY YTPUMYBA/IM [IA OTPUMaHHA M sAca. Ham
BIIAJOK, OB A3aHNUI i3 3aMiHOIO I'POIIOBOTO €KBiBa/IeHTY — MaTepia/IbHIM, OyB He IIOO/THOKVIM,
Harpukiag, y 1685 p. 3a i BiBIi Ta 4 yru 6y1o npunbano y Mongosi Esaneernie cepepunu 16 cr.
(Lebedev 1916, 18).

IMoBepTa4NCh KO 3aMIUCY KYIIB/Ii KHUTY, BAPTO 3ayBAXXITH Ije IIPO OFHY 3rafiany 0coby —
maka Tomn. S mpurryckaro, o caMe 7oro BigpsAamuaa pogyHa KocTs KynuTy KofieKC MiclieBoMy
xpamy Bosnecinna Tocnognaboro y fAcini [‘MEh Emiitt Ooma. pAiAKzZ 20 ead mekHA KO xpimy
BZHesetia 07r0.]. CaMa 5K KHUTa, IK 3a3HAYATIOCH BUILe, Tpuibana y c. [THiB B iepes Moana, axuii
i mepermmcas 1e €sareeniec W 150.

Ipyrum mxepenoM, ske PeKOHCTPYIOE icTopilo HOOYTyBaHHA Ta IIepeMillleHHA KHUIU
€ BK/IAJHUIL 3aI1C, TOOTO HOTYBaHH:A aKTy KyIIB/Ii MaHYCKPMIITY Ta OrO japyBaHHS LiePKBi
Bosnecinnsa Tocnognuboro. Ilepmum, 1o BUAEThCA TUBHUM, — IIe gara BIucy. IIponec Bkmagy

| 82 | ese KONSTANTINOVE LISTY 15/1 (2022), pp. 76 - 96



YKPATHCBKE €EBAHTEJIIE 17 CT. Y BIBJIIOTELI YECTEPA BITTI:
ICTOPIA CTBOPEHHA, KOPVICTYBAHHS TA ITIEPEMIINEHHA

PO3TSATHYBCSI MaiDKe Ha pik 0e3 4OTMPbOX AHIB Bifj MOMeHTy KymiBmi — 5 BepecHst 1641 p.
[nBnueanasa Guma Kumra 'ﬁ B4 K A d.. mia CENTERPhIIA Afi é]. BapTo 3agHaumTy, 10 3a Leit
qac €saHeesie CTANO TOIOBHOI0 KHUTOI0 XpaMy — HAIPECTOTbHNUM, TOOTO PO3TAILIOBYBAIOCS
y BiBTapHiil YacCTVMHi Ha NPECTONi, /e 3BEPUIYETbCA JITYprid [mmr}( feIomoe Groe  GVaie
HF?TOAHOE]. JlapyBanbHUKM YK€ He TIepeiMaloThCA CIACiHHAM CBOIX VI, aJpKe B IIbOMY 3aIluCi
Ha f. 14r-32r, nopiBHIOOYM i3 BUIIle ITPOAHATI30BAHUM, )KOXHUM UMHOM He 3TaJyEThCS MOTHUB
KYIIBJIi, Tellep TOIOBHUM MOTUBOM € (pikcarlist BracHux imeH. [lux iMeH crae Oiyblite 3a paXyHOK
nepenivyBanHaA Apy>xuH i miteir Kocts, Ilerpamra i Ipuaa. 3aBaaxyu 1boMy f1i3HAEMOCHA IIPO
wteHiB poguuu 6maropiitukis - Kocts 6yB ompyskenuii is Anacraciewo [k3" H monor Groer
Hiwen], ix nonbkoro 6yma Aradis, onpysxkena 3 Ilerpamem Mukynuuem [HETFAUJZ MHRYAR ne
nonuzratoin ne wonok Groenw (Uradmen]. Y moppysoxs Kocrs ta Anacracii 6ymo me aBa cuanm —
Tpuropiit (['FHM) y mwto6i 3 XpucTuHOW0 [rpuro H Giiz kdTerz ne monor GEOEN l(Fi‘T’I‘HHON] Ta
Crenan, opyxennit i3 Mapieto [Gredanz Giiz k0T # monor Groew Magen]. 3ammmaersea
taeMHuLen 4omy imM’s CremaHa He Oy/I0 3a3HAUEHO y IOIEPENHBOMY 3aIINCi, Il MOX/IMBO
MOSCHUTH HeyBaXHICTI0 Aaxa Tomu. Yci mitn Kocta Ta AnacTacii 6ymy ofpy>keHUMM Ta Masnu
miTeli, iMeHa AKMX mucap He 3adikcyBaB, OJHAK BKa3aB IPY 3Tafilli KOXKHOTO i3 MOAPYXKA PO
HASABHICTb HAA/KIB [TAKZ TH HENOHHiKAKNH i tROH]. [3 ITbOTO MOYKHa 3pOOUTH BUCHOBOK, 1O
rofoBHi iHinisTOpu BKIany €saneenis — Kocts i AHacTaciss — 6y/1m [OCTaTHBO MIOBAXKHOTO BiKy
i Takxum mpostBoM 61arofiitHOCTI GaXkas 3abe3nednTy IPOIeHHsI TPiXiB, OYiKy0UN CBill BiAxXiz
10 BIYHOT'O >KUTTS.

Hap i copasgi 6yB LeIpUM, aJpKe KHNTa, K 3’;1c03yeMo i3 3ammcy, BapTyBana 20 30M0TUX
MOHeT, TOOTO KiHb ¥ 1640 p. OLiHIOBAaBCI 1ii€10 IPOLIOBOIO CyMoI0. [IpykoBana B OcTposi bibnist
1581 p. (nepure noBHe KupuandHe Buganua Ceamozo Ilucoma) y 1636 p. komrysana 30 30/10THX,
ay 1642 p. - 40. Tak camo BapryBama Ipiodv ysimna 1642 p., Bugana Muxaitom Cr1b03KOI0
y JIbBOBi y 1646 p., — Oyma npunbana OuroHom €nosensknm COHMUHCHKNM i3 BomuHi 3a 40
sonotux (Kreinin 2015, 59). Haromicte nbBiBCbKMIT AHonozion 1643 p. y 1643 — 1644 pp.
KymyBamu 3a 15 - 20 sonmotux moseT (Shamrai 2005, 250-251). Poguaa Kocts, pykoro TumoTes
[Tamexina (BMKOHaBeLlb IPOBeHi€HIIIT) HAPUKIHII 3aIMCy 3acTepirae Bif OCATaHHA Ha KHUTY
CBALIECHHVKIB, AsKIB i 3BMYalHUX BipsH, siKi 6 Mamu Hamip 1i mpogaty, — cTpamHuM Boxxnm
cymom [xToRml ¢ WaaanTh yorhkaz Ankz MPOATH nonz fAaco pracz fdako nfo"\'rbl' ¥y G namn
68 mam Hli\wlmumomz Syl gordkn Ami].

Y 18 cT. MaeMO TaKOX 3aIllUCK KOPUCTYBauiB €saneernia. Ilogpyxoxa [ImuTpa Ta AHHM
Crpykis 3i cBoimu cuHamu — Bacunem Ta IBaHOM, ocTaHHil oxpyXeHuit i3 OneHolo, a TAKOX
ITasno Ipuisax [Amurr‘:o crrpy‘ A 7REHOK CKOH: AHA CHH KASHAH HEAH GTFY" H 7KEHOK CROEN WAEHA
NABEA jfnuvz.\uz] y 1738 p. BHeC/u 3amuc Ha f. 96r-98r, 100r-105r. BoHM 3a3HAYMIN, 11O IIOBTOPIOIOTh
3aIMC i >KOTHMM YMHOM He CKacOBYIOTH ITOIIEpeNHIX [noarroFAemo B RaMA B oH Runssnug ane
H crmfﬁ HHKAcYEMO], 1O BifHMHI BOHM PO3MOPAMKAIOTBCS KOLEKCOM [MH R,mrrrl; paAHMO er].
Ha miit morsi, srafiasi 0co6y He OrOIOCKIN TIPO MIPABO BIACHOCTI MAHYCKPUIITOM, BOHM JIMIIIE
[OYa/IN OMIKyBATUCA 10T0 36epexeHicTio. MOXXIMBO, caMe 3a IXHi KOMITK 6Y/I0 IepeoIpaBIeHo
Esancenie, ampKe 3a BciMa o3Hakamu (¢opma, Marepias, KOHCTPYKI[is, CXeMa PO3TALIyBaHHS
TICHEHHSI Ta eJIEMEHTH 03[00/IeHHsI) CydacHa OIpaBa PYKOIMCHOI KHNUTU AATYEThCS MEPIIO0
IIOJIOBMHOIO 18 CT.

3’sicoByroun ocobu kopucrysauis €sarzeniss W 150, BApTO Bifj3HAUUTH I IPO aHOHIMHMX
4MTaviB, AKi He 3a/MIImIyN mpo cebe BifoMocTelt i My He 3HAEMO IXHIX iMeH i TOYHOro Yacy
3BepHEHHs 70 pykommcy. Humm rinmkom mormu 6ytn nepkoBHocayxuteni c. Scini. Ilepmii
aHOHIM HaMa/TI0BaB rpadidHo mix TekcToM Esaneernis Bi Jyku Xpect Ha Tonrodi is Monorpamamu
i BiimucaB mouatkoBi cioa Epanrenia Moana [RS uiviak éd faoko A faokd &k ¥ kora] (£ 249v).
Innry mopuHy y 18 CT. IjikaBW/Ia XpOHOJIOTisA KOfIeKCy (4ac BK/Ialy Ta IOHOB/IeHHA). Bi 3ammcas
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i KUPVWINYHYMM TI03HAYeHHIMU POKIB IX BiJIOBITHUKY apabChKUMU CydacHUMM Hudpamu —
1641 p. i 1738 p. (f. 31r, 105r). Lleit mposiB MOXKHAa TPAKTYBaTK SIK JAHUHY MUHYIOMY Ta
[EePCIEKTUBY HOBOMY, YSIB/IEHHI, 1[0 MaifOy THI ITOKO/IIHHS BXKe He [IaM ATATUMYTbh KUPUINIHUX
nudp i He 3HATUMYTH LVX BaXK/IMBUX JAT CaMe I IIbOTO PYKOIIUCY.

3. MucreubKke CI'IpI/II?IHﬂTTFI €BAHIre/IbCbKOro TeKCcTty

Manyckpunt W 150 MicTuTh IOHaliMeHIIe 19 MapriHa/lIbHUMX PUCYHKIiB 1 JONOBHEHD
y sacraBKax it iminjamax 18 cr. Hacammepen me 3o6paxenHs Icyca Xpucra, aHreis,
€BAHTEe/INCTIB, a TAKOX IHMINX [ilOBUX INEPCOHAXIB €BaHreNbCcbKuX TeKCTiB. Ili momarkosi
0371007IeHHS, PUCYHKM TIePOM BUTOTOBJIEHI OfHI€ MIOAMHOW. [i 0c06y BAamocs BCTaHOBUTI
3aB[SIKM QHAIOTII 3 iHmMM KomekcoM — Amgponozionom - i3 wactmHowo Tpiodi ysimHoi Ha
modyarKy 6/10Ka, IeperCaHyX y mepliit monoBuHi 18 cr. y Tomy x c. fcins, ge mobyrysano
€eancenis (Svintsytskii 1904, 5; Boianivska 1994, 34; Zapasko 1995, 93). Tomy MoxHa
CTBEpIKYBaTH, IO PUCYHKM y €saneenii 17 ct. W 150 y 18 cr. momas fkiB JlaueHbKo.
3icraBneHHs ikoHorpadii o6ox pykommciB, a Takox majeorpadivHa arpmbymis mucpma’®
IO3BOJIAIOTh CTBEPIKYBATH, WO Iie Oyaa ofHa jaopuHa. [letanbHy iHGopMalilo Ipo LbOro
40JI0BiKa fisHABCs 13 Konmodouy Angonoziona mepuroi momosuun 18 cr. (LNSL, ¢. ND, n. u.
41, f. 318v). SIkiB MOBiTOMMB MIPABOCITABHOTO YUTAaYa, [0 BiH € HAIIEpIIE [IEPKOBHIM JISIKOM,
T06TO 0c06010, fIKa 3aiiManach CHiBOM y IePKBi, YMTata TeKCTU i 4ac 6orocyxinns. Voro
Ipi3BrcbkoM (IpisBuinem) 6yno [I149eHbKo, IO e TYMOIOIIYHO MOXKe HOSACHIOBATIICh POLOM J1Or0
3aHATTA — OYB IAKOM a0 0 IIOXOAUB i3 pOMHY KIB. TpioOv ysimny, Aka nepenye Angonoziony, Bin
tucas sk K [1akd Az § mento MHOFOFF";LLIHOW Groer Fgmo Gnnea] (LNSL, c. ND, n. u. 41, f. 35v).
51 He BuK/IIOYAI0, 11O 1 TeKCT AHO/102i0HY BiH Iepemnncas, OYAyIM ASIKOM, a He CBSIIEHHUKOM,
aJixe HOBMII caH (iepelt, IpecBiTep) BiH fomycaB Mi3Hille, [0 ITIOMITHO 3a KOJIbOPOM aTPaMEHTY
Ta TUIOM IJCbMA — IIiBYCTaBOM, HaO/MIDKeHNMM 10 ckopomucy. OKpiM I[bOro, BiH JOIMCcaB MiX
cnoBamu “Mamikasenp Scincokuit” [wWengaTeaz / [deknesin] - “i mpecsitep” [A n‘:?z'irrff] (LNSL,
¢. ND, n. u. 41, f. 318v). “ITopTtper” i10Oro ifeHTUIHOCTI HOMIOBHIOE il MO3UIIOHYBAHH cebe K
nmucaps. Y IbOMY BUIIQJKY BiH He OTOJIOIIYE Ta HE [JOINCYE, IO € IASAKOM YM CBAIEHHUKOM
[Tk nicagh // G¢ kil isd micd] (LNSL, c. ND, n. u. 41, f. 54, 192v). Octatounomo dikcaiiemo
CBOTO i€peiicTBa Ta MiICYMKOM JONMCYBaHHs HOBOTO CaHy € 3aINC IIJ TEKCTOM KONMOQoHa,
BUKOHAHMI ckopomucom “lege Ik [peggrret:  Tderknmen P¥kor  Geoere Muororghiunor”
3a mayeorpa¢ivHIMI CIOCTepeXKeHHAMM OYB BIIMCAHUII Y TOM XKe 4ac, 11O JI 3rafjaHi MpaBKIL.
TakuM 4MHOM, 32 [PKEPEIbHNUMIL BilOMOCTSIMU 11bOT0 AH0/102i0HA Ta ITOTO 03K06/IEHHAM OYII0
BCTAQHOBJIEHO 0C00y 03p006moBava €sarzenis W 150 — cBsienHnka SIkoBa JsaeHbKa.

Axis Jlsdenpko Hapopamsca Ha Ilpukapmarti, y cem Jlanumu [Popiue  danvinekin], sxe
3HAXOAUTHCS 3a 69 kM Bif Scini. TpaguiiiiHo mis mepenucysadis, SIKiB HasuBae cebe 6arato
rpillHUM | HEBMIIUM [mHorw rFfl;L”Ho” P?(Koro Gron" HeSmbkerni® Herfaecrro"], oueBumno
3aCTepiraloduch Biff OCY/ly MaiiOyTHiX KOPUCTYBa4iB KHUTOIO, IKi MOT/IM TOMITUTH 110TO TEKCTOBI
orpixu. [lepenicysad 3BepTaeThCs 10 INTAYA, WO TPy HasBHOCTI mommok [Hie RoRko™ Grrﬁxg
ngrfgsﬁc uai Tlomian], ix Bunpasmam [Rogmi nR)P(\) dManKFI Cron® Yamrkenimz Ymoo]. I[Ipu
[[bOMY IIVICAP MOIMTOBHO IIPOCUTD J1Or0 BIOAUUTH 1 He IIPOK/INHATI [I'IFrO‘\rFH Aneraid lei:e./.\. MEHE
MHOIo rFrkLuuoro lrakoga paviera] (LNSL, c. ND, n. u. 41, f. 318v). Lle Bracue CaMOIPVHIDKEHHA

3 MaoHKn y €sanzenii CypoBOKYIOTbCA JOCTAaTHHOIO KiNbKIiCTIO MiJNCiB (f. 13v, 991, 99v, 142r, 1551,

167v, 2501, 289r), siki mocnyryBamu s naneorpagivyHoro aHamisy pykornucis CBL, n. u. W 150 i LNSL,
c. ND, n. u. 41.
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SIxoBoMm [IstueHbKOM 6710 BAABAaHMM i IIOBEPXOBYM, ajlXKe BiH OYB CTapaHHNM i BifjIIOBiZaIbHIM
nepenncyBadeM. Ha MapriHamifx 4OTMPbOX apKyIIiB MaHYCKPUIITY MOXKHA MOOGAYUTHU IOTO
HAIIVCH, 5IKi He CTOCYBA/INCsI OCHOBHOTO TEKCTY — Ife OY/IM Ipo6u KOMbOpPY Ta SIKOCTi aTpaMeHTY
[MOKOWITORATHI nega // skowrrogaTs negH /1 nomoL“mFg H ‘iEFH'l'M LH AOEge // nokorrT¥ ‘iEFHi/M /1
NoKOLLTAR *IEFH'W] (LNSL, c. ND, n. u. 41, f. 16v, 116v, 147v, 178r, 185r). Lle o3Hauae, 1o mepern
HaIVICAHHAM TEKCTY BiH TeCTyBaB aTPaMeEHT i Imepa.

YuranHa 3a 6orocnyxinuamu €eaneenia (CBL, n. u. W 150) 6e3 MiniaTiop He moiuiiasuo
crokiit SIkoBa JIsiueHpKa i HOpOANMIIO iHTepec Y 10ro 03500/meHH]. 36epeXKeHi PUCYHKY CTYTYIOTh
JPKEPETIOM JIO iCTOpii yABNIEHHA Ta CIPUIHATTA TEKCTY KOHKPETHOI IIofuHN 18 CT. i3 cepemoBuia
CBALIEHHOCTY>XUTeNiB. L1i MaTIOHKM He € €TaIOHHVMM Y/ BUKOHAHVIMM Ha BUCOKOMY XY/IO)KHbOMY
PiBHIi, OJHaK BOHM € YHiKaJIbHUMMU /I MOTO JNOCITiPKEHHA. Horo pUCYHKU y €6aHeenii CBif4aTh
PO BJIACHUIT JOCBif, Cy0 €KTMBHE MepeBKAHHS OJHNUX €BAHTeIbCBKUX IOAIN Haf iHIIMMIL,
CBOEDIZHY Iepefady COPUITHATTA TEKCTY B Ma/JIOHKAX, a TAKOXX HAaIMCAHHA IEPCOHAXIB caMme
TaKVMM, AKMMH BiH iX YABMB IIPY YUTAHHI [HOTO PYKOIIKCY.

IMepumit pucyHOK MicTUTbCS mif 3amucoM Kymismi (f. 13v) — BiH HeBeMMdKMit 32 PO3MipoOM,
BIIMCaHUITYIPAMOKY THY paMKYy. LleliMa/IIoHOK, K1y CiHACTYIIHi, BUKOHAHOIMIIE O HUMKOIbOPOM—
KOpu4HeBUM arpamMeHTOM. CIOKeT CKIafjaeTbCs i3 3006pakeHHs Aiaory esanrenucra Mares!
3i CBOIM 3BMYHMM CUMBOJIOM — JTIOJMHOIO 3 HIMOOM. EBaHTE/NCT CUAUTD Ha CTi/IbLI 32 OBA/IbHUM
CTOJIOM i3 PO3TOPHYTOK KHMUIOIO, IOPYY SAKOI YOPHMIbHUIA i3 mepoM. Marell miBOI0O pPyKOIO
TPUMA€E KOJIeKC, Hade Ha I[OCh BKA3ye Y TeKCTi, 60 11 00MMuYAM MIOBEPHYTUI O KHUTY, a HE JIO
ocobu 3a cimHo0. [IpaBoio PyKoIo alloCTOM TPUMAE 32 PYKY Ty 000y 3 HIMOOM, SIKa y CBOIO Yepry
BKa3iBHMM ITa/IbLieM JIiBOI PyKM IIOKasye Ha KHury. Lleit miasor TpuBae y npuMillieHHi, IIpO 10
cBimunTh HaABHICTD BikHa (Fig. 1). ¥ mpaBomy KyTi MamoHKa BUIOBKEHa POCTMHA Ha BEMKIll
HDKII, 150 6y/10 BIACTUBUM [Isi pUCYHKIB SIKoBa [[saenka B Angonoeioni (LNSL, c. ND, n. u. 41,
f. 9v, 121v, 151v).

HasBHICTb BeIMKOT0 IPOCTOPY — HE3aMMCAHOI TEKCTOM CTOPiHKM Iepey; EBaHreniem Mapka —
3yMOBWIO BMKOHAHHS IIOBHOCTOPIHKOBOrO puCyHKa Ijporo amocrtona (f. 99v). Ha wmeit pas
€BAHTe/NCT 300paskeH N1 Y TIOBHUIT 3PiCT TOMIX [JBOX KOJIOH i3 apKOI0, OHAK 6e3 IPUTaMaHHOTO
itomy cumBony. CIOKeT Ma/lloHKa, opi6bHo IIOTIEPENHbOMY, MICTUTD JliajIor, ajie Ha ILieil pas i3
Icycom Xpucrom. €BaHTeMICT 300paXKeHNUIT TMIeM [0 4MTada IOPyd 3i CTONIOM i3 KHMUTOKO Ta
3HAPSIAAIMI I1CbMa. JIiBUIIeI0 alIOCTON 3BePTAETHCS A0 Icyca, sIKumil i3 XMap 110ro 671aroCIoBIIsE,
a TIpaBMIIelo0 BKasye Ha posropHyTuii Kopekc (Fig. 2).

ImeHTHUHMIT CIOKET Imepem6adaBcsi s amocTona JIyky, PUCYHOK sIKOTO 3a/IMIINIAch
He3aBeplIIeHO0 Ieper IepenikoM Bifnosiguux rmas (f. 151v). Ilopi6Ho Mapky, €BaHreIUCT
300paXKeHNi1 y HOBHUMIl 3pICT i /jBOMa pyKaMm BKasye, HalleBHO, Ha KHUTY, AKy TaK i He
HponmcaHo. Y mpaBoMy KyTi Mamu 6yTH TaKoX XMapy, i3 AKX MaB 671arOC/IOBIATH XPUCTOC.
Lle 306paskeHHA € IPKeperioM LA pO3yMiHHA AK y 18 cT. Ha 3akapnaTTi nmucamich pucyHku. Llei
BUITAJIOK CBiJlYMTh, O CIEPIIy HAKPEC/T0BaIUCh PAaMKM Ma/lOHKa, TOJi TOJIOBHMII ITEPCOHAX
i mami iK1 mepCcoHaXi CIOKETY.

YersepTuii pPUCYHOK HpucBsdeHuit esanrenmcry Voamy (f. 250r). Bim Burmcanmit
y IpAMOKYTHY PaMKy, AK i Martes, mpoTe MiCTUTbCA Bropi CTOpiHKM — MicIi, e ToBuMHHA 6yma
MIiCTUTHCD 3aCTaBKa, IKy He BUKOHAB IepeICyBad pykKorucy iepeit Voan i3 ITnesa. JlifioBux
IIEPCOHAXIB [IBa — Iie VoaH Ta aHres, AKi 3HAXOLATHCS Y CBiT/IMII 3 IBOMa KPYITIMMM BiKHaMMU.
€BaHTeNICT CTOITh IIOPYY BEIMYE3HOTO HPAMOKYTHOTO CTONY, BKPMTOTO CKaTePTMHOIO i3
POCIMHHUM OPHaMEHTOM. BilIOBiTHO BEIMKOMY CTOJIOBI — KOJEKC TEX BENIETEHCHKUI, aJpKe

*  PucyHoOK posMileHo mepef 671aroBicTBYBaHHs arocTona Mares i BianmoBifHO Binkpusae TekcT. Hap

HIMOOM €BaHI€/CTa MICTATHCA 10T0 MOHOTpaMIL: “@v ma,p,”
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3aBBUILIKM JIOPIiBHIOE TIOZIOBMHI BUCOTM camoro anoctona. Ha 1mpomy pucynky Voan nisuiero
TPUMAETHCS CTONLY, A IPABOI0 PYKOIO IIOKA3y€e Ha BIKPUTY KHUTY, HIOM ITOKA3ye aHTey, sSIKUi
3HAXOAMTHCS 3a JBepMMa, Ha 3aBeplueHy mpamio. OCOOMMBICTIO IbOrO PUCYHKA € Te, IO
306paxeHa KHUTA MiCTUTH Tepllle peyeHHs mepiuoi rasu €anrenis Bix Voana: “Ha mouarky
6yno CnoBo, i Cnoso 6yo y Bora, i Bor 6ys Cnoo” (Ostrozka Bibliia 2006, 1665) [R na/4aak &k
¢ca/oBo. ti / caoko / &k // ko / n BT Ek / £40/E0], YOrO HeMa Ha iHIIMX MaTIOHKAaX. 32 TEXHIKOIO
BUKOHAHHS, 300paxents Voana myske 61msbke pucynkosi “Cxomkents 1o Any” B Angonozioni
SkoBa [Isyenpka (LNSL, c. ND, n. u. 41, f. 2v).

[HIIY IPyIly PUCYHKIB MO>KHa Ha3BaTy XyHOXHIM 6aueHHAM TekcTy. Posmosiab sagan 95 i 96
Bijy Marest, y IKMX /1€ ThCsI IIPO ITOKASTHHS MUTAPSI TA MOJIUTBY (aprces IMoCTPYIOTh 300paskeHHs
Ha 30BHimHIxX 6eperax Icyca Xpucta (f. 75v) Ta dapucest (f. 76r). [lonoBHIOE TeKCT 3auaia 64 Bix
Mapka Ipo Iouryk IoMeNIKaHHs IS 3BeplieHHs TailHOI Bedepi pUCYHOK Ha HIDKHbOMY Oepesi
f. 142r. Ha upomy Icyc Xpucroc 3BepTa€eThes o yuHiB cnoBamn: “CKaxiTsh HaHOBi fomy” [qubwe
IRy r0"] (Fig. 5), “mo Yunrens xaxe: [Ie € Bitambus, e 3'iM macxy 3 moimu yursamun?” (Ostrozka
Biblia 2006, 1607).

IH1Ii ;BA pUCYHKM iMIOCTPYIOTD OIOBiNDb 3a4yana 12 €panrenia Bif JIyku, y sKiit igeTbcs mpo
CIIOKyIIyBaHHs Icyca IusABOIOM Iif Yac 10ro copokajieHHoro nepebyBanns y nycrudi (f. 167v).
MarioHOK Ha 30BHIIIHbOMY Oepesi imiocTpye sik pusiBon nosis [ocmoma o €pycanmmy ta
IIOCTaBMUB Ha LIEPKOBHOMY Kpujli. €EpycanMMCchKmil XpaM BUILIOB y fIkoBa [lsueHbKa y BUITIALL
TPUIIOBEPXOBOI LIEPKOBHOI I3BiHMII, yBiHYaHOI XPECTOM i3 TOHTOBUM JaXOM, TUIIOBMM 3Pa3KOM
CaKpabHOI apXiTeKTypy 3akKapmarrtsa. MoxX/IuBo, 1o 300pakeHHs i€l A3BiHMI BinmoBimamo
icaylouiii y fcini Hopyd4 LepKBM i MOXe CITyTyBaTH il JOKyMEHTyBaHHAM, afi)ke He 30eper/ach o
HAIINX JHIB. [HIMIT Ma/IOHOK, PO3MIillleHNIT Ha HIDKHbOMY Oepesi, imocTpye gianor Xpucra i3
AMSABOIOM®, TIiJf Yac SIKOTO IPOMHOHYE, abu [ocmoab cka3aB KaMiHHIO, 1106 BOHO HePeTBOPUIOC
Ha x71i6 (Fig. 7). OueBupgHoO, 1110 m0BepHyTe 06mMyys Icyca Ta BunpsiMteni pyku y 6ik gusBona
cBiguath mpo BigmoBimp: “Hammcano €, mo He ogHMM XMi6OM XKMTHUME MIOAMHA, aje BCAKUM
60:xuM cnosom” (Ostrozka Bibliia 2006, 1620).

Buknukana inrepec y fkoBa JIs9eHbKa 11 ONOBiflb PO BOCKPeCiHHA NpaBefHoro Jlasapsa
i3 Buranii, Aka mictTutbea y 39 savarni Hoana. Pucynox min TekcTom Ha f. 289r ckmagaerbes i3
300pakeHHs y JIiBiil wacTuHi Icyca Ta OFHOrO i3 y4HiB, Iepef AKMMM HaBKOJilIKax Mapis ta
Mapra - cectpu nokiitHoro Jlasapsa. ¥V npapiii 4acTHHI IIOMep/INii, 3aTOPHYTHI y TI/TAIaHUITIO,
Ta [IOCTATh YOJIOBiKa y Kallenroci®, MOXINBO, Ije IocaaHenb o [ocmona, AKoro BifIpaBy oI
crosiuenns cectpu (Fig. 6). Xprcroc 306paskeHNi1 31 CIOBaMu 3aK/INKY [0 HOKiitHoro: “Jlasape,
BUXOmU” [aa3age FFAAﬁ Rionn]. Maibke ipentnannii cioxer € y Jlaspuwiscokomy €sareenii
aIPaKOCHOTO TUITYy OCTaHHBOI TpeTuHM 13 — mepurol Tpetunn 14 cr. BigpisHserbcs 6ib1I0I0
Ki/IbKiCTIO yuacHUKIB (1mo3apy Icyca i fioro y4ns BUAHIETbCA 1Liie IT'ATh HIMOIB, a TAKOXK JBOE 0Ci0O
HeCyTb KaMiHb Bif rpo6y) i Kompoposoro ramoro (BCz, c. Rkp., n. u. 2097 IV, p. 255).

OcraHHIM PUCYHKOM, SIKUIT IOMOBHIOE TeKCT E€BaHTeNiA, € 300paxkeHH: Icyca 3 omymennMu
BHU3 pyKaMmu Ha HIDKHbOMY Oepesi f. 308v. Bin gomoBHIoe omoBifgp 3adana 58 Bix Voana po
yB’sisHenHs Xpucra Ha O/IMBHIl TOpi Ta JOIUT y [OMI IepBOCBAIieHHNKa AHHY Kasdn.

OxkpiM caMOCTiifHUX PUCYHKIB, AKi MaI0OTh CMMC/IOBE HallOBHEeHH, SIKiB [laueHbKO JOIOBHUB
icHyroue 031007IeHHs, sike OY/I0 HA MOMEHT II€PeNMCyBaHHsA KOJEKCY, — 3aCTaBKW, iHimias,
KiHIiBKM TaiHIIIe. 3aCTaBKy Ha [TOYAaTKy €BaHTeIisA Bift Mares BiH ;oMali0BaB y IOBHUI 3PiCT TPhOX
nepcoHaxis — Icyca Xpucra i3 posmpocTepTriMu y 60Ku pyKaMu BrOpi 3aCTaBKI, 3/1iBa — CBSTOTO,

°  JlmsaBon 306paXkKeHuit y BUITIAL 0cOOU, AKa HaraJye MOCTaTh XiHKM.

YonoBiK y TaKOMy CaMOMYy KaIlelmioci 300pakeHWiT Ha PUCYHKY Angonoziona SkoBa [IsdeHpka —
“Kamenysanus apxupmskona Crenana” (LNSL, ¢. ND, n. u. 41, f. 157v).

6
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a cIpaBsa — aHresI, siki oboMa pykamu TpuMmaioth 3actaBky (f. 14r). Ile 5x cTocyerbcst 3acTaBKU
Ha movatky 6marosicti Bixg Jlyknm (f. 155r). KinbkicTs AiitoBux 0ci6 i iX po3MilljeHHsT OHAKOBE,
mporte 3aMicTb cBsiToro —aurei. ITocrars Tocmopa otouena nifmicom “Icyc Xpucroc — Bor naur”
(it X¢ KTz nuiiz]. JomanroBas TakoX fiBi KBiTKM TIepen] cmoBoM “Bor” i Bkimiti cosa “manr” (Fig. 3).
OkpiM TOTO, BiH 3pOOUB HAYEPKHU IIEPOM, YCEPEAMHI 3aCTaBKU MK JIHIAMY, a TAKOX 300pasus
rpagidno 8 06/1ud i3 pi3HNMMU eMOLiAMY Ha T/Ii KiHOBapi KOPMIHEBMM aTPaMEHTOM. Y Lilf ke
MaHepi “Brmcano” Icyca B mnerinyactuit ininian “II” Mix jtoro niBy Ta npasy yactun (f. 155r;
Fig. 4). BapTo Bif3HaunTH, Mo yci 3a3HaYeHi BMIe pUCYHKN 3a yJacTi Icyca XpucTa ifenTnyni
itoro 306paxkenHio B Acincvkomy Angonozioni (LNSL, c. ND, n. u. 41, f. 2v, 1161, 303r).

Ilepy fxoBa [IaueHbKa HajeXaTb TAKOX CIOKETHI KiHuiBku. Ilicnsa €panrenia Maresa Bin
Bif[TI1CaB BEMUKY KiHIIBKY y PAMOKY THii pamiti, /ie TOTIOBHOK MOCTATTIO € XPUCTOC Y MOTIOZIOMY
Billi, OTOYEHNMIT XMapaMI, BEJIMKVIMI POC/IHAMM, sIKi PO3KBIT/IN, | MOHOTpaMamu “I6 X6” (£ 99r),
nopi6bui pocnuun € Ha f. 5v-61, 167v, 186r, 233r Scincpkoro Augonoziona (LNSL, c. ND, n. u. 41).
ITicrst onoBini Mapka KiHIIIBKa i3 TMKOM aHTeNIa 3 KPUIaMM, SIKUI BHU3Y Ta 3 OOKIB 03706/1eHMIt
posksitnmu ksitamu (f. 154v)”. e fBa 306pakeHHs aHreniB y HiMbax 3 Kpumamu (f. 249v, 319v)
€ ileHTMYHNME PUCYHKaM pykKomucHoro Augonoziona (LNSL, c. ND, n. u. 41, f. 9r, 231, 35v).
IlekopaTuBHYy Micilo Mania KBiTKa Ha 30BHilIHbOMY Gepesi 3auana 54 Bif Voana (f. 196r), sxumn
TaKoX 03700671eH0 Maprinanii Angonoziona (LNSL, c. ND, n. u. 41, f. 7v, 34v, 361, 92v).

4. lybniHcbKa icTopia KogeKkcy

Y 20 ct. €sancenizs W 150 3MiHMIO CBOE NepBMHHE IPU3HAYEHHA — YMTAHHA IPY L[EPKOBHMX
6orocnyxinuax. Kogekc cras 06’eKTOM KOJIEKIIIOHYBaHHA Ta JIOCTiIKeHHA HayKoBIiB. Cxoxa
curyauisa Oyna i3 ITcanmupem 1437 p., nepenmcanuM y Hasmernpbkomy moHactupi (Pymysis)
TaBpuinom VYpmxom. Lleit Manyckpunt y 19 cr. HamexxaB Muxoni Jleomappoy (1820-1895),
AKNIT HAIIPUKIiHI )XUTTA 3aIIOBiB KOJNEKIII0 CBOIX PYKOINCIB, CTApOJPYKIB, a TAKOX XYIOXKHIX
tBOpiB IlepkoBHO-apxeonmoriunoMy MyseeBi KmiBcbkoi myxoBmoi akazemii (Kuie, Ykpaixa)
(Okhrimenko - Voloshchenko 2019, 27).

Bimomo, mo ykpaiHcpkuit pykommc €sameenia y BepecHi 1956 p. OyB 3akymieHmit
B QHTUKBApHiil KoMIaHil pigkicHnx xHur i pykomucis “Maggs Bros. Ltd” (JlougoHn, Benuka
Bpuranist) go xomekuil CBL® y m. [y6nin (Pecny6mika Ipmanpis) (Cleminson 1988, 36). Ha
IIPUKJICEHIN YaCTIHI BepXHBOTO Op3alla, y BepXHbOMY 30BHIITHOMY KyTi, HAIIMCAHO OJIiBLIeM:
“A. C. B. (1956).. Jlirepu 1LIbOT0O 3aIJCy MOXKHA TPAaKTyBaTi AK iM’s 3acHOBHMKa BibmioTexn —
Alfred Chaster Beatty, a undpn y gy>xkax — yac kymnisii kogekcy. Hanucanus ininianis cepa Birri
MO>Ke 0O3Ha4aTH, o €6areenie BiH npudaB BracHopy4 y JIonpgoni. Ha oMy x dopsai € iHmmit
Harmic “£ 457, 1110, Ha Miil ITOTVISAM, € TO3HAYEHHSIM L{iHM PyKonuCy — 45 ¢yHTiB cTeprinris. [Iponpu
1ie, 3a/IMIIAETCSA He [I0 KiHIIA 3>5ICOBAHNM, 32 OPaKOM JKepeJT, AKMM YMHOM KOJeKC i3 3aKapHaTTs
omuuyscsa y CrnonydenoMmy KopomniBersi. Ha Miit moriap, xofeke Mir 6yTu nepemileHUM 1O
BpuraHil y MibkBO€HHMIT Iepiof, BOEHHI a60 X i HOBOEHHI oKy, ajte o 1956 p. Mirpauis KHuru
MOI7Ia 3yMOB/IIOBATYUCA IpaMaTUYHUMU MTOJiAMIU CBiTOBOI icTOpil mepmioi nonouum 20 CT., AKi
CYIPOBOIPKYBAINCA BOEHHUMMY JIMXOMITTAMY, OKYHAIIHUMU i JUKTATOPCBKUMU PEXMMAMI.
IIi obcraBVHM BIUIMHYIM Ha 3MiHM agMiHiCTPaTMBHO-TEPUTOPIa/IbHOTO MifHOPANKYBaHHA

BinnoBigHuK 11i€l KiHLiBKU MicTuTbCs B AHgonozioni (LNSL, c. ND, n. u. 41, f. 214v).

bibmioreka Yectepa birri Oyma 3acmoBana 1950 p. amepukaniem Anpdpenom Yecrepom birti
(1875 - 1968) — BimoMuM 6GisHECMEHOM, KOJIEKIIIOHEPOM MMCTETBA, PYKOINCIB, 30KpeMa, HallMCAHNX
Ha TAIipyci, a TAKOXX [JaBHIX pyKoBaHMX Busjanb (Barry 2018, 64).

CONSTANTINE’S LETTERS 15/1 (2022), pp. 76 - 96 see |87 |



STANISLAV VOLOSHCHENKO

YKPaIHChKMX 3€MEJIb, 1[0 BUK/IMKAJIO Mirpallilo Hace/lIeHH: Ta II03HAYM/IOCh Ha PO3MOPOIIEHH] Ta
nepeMillleHHi BIaCHOI PYKOIMCHOI CIIaJIIMHA 332 KOP/IOH.

BUHATKOBICTIO yKPaiHCHKOTO PYKOIIICY MO>Ke OYTH il Te, 1110 BiH IIOIIOBHUB HOHIM PYKOINUCIB
CBL y mepiie fecATHIiTTA icHyBaHHA miel iHcTmTywii. BiH cTaB ogHMM i3 12 KMPMINYHUX
MAaHYCKPUIITIB KOJIEKIIl, ajle €fMHUM, IlepemicanuM B Ykpaini. 3a Karanorom npod. Kremincona
BimoMo mpo xBa Cepbcevki €saneenis 13 ct. (W 147, W 158 (dbparment)), LocHiticoke €saneenie
14 - 15 ct. (W 147), dparment Mondoscvkozo Esaneenis 17 c¢t. (W 159) Ta ciM pociitcbknx
pyxomycis 17 - 19 c1. (W 151-W 157) (Cleminson 1988, 31-45). Kogekc, ctBopennii Ha laymrunsi,
€ nepnunoo CBL, ajixke caMe BiH IpefcTaB/sAe KUPUINYHY KyIbTYPy KHUIOIMCAHHA YKpaiHu
y Lt ycTaHOBI HOPYY i3 6i6/iifHIMY PYKOIMCAMIL HA HAIPYCi, TOYNHAI0YM Bifi 3 CT. HAILIOL epl,
a TaKOXX BIPMEHCBKVIMU, IPELbKIMM, €(iOICbKIMM, TATUHCBKUMIY i CUPIICBKMMY KOJEeKCaMu
5-19ct

[TincymoByloun, MO)XHa KOHCTaTyBaTM, IO PYKONMCHe €saneenis memp i3 komeknii CBL
y Ily6nini nepertucano y c. [Tui micuieBum cpsimensnkom Voanom y nepuiiit monosusi 17 ct.,
ase He misHiie 9 BepecHs 1640 p. — dacy, Komu kogekc 6ymo mpupgbano. Ocoby mepemnncysada
BCTAHOBJIEHO 3a ITaleorpadivHIM aHa/Ti30M TICbMA OCHOBHOTO TEKCTY KOZIEKCY Ta 3aMICy KYIIBIIi,
y AKOMY i 3a3HadeHO itoro iM’s. [lepercyBanus KHUT Gy/Io I0ATKOBOIO Tpatelo Voana, ampke
BiH OyB CBAILIEHHMKOM. BcTaHOB/IEHH: 0cOOU IepemncyBaya JO3BOMUTD y Maji0y THbOMY Kpalliit
arpuOyii pykomnucis, crBopeHnx Ha [annauni mo6nusy c. I[THiB, i cnpusaTiMe BUSB/ICHHIO {HIINX
KOZEKCiB IIbOT0 Mucaps. 3a/Iy4eHHA BisUTaLilHuX onuciB mapadill 1okawil cTBopeHHs €saneenis,
ZO3BO/IM/IO BYUC/IOBUTY IPUIYLIEHHS, IO PYKOINC Mir OyTU CTBOpeHMII IIPY OJHOMY i3 XpaMiB
c. ITuiB - i3 mocssaTO apxaHrenoBi Muxainy. Mauyckpunrtu 6i67iitHOro Ta 60rocityx6080ro
XapakTepy y 16 — 17 CT. CTBOPIOBAINCH caMe IIPY LI€PKBaX, IO 3aCBifYYIOTh KOTOPOHM iHIIMX
KOJIeKCiB, BUKOPMCTAHMX PV MOEMY FOCTimKeHH]. Kofieke mepemnncaHo 11epKOBHOCIOB STHCHKOIO
MOBOIO YKpaiHCbKOI pefjaKiiii Ha raH4ip’ AHOMY IaIlepi y Apyry YacTMHY apKylua i3 BOEAHUMU
3HAKaMIL, SIKi JaTy0ThCst 1607 — 1640 pp. Apkyuri 6ymu chopmMoBaHi y sImMTKY 6€3110CepefHbOro
IepemnucyBadeM, 1o MifiTBepIyKye MajeorpadidHmii aHami3 CUCTeMU MapKyBaHHA 1 OCHOBHOTO
TeKcTy. JoCimKyBaHNil PyKOINC MICTUTDh KOTOHTUTYIIN, pyOpMKallilo, IOYaTKOBi C/I0Ba 3adall,
ingexcy IIaB i 3agai, wo 6yI0 TypOOTOI PO YMTada HOro IepemucyBadeM. BUKopucTaHHs
I'peLbKOI KON 1 3BUYHNUX /i1 KMPUINYHUX 4YMCesl I/ IIO3HAYeHHs HOMepiB 3a4an Bifg 90 o
99 cBiguUNTDb NpO MepexifiHmit epioy Bix opHiel TpaAnilii HaMMCAaHHA 10 HOBOI. AHasli3 MICbMa
[I0Ka3aB, IO TeKCT 3BipsABCs IepenncyBadeM, Orpixu Oyny BUIIpaBiIeHi. €6aHeeie HA MOMEHT
KyIiByi 6y/10 037506/1eHO /nilie KiTbKOMa 3aCTaBKaMy, iHiljiamaMu Ta KiHniBkamu. MiHiaTiopu He
6y HamvcaHi, OfHAK MICIIs I/t HUX BigBegeHo. Pykomc mpupbana poguxa Kocrs, iforo cuna
Ipupa Ta sara Ilerpaina, Memkanuis c. fcing, g micuesoro xpamy Bosnecinna Tocoguboro.
MotTuBoM A1 KymiBJIi Ta apyBaHHA LiepKBi Oy/a morpeba y BifnyieHHi BracHux rpixis. Kunra
6yna oliHeHa B MaTepia/bHOMY €KBiBajIeHTi — 3a KOHs, sSIKMIT BapTyBaB 5 BepecHs 1641 p., 3a
CIIOBaMM BKJIAaJHUKIB, 20 3070TUX MOHET. Y BK/IaJJHOMY 3alllCi 4MC/IO iMeH JapyBaJbHUKIB
IIOTIOBHMJIOCH 3a PAaXYHOK 3rafiyBaHHA ApyXuH Kocta - Anacracii, [puga — Xpuctunn i xinkn
IMerpamra — Aradii. Tyt Takox 3ragaHo i mpo inmoro cuua Kocrs — Cremana, iM’st sIKOTO He
BIIMCAHO Yy 3amuci 1640 p. ijioro ppy>xunan Mapii. I1i ormoBHeHi iMeHa MOXKYTb O3HaYaTU JYMKY
po “¢ikcariro B icTopii” Ta IyMKOIO, 1110 0 iX CMepTi CBSIEHHUKY, SKi YUTATUMYTb €8aHeenis
IIOMVHATUMYTh iMeHa. ¥ 1738 p. pyKomiic 610 IIepeoIpaB/IeHo 3yCIILAMM i KOIITaMU HOfPY oK
Imurpa it Aunu Crpykis, ix girteit i [Tasna Ipunsika. Came B 1jiit onpasi pykomuc 36epiraerbes
i HnHi. ¥V 18 cT. pykomuc 6ynI0 HOIOBHEHO puCyHKamu iepest SIkoBa JlsdueHbKa, YpOmKEeHeIb
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c. Jlanuun. Vloro aBTOpCTBO Ta BiIOMOCTi PO HBHOTO 6Y/NIO BCTAHOB/IEHO NPM BUSBIEHHI Ta
[eTa/IbHOMY JOCT/I)KeHH] pyKONIUCHOTO AH(0/102i0HA, CTBOPEHOTO SIKOBOM [IsST4eHPKOM Y TOMY
x ¢. Scins. ¥V 20 cr. Kofieke 6yro mepeMiieHo 3 Ykpainn ciepury o Bemkoi Bpurasnii, a srogom
no Pecniy6miku Ipmanpis. Big 1956 p. €saneenie ctae yactuHow0 Koyekuii Yectepa Birti, sikmit
npuabas itoro 3a 45 GyHTIB CTEp/IiHIIB Y IOHIOHCDKIlT aHTUKBapHill KommaHil (Maggs Bros. Ltd.).
Y ppyriit monoBuHi 20 CT. yKpaiHCHKIIT PYKOIINC CTaB 06’ €KTOM KOJIEKI[IOHYBaHH;I, TyMaHiTapHIX
TOCIIJIKEHD 1 JOCTYITHMM HayKOBili CIIIIBHOTI, TMM CAMMM 3MiHUB CBO€ IIOYaTKOBE IIPU3HAYEHH .
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Appendix

3micT €saneenia 17 cT. (W. 150)
Content of the Gospels of the 17th century (W. 150)
£, (1r-8v) CRA3AH[.. ]nPHéMAm” I RAGE / adira

Begins: hkgomo pa @ern, o wmetea ‘m
Ends: GP'BPK@ H TI&ATRY. H@H(l/[ﬂT ¢ir A,

f. (8v-10r) QPKEG)MHT&E‘:HCT Oﬁlftllﬂfd fibd
Begms a3 EAzmrhxh
Ends: . fi. iwi. i

f. (10v-13r). mwchAﬂRKT ﬂPXHﬁﬂHﬂﬂ / K AATAPLCKATO:
Begins: e nfeme BAKOHA WHH EARTEZ
Ends: ra Fo:rrm i Ba ciia RaRia:

f. (13v) sanuc npo xynisnwo €saneenis 9 BepecHs 1640 p.
Begins Rz Ama iﬁﬁ;u ﬁ tiia HeTTO pYA.
Ends: 3. Ym. amija. ce" rregm Atia B

f. (14r-96r) Gk *GMAO, J4CT, ﬁlf/lll?l
Begins: Runra Fw:rrm ic xBa
Ends: wkiisa imrnn: kw'. :Y EE'

f. (961-97v) QPKEGOMH'HHCT ﬁlfﬂl'/l
Begins: & E'ktHyML'JIHMtA A
Ends: ma*. 8n. & A8 Tig WA, i

f. (97v-99r) ﬂ?rkmome i MAPI’M otro @Vria.
Begins: Gme © mafka oTroe Gvaie. I'IOAE/M\'T'H
Ends: gRia

f. (99v) pucynok esanremcra Mapxa.

f. (100r-151r) @ MﬂHﬂCT ﬁﬁllf ET]CT'
Begins: 3avdao Vaia ic xEa ciia
Ends: MH AMHHB.

f. (151v) pucynox esanrenucra Jlyku.

f. (152r- 154r) G GD(I‘.!” CTro Girdid raam
Begms. 8 HanHeanin. 4
Ends: 8 waewnrk:

f. (154r-154v) I]F"E“G{I()Elﬁ GG Aut C
Begins: d¥ka E?K'T'EZHI:IH AHTHWXH/AHHNB
Ends: mn oro &Vaia. o

£, (155r-246r) BAYKRI CT ér AR ORR/cwie
Begins: llonewe ofro MHOSH
Ends: KA AMHHb.

f. (246v-247r) &me ® iWitna ero EVaia raa™
Begins:i & Rpaurk EBILLHY BZ KAHA TAAHAE.
Ends: ma*. 30, maf. fin. a8" fig.

f. (247r-249v) ﬂiﬁ"mo&'ie ¢ ® iwdna ¢ EVaia.
Begins: Idee aa onaa Bz nemouym oz/Kefuuiae™sa
Ends: caoko:
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£ (250r-319v) @ TAHHA CT 06 K RTCT G
Begins: Ranavaak &k caoko, A tad/ko
Ends: imtinn: N

f. (320r-332v) GAROHH® Rl d;luﬁ“" CRAZYA / radgm kotmEmao &Vain.
Begins: [lama™ rigngnaro / Hija HALWEro cHMEWHA cTo'nHH/KA.
Ends: naro. &Vaia. A ro.

| 92 | ese KONSTANTINOVE LISTY 15/1 (2022), pp. 76 - 96



YKPATHCBKE €EBAHTEJIE 17 CT. Y BIBJIIOTELI YECTEPA BITTL:
ICTOPIA CTBOPEHHSA, KOPVICTYBAHHS TA IIEPEMIITEHH S

: M.uza HEHA HETTqay,
cm rﬂuﬂ' fl(‘om ,,\(,r

Cor

Fig. 1. Purchase Record, Matthew the Evangelist, f. 13v (CBL, n. u. W 150)

Fig. 2. Mark the Evangelist, f. 99v (CBL, n. u. W 150)
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Fig. 4. Initial, f. 155r (CBL, n. u. W 150)
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Fig. 6. The Resurrection of Lazarus, f. 289r (CBL, n. u. W 150)
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Fig. 7. The temptation of Jesus, f. 167v (CBL, n. u. W 150)
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ORTHODOXY AS AN IMPORTANT ELEMENT
OF MODERN GREEK IDENTITY IN THE 1860S - 1910S
(AN EXAMPLE OF THE GREEK CHURCH
OF ST. NICHOLAS IN BATUM)'

Eka Tchkoidze

DOI: 10.17846/CL.2022.15.1.97-108

Abstract: TCHKOIDZE, Eka. Orthodoxy as an Important Element of Modern Greek Identity
in the 1860s — 1910s (An Example of the Greek Church of St. Nicholas in Batum). A Georgian
littoral city Batum, situated on the South-Eastern shores of the Black Sea, has had an
interesting history in many respects. It was included in the Ottoman Empire in the 16th
century. In 1878 Batum was reintegrated with Georgia (a part of the Russian Empire at that
period). In the 1880s — 1910s it served as an industrially important city in the whole Russian
Empire. At the same time, it was very colourful nationally and religiously. Greeks in Batum,
one of its largest and oldest minorities, settled there in the 1850 and beyond. Batum’s Greeks
were actively involved in all spheres of city life, especially in entrepreneurship, politics,
culture and education. The Church of St. Nicholas was built in 1865 — 1871 by the local Greek
flock. It is the first stone building and the first Christian monument which has survived up
to now in Batum. The aim of the article is to present all aspects concerning the process of
the building, from acquiring its permission to its completion. It is also underlined that the
Church had mobilized and unified, on the one hand, the local Greeks and, on the other hand,
the local Greeks with Greeks of Pontus and especially, of Trabzon. In the article a special
emphasis is given to present the church as a centre of the Greek community. The article
reveals that all successful Greeks of Batum were involved in activities initiated or organized
by the church of St. Nicholas. It is evident that the church is the space that helps the Greeks of
the diaspora to maintain such an important marker of identity as language. At the end of the
19th century and the beginning of the 20th century (i. e. before the sovietization of Georgia)
it was the Church that united the Greeks living in the non-Greek space and strengthened
their perception of their national identity and desire to preserve it. All this was happening in
harmony and there are no cases of confrontation with local church circles or structures. The
church was the factor that spiritually united the population of Batum and the Pontus region
within the framework of two different empires.

Keywords: Greek identity, Orthodoxy, Batum, Church of St. Nicholas, Georgia, Russian Empire
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«Omov dvo Tpaukoi ¢kel kai pia ExkAnoion.
“Where there are two Greeks, you will find one church too”
(Kalphoglou 1908, 137)

Introduction

A Georgian littoral city Batum (modern spelling Batumi), a centre of the Adjara region (nowadays,
Adjara Autonomous Republic), situated on the South-Eastern shores of the Black Sea, has had an
interesting history in many respects. Together with the wider area of Adjara and other provinces
of South Georgia it was included in the Ottoman Empire in the 16th century. In the 19th c. it
became a very important harbour from geopolitical point of view. First the British in the 1840s
and then the Russians after the Crimean war in 1853 gave a special attention to it. Being a very
undeveloped Ottoman village it was reintegrated with Georgia in 1878, which was a part of the
Russian Empire at that period. This happened due to the victory of the Russians in the last Russo-
Turkish war in 1877 - 1878. It marked a new era for the whole region. In a few years Batum
became a very promising town and since 1888 it was an extraordinary, charming, industrially
significant and cosmopolitan city. It kept a position of the most important port-city on the eastern
shores of the Black Sea until the First World War. In 1914 - 1921 there were some perspectives to
regain its importance until the sovietization of Georgia (1921). After 1921, as a part of the Soviet
Union, Batum lost its international significance.

The main factor of the development of Batum Sea Port from the beginning was oil, as it
served as the only sea transporter of Caspian petroleum to the global markets. Thus, due to a very
convenient location and a naturally deep harbour of Batum, oil became, after cereals and timber,
the third largest Russian export and a major source of income for the Russian Government. By
the turn of the 20th century, Baku was producing 50 per cent of the world’s oil (Tchkoidze 2020,
492). The network of Baku-Batum opened up perspective of access for Baku petroleum to global
markets. The railway helped Batum to become the chief Russian oil port in the Black Sea. As a
result, the city expanded to an extraordinary extent and the population increased very rapidly
(Tchkoidze 2020, 498).

Batum was not only an industrially important city in the whole Russian Empire. It was
very colorful nationally and religiously. Greeks were one of the oldest and largest ethnic groups
settled there. Even Batum’s name has Greek roots. An ancient Greek colony Baftg or BaBuv Awpéva
was named because of its extremely deep harbor. Here Greeks began to appear in approx. 1850
(Xanthopoulou-Kyriakou 1993, 127). A well-known Greek historian Ioannis Kalphoglou who
moved from the Pontus region to Batum, mentions that in 1846 and onwards the Greeks came to
Batum; while in the surrounding 5 villages they settled in 1884 (Kalphoglou 1908, 105-106).

The major number of Pontic Greeks, settled in Adjara, is from the territory of Asia Minor,
particularly Santa (nowadays Dumanli), as well as the city of Trabzon and the provinces of Rize,
Patsa, Ordu, Giresun and Samsun (Kharatsidis 2006, 205; Giorgadze 2017, 43).

When the Russian army entered Batum in 1878, Greeks were the largest local community after
Georgians (Derzhavin 1906, 23). According to the Russian Empire census of 1897, the number of
Greeks of Batum was 2,764 (from totally 28,508 inhabitants); in 1917 - 4,008 (from 35,048); in
1918 - 4,878 (from 35,375); in 1920 - 8,598 (from 45,446).2 Usually they were on the 4th place

2 Such a large number of the Greeks in Batum has not been recorded any more. According to the data

of the last census survey of the Soviet Union (1989), in the City of Batum resided 7,396 Greeks. In the
1990s, because of the collapse of the Soviet Union and the economic disaster of the following period, the
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after Russians, Georgians and Armenians.> A large number of Greeks, recorded in Batum in 1920,
was also caused by the influx of refugees from the Pontus region and Asia Minor, which continued
for several following years. In 1922- 1923 the last wave of immigration of the Greek arrived from
Turkey to Batum. The majority of them sought to get through it to the historical homeland -
Greece. However, tension between Greece and Turkey stopped a part of the population and forced
to settle on the territory of the North Caucasus and Georgia (mainly in Abkhazia and Adjara)
(Bespalova — Gubarev 2018, 41-42).

Modern Greek Architectural Monuments in Georgia: General Observations

The 19th century Pontic Greek ecclesiastical art in Georgia is an important part of modern Greek
culture. Its uniqueness is conditioned by the fact that it is, on the one hand, a continuation of
Byzantine and post-Byzantine cultural traditions, and on the other hand, a bearer of elements of
folk art. The ecclesiastical art of the Pontic Greeks in Georgia covers the years from about 1840s
to 1910s. Although these monuments are found in different regions of Georgia, the architectural
forms, structure and decor bear common typological features (Chichinadze 2011, 750). Without a
doubt, Greek settlers enriched not only Georgia but the whole Black Sea region with elements of
their national culture - above all, in the field of temple architecture (Parastatov 2019, 32).

The Pontic Greeks laid the foundation of a new, post-Ottoman period of ecclesiastical
monumental architecture in Adjara. For Southwestern Georgia it was a qualitatively new style of
church architecture. It is noteworthy that a temple, as a symbol and as a building, was so important
to the Greek population that in every village were built at least one, sometimes even several
temples. They are still referred to as Greek temples, even though the Greeks themselves no longer
live in these villages (Giorgadze 2017, 102). Correspondingly, till today these monuments are
marked by their ethnic and not religious character. According to the folk tales spread in Georgia,
when a Greek settles somewhere, he first builds a church and then a school (Giorgadze 2017,
104); the latter, as a rule, functioned on the territory of the church under the guidance and direct
supervision of the clergy.

The church of St. Nicholas of Batum differs from other Greek temples in Georgia by many
factors. It belongs to those of the rare temples in Adjara that survived the demolition during the
Soviet rule and, consequently, its dome has reached us in its original form (Giorgadze 2017, 103).

Greeks of Batum and the church as their ethnic symbol

The study of St. Nicholas church in Batum is important for better understanding of what were the
markers that led to the formation of a modern Greek identity after the fall of Byzantium. It must
be emphasized at the outset that the church became a centre of national mobilization of Batum’s
Greeks. It is regarded the first stone building and the first Christian monument of the city. The
church has rich and well-documented history.

The Greek community of Batum was like other communities in Austro-Hungarian and
Russian economic centres in the 18th-19th centuries. Religion was central to the cohesion of the
group, as it offered social philanthropy to the weaker members (Chatziioannou 2005, 377). In

Greeks of Georgia returned to Greece. According to the data of 2014, in Batum resided only 396 Greeks
(Giorgadze 2017, 27).

This data is taken from archival material which was published in “Growth of Batumi Population according
to the Ethnic Composition”, Archeion 2 (2011), 114-115; see also, Xanthopoulou-Kyriakou 1993, 170.
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almost each study, the subject of which is the Greek diaspora, the first issue to be addressed is the
church and the schools (see, for example, Panagiotidou 1919, 10). The word, thought, or advice
of the highest ecclesiastical hierarch (bishop) had the greatest burden and authority for Greek
immigrants (Panagiotidou 1919, 28). An expression “Where there are two Greeks, you will find
one church” («Omov 8o Ipatkot ékel kai pia EkkAnoia») — confirms this (Kalphoglou 1908, 137),
and probably most accurately describes the main needs of the Greeks living in non-Greek space
after Byzantium.

The Greeks, who originally settled in Batum, had one room of a house arranged as a secret
chapel. After the Crimean War the number of Greeks in the city significantly increased. In one
district, in an already existing building they arranged a wooden church and registered it as
Nicholas’ house (Turkish: nickolanin evi, Greek: oikog NikoAdov) in the Government archives
(Kalphoglou 1908, 13). The Greeks usually gathered there at night and prayed. Also, a private
house was arranged as a kind of primary school for 15-20 students (Kalphoglou 1918, 15).

Before the Greeks began to take care of the construction of the church, they thought of
converting one of the existing great halls into a church. This idea was soon ignored, because they
also wanted to build a school near the church, and these two would hardly be housed in the same
existing building (Kalphoglou 1918, 13). Shortly after the end of the Crimean War, in 1856, the
Greeks of Batum shared the idea of building of a school and a church together with the Metropolitan
of Trabzon Constantios (Kwvotdvtiog; Metropolitan in 1830 - 1879), who promised to help them
(Kalphoglou 1918, 14). The oldest document concerning the Batum church of St. Nicholas is the
text of an address to Metropolitan Constantios, which was included in a collection of documents
known as the Special Register Book, dated to 1862. It consisted of 356 pages. The historian Ioannis
Kalphoglou used it and published a number of important documents in 1918 (on the details,
concerning this Register Book, see Kalphoglou 1918, 15; on text of the address to Constantios and
his reply to the Greeks of Batum, dated 9.02.1862 - see Kalphoglou 1918, 16-17).

A few years later a group of local Greeks comprised of Ilias Karakasis Ephraimidis, Panikas
Kapasakalis and others applied to the Turkish authorities to grant an official permission for building
a stone church. They had moral support from the local Bey Hussein Bazhan Oghli (a Muslim
Georgian). The Russian consul* Peter Djudichi (in Russian: Ilerp Dxymuan/Ixiyguan) also
supported this initiative (Akhvlediani 1944, 172). The support of Hussein Bey/Beg Bezhan Oghli
(Bezhanidze) was special, which is repeatedly emphasized in the relevant literature (Kalphoglou
1918, 19). The Russian Consul, along with moral support, donated 1,000 piastres for building of
the church, an impressive sum of money at that time and the largest monetary contribution the
church had ever received from the faithful (Kalphoglou 1918, 20).

The district where the Greek church of St. Nicholas was built was called “Urum’s District” in
the 1850s — 1860s, because its residents were Greeks (Giorgadze 2017, 45). After 1878 it was called
Greek Street (in Russian: Ipedeckas ymmua/Grecheskaya ulitsa, in Georgian: d9®dbols Jmb /
berdznis qucha’). Nowadays it bears the name of King Parnavaz.®

Russian consulate opened in Batum in 1856 as non-regular. It became regular in 1858. P. Djudichi was the
first Russian consul appointed in Batum. See a relevant document Axtsr 12 (1904), 565. All volumes are
available at http://www.runivers.ru/lib/book3029.

The Russian version of the name in the official documents is evidenced from 1890 (Giorgadze 2017, 105).
It was very common to name the streets in this way in the Russian Empire. The same happened in Tiflis,
where also was a Greek street (Angelidis 2003, 22). It still bears the same name.
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An Ottoman permission for the Orthodox Church

Sultan’s firman,” where the permission for building of the stone temple of St. Nicholas was presented,
is dated to September 1863 (see a few text fragments Kalphoglou 1918, 18). After obtaining the
relevant permission, Ilias Ephremidis received from Constantinople a drawing of the church to be
built. Part of the land allotted to the church was his property and he handed it over to the Greek
community free of charge in 1865. The architect of the church was Dimitrios Kalphas (Anurtptog
Ké&hgag), constructors were Evstathios Sarantidis Varenotis (EvotaBiog Zapavtidng Bapevwtng®)
and Theodoros Chrysos (@e68wpog Xpvodg). The latter renovated the St. Gregory Cathedral of
Trabzon as well (Kalphoglou 1918, 24). There is also a nominal list of money donors, who offered
the amount from 1000 (offered by the Russian Consul) to 50 piasters. The donors of 10 to 50
piasters are not mentioned by name. Acceptance of donations continued also in the following
years (see the list Kalphoglou 1918, 20).

Construction of St. Nicholas church started in 1865, and was completed in 1871. This is
confirmed by a Greek inscription on a relief tile embedded in the outer wall of the church itself. In
the Adjara Autonomous Republic State Archive there is an important document in Russian (Fund
I-54, Inventory 1, File 25, leaf 12), a Parish Register, which consisted of 26 points/paragraphs and
is dated to 1914. This is official information concerning the church, its property, personnel and
other issues. It was published in 2010 with its original copy and the translation into Georgian
(Surguladze - Putkaradze — Megrelishvili 2010, 87-91). The first paragraph mentions that the
church was built in 1865 by the flock (Surguladze - Putkaradze — Megrelishvili 2010, 87). The
same dates of the start of the construction and its completion (1865 - 1871) are clearly mentioned
in the monograph, written on the Greeks of Batum (Kalphoglou 1918, 18-23).

In 1871, i. e. after the completion of main works, Metropolitan Constantios of Trabzon arrived
in Batum to dedicate the church, but for some reason, this had not been then possible, and he had
arrived a second time, on June 7, 1873, together with three clergymen. This time the Metropolitan
of Trabzon dedicated the new church, stayed in Batum for 10 days and left for Trabzon on June 17.
In Batum he was hosted by the above-mentioned Ilias Ephremidis (Kalphoglou 1918, 24).

Batum’s Greek Church during the entry of the Russian Army in 1878

In the 19th century, many travellers, who visited Batum and its environs, left their records. The
information, provided by them, is considered to be an invaluable resource for studying Batum
along with many other materials. From these records, the most important for us is the information
of the travellers, who tell us about the Greeks of Batum and its Greek Church.

British Officer Gregory Green visited Batum in 1877 (during the war). Among other things he
mentions Batum’s Greek Orthodox Church. According to him, the Ottoman soldiers did not allow
Greeks and Armenian Catholics to enter their churches. The local authorities regarded them as
spies of Russia. In 1876 and January-February of 1877 10 Armenians and 6 Greeks were killed by
the Turk robbers, who were similarly ruthless with the Muslims. During his visit only two schools

As we do not have the complete text of the firman, there is no reference to the Sultan who issued it.
Without a doubt he should be Abdulaziz (1861 - 1876).

Evstathios Sarantidis’ donated all the remuneration received for his service and had had a desire to be
buried in the churchyard. His desire had not been realized as in that time a pandemic broke out and the
government did not issue a permission for burying him there (Kalphoglou 1918, 24). It is unknown where
Evstathios Sarantidis, one of the main constructors of the Batum’s Greek church, is buried.
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functioned: one Turkish, financed from Istanbul and one Greek, which was housed in a nicely
equipped building (Gogolishvili 2009, 32-33).

Biologist E. G. Weidenbaum (in Russian: E. I. Beiinen6aymn) visited Batum in 1878. Among
other things he mentions: “There are several mosques in the city and one quite large, stone church.
According to its priest, construction began 15 years ago (= 1863) and was completed 8 years ago
(= 1870). However, certain work still needs to be done. The work was started with the special
permission (¢pupmans firman) of the Sultan” (Weidenbaum 1901, 101).

Russians entry to Batum is described by the journalist A. Frenkel as well. According to him,
on 25 August 1878 the bells in the Greek church were ringing constantly and were calling the
faithful to pray (Frenkel 1879, 52).

In 1906 in Batum was published a bulky volume dedicated to the 25th anniversary of Batum’s
integration with the Russian Empire entitled “Batum i ego okrestnosti / Barym u ero okpectHocTI”.
In one of the articles of this volume N. S. Derzhavin points out that “when our army appeared,
the Greeks hung the bell and started the service. This was not allowed during the Turkish rule”
(Derzhavin 1906, 25). Despite this record, there is other data confirming that the bell in this
church had been ringing before the Russian army entered Adjara and the Turkish government did
not prohibit it (Giorgadze, 2017, 46).

According to the same Derzhavin, the Muslims of the city stopped the construction of the
church twice, because they rebuked the Greeks that they were building not the church, but the
fortress (Derzhavin 1906, 25). That is why Ilias Ephremidis was forced to obtain a second firman
to build the church, which dates back to March 1867. This firman emphasized that no one had
the right to interfere with the construction works. It also gave the permission to build a school
(Kalphoglou 1918, 21).

According to Derzhavin, the school also functions with the church. In total, about 200 Greek
families live in the city, and the church was built with their donations. For that period the debt,
borrowed by the Greeks for the construction of the church, was equal to about 700 Turkish liras
and the annual interest was equal to 15%, which was considered a favourable condition at that time.
After the entry of the Russians, the income of the church almost doubled (Derzhavin 1906, 25).

St. Nicholas Church of Batum since its Foundation till 1918

According to the Parish Register mentioned above, the description of the property of the Batum’s
Greek church began from 1897 (paragraph 17), and keeping of copies of birth certificates - from
1884 (paragraph 19); since 1884 confessions were recorded as well (paragraph 21; Surguladze -
Putkaradze — Megrelishvili 2010, 88). The church has one Archpriest (K. Tsantekov), one Priest
(his name is impossible to read’) and one Psalmist (neither his name is possible to read'’). In the
Russian Empire, the structure of clerical ranks consisted of an Archpriest (protoierei) and a Priest

° This should be Matthaios Manos (MatBaiog Mdvog), who is on this position from 1899 and till at least
1918 (see his biography Kalphoglou 1918, 35-36). He was not Pontic like others. He originated from
Macedonia region and was born in one of the villages of Albania. When he was a schoolboy, he became
close to the Metropolitan of Belgrad, Anthimos Alexoudis (AvBiog AAeEo0dn¢). When Anthimos moved
to Pontus, to the Diocese of Amaseia, Matthaios Manos followed him. In 1899 the Batum’s Greeks specially
invited him as the second priest of the St. Nicholas church. Father Matthaios was intensely involved in
all activities, particularly in helping the poor. He was also concerned about the prisoners. The historian
Toanis Kalphoglou highly appreciates his work and underlines that “He was working by all means and
always for the good of the nation”

10 Supposedly, this should be Gregory Kharivoulos (Tpnyoptog Xapifovlog) (Kalphoglou 1918, 38).
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(ierei; sviashchennik). About half of the parishes also had a Deacon (Freeze 1983, 53). Deacon
is never mentioned or confirmed in the case of the Greek Church in Batum from the materials
available to us.

The obligations of an Archpriest were clearly determined in the whole Russian Empire.
Constituting fewer than one-third of the white clergy, priests bore primary responsibility in the
parish for administering sacraments, performing private prayer services, overseeing subordinate
clergy, and filing varied documents with their superiors in the Church (Freeze 1983, 53). The
historian Kalphoglou published the names of the priests of the Greek church from the period of
the beginning of its functioning (i.e. from 1871) till 1918 (priests in the 1870s Kalphoglou 1918,
25; in the next decades pp. 30-36). From 1887 the church was directed already by the Ecclesiastical
Committee, which was elected for different terms in different times; sometimes for two, sometimes
for three and sometimes even for four years. The Head of this Ecclesiastical Committee, as a rule,
always was the Archpriest of the church. The number of its members was neither the same: e. g.,
in 1887 it was made of 9 persons and in 1897 - 12 (Kalphoglou 1918, 26). All the members of the
Committee without exception were always the ethnic Greeks. The only exception was the priest
Michael Chkhikvadze (in Georgian: dodoge» Bbo3gsdg), who was the member of the Committee
for several times and also served as a (second) priest in 1895 - 1898. He had Greek mother
(Kalphoglou 1918, 34).

As for the Psalmist, it was established in Russia in 1869 (Freeze 1983, 475). The Archpriest, the
Priest and the Psalmist were officially hired by the Church of St. Nicholas; although the Priest had
no salary, while the Archpriest had 300 rubles and the Psalmist — 100 (paragraph 5-6). Church’s
annual income by 1914 was 800 rubles (paragraph 7; Surguladze — Putkaradze - Megrelishvili
2010, 87).

In the Parish Register there is a reference to a sexton (in Russian Ponomar, in Georgian
dboong / mnate, in Greek Newxdpog (or kavtylavagtrg). Ponomar was the sacristan rank like
the Psalmist, lower than deacon and without the right to wear a surplice (Freeze 1983, 475). The
Sexton of the St. Nicholas church, Achilles of Dimitrios Dimitriadis (paragraph 25), was officially
hired on May 19, 1914. One of his responsibilities was to deal with Church’s incomes and to keep
its official stamp (paragraph 23; Surguladze — Putkaradze — Megrelishvili 2010, 88). Psalmists’ and
Sextons’ list is provided by Ioannis Kalphoglou (Kalphoglou 1918, 38).

It is worthy to mention that the first renovation works of the church were conducted in 1894 -
1899. They built a bell tower, the yard and the adjacent territory become the Church property,
where were opened the high schools for girls and for boys. According to the data of 1912, the real
estate of the church included 5 buildings and the whole property was assessed in 18,320 Russian
Rubles (Giorgadze 2017, 109). An all-girl Sunday school was one-year and all-boy school was
public with two-classes. The all-boy school was housed in a public building for free. For those two
schools the State Treasury gave 720 rubles; additionally, 200 rubles were given by Batum official
authorities and 400 by the Church. In 1914 140 girls studied there. The number of boys is not
indicated in the Parish Register (paragraph 24).

In 1902 the Polish soldiers donated a bell. The bell has a Latin inscription, which is easily
readable (“VOCO VIVOS PLANCO MORTUQS” / “I CALL THE LIVING, MOURN FOR THE
DEAD, AD 1902”). The name of the bell-casting factory, where the Polish ordered and made it,
was Ludwisarski (Giorgadze 2017, 110).

In the church yard there are several graves, belonging to both laity as well as to clergy; Greeks
and non-Greeks. Among them should be distinguished the name of Ilias Ephremidis. Perhaps it is

Kalphoglou does not specify the years of his being the psalmist, but as he mentions him at the end, he is
that person, who should be considered as the psalmist of that time.
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not accidental that his name till today is so respected by the local Greeks (Giorgadze 2017, 155).
There is buried also Doctor Timoleon Triantafyllidis (1858 — 1908), whose merit and role in terms
of improving medical services in Batum, as well as in supporting Greek schools, is immeasurable.
Among the clergy buried in the churchyard, we should mention Archimandrite Simon (1907 -
1990) (Giorgadze 2017, 110).

The above mentioned Archpriest Constantinos Tsantekov / Tsandekov (Kwvotavtivog
Toavtékwe) held this position from 1896 till 1918 (see the details below). It is confirmed also by
the Batum Reference Book for 1902. Nikolaos Konstantinidis is mentioned as the second priest;
chanter-priest Matthaios Manos', sexton — Achilles Dimitriadis'? (Bceo6mmnit Anpecs ropona
baryma Ha 1902 rogs, 79).

In the 1930s (the Soviet period), the Greek church was closed like thousands of other churches
in Georgia, though it was reopened in 1948. It is connected with the relations of Kalistrate
Tsintsadze (the Patriarch of Georgia in 1932 - 1952) with Joseph Stalin. The church started to
function again as a result of Patriarch Kalistrate’s and Batumian Greek ladies’ great efforts. It is
functioning till today (Giorgadze 2017, 111).

According to the actual data, the dimensions of the church are as follows: length - 25,20,
width - 11,60, height - 8,70, total area (the yard included) - 450 sq. m. By the data we have, it is
difficult to determine its precise initial dimensions (Giorgadze 2017, 108).

The Church’s involvement in different activities

The most eminent figure among the Archpriests was Constantinos Tsantekov. He served at the
church the longest time of all (from 1896 till at least 1918'*). Nobody can be compared with him in
the multitude, area and diversity of his activities, he was either practically guiding or was actively
observing. Also interesting is the fact that he was not native of Batum. He was born in the well-
known village Alaverdi (Eastern Georgia) in 1868 in a priest’s family. His parents were from the
famous village of Santa in Pontus. He had acquired religious education in Tbilisi Seminary, after
graduating from which in 1888 he was consecrated a Deacon in his native village of Alaverdi, in
St. George Cathedral (dated to the 11th century; one of the best Georgian medieval architectural
monuments). Soon after that he was ordained as a Priest. He stayed in Alaverdi till 1894. In 1894 -
1896 he was an Archpriest of Vladikavkaz St. Constantine and Helen Cathedral. In 1896 he was
transferred to Batum, where he stayed for more than 22 years as the Archpriest. He engaged
Greeks’ hearts greatly. I. Kalphoglou highly appreciates his merit: “tirelessly labouring for national
and the diaspora needs, who actively participates in the work of all councils and all national
causes” (Kalphoglou 1918, 34-5). Together with educational activity, he coordinated publication
of Greek books in Batum. It was Father Constantinos and a special committee (members: Michael
Michailidis (MtxanA MixanAidng), Panagiotis Kalaidioglou (ITavaywtng B. Kalaidioylov),
Joakim Laginopoulos (Iwakeip Aaynvomovlog), who approved for publication Kalpgoghlou’s

Three Greek priests of Batum’s church are mentioned in the list provided by Artemis Xanthopoulou-
Kyriakou (Xanthopoulou-Kyriakou 1993, 167).

It is worth mentioning that Achilles Dimitridis, a very active person in Batum’s political life, was the
father of the well-known music conductor Odysseas Dimitridis (1908 - 2005), who was born in Batum
(Giorgadze 2012, 130).

The book of Ioannis Kalphoghlou, which is used as the main source here, was published in Batum in 1918.
After this there has not been published any monographic work, containing such details about the Greeks
of Batum and of Georgia in general. That’s why it is impossible to date the events which happened after
1918.
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book “Greeks in the Caucasus” («Ot EAAnveg ev Kavkdow»), which was published in Athens in
1908 (Kalphoglou 1918, 3).

Support of Achilles Dimitriadis, a famous Batumian, who has been already mentioned several
times, for the Greek church of Batum, should be noted as well. After Ilias Ephremidis, he was
the most important person whose contribution to the development and support of the church
was immeasurable. Regardless the fact that he was the father of the most famous Greek, born
and grown up in Georgia in the 1890s — 1910s, he was the most eminent person in the Batum’s
Greek community. He was a church Commissary for the longest time (1897 - 1908). In general,
the commissaries were elected for three years only. The fact that he was elected three times, was
an unprecedented exception, which the church had admitted only in his case (Kalphoglou 1918,
37). After the 9-year service on this position he was re-elected in 1914 - 1917." Achilles was the
only Greek who was elected in Batum City Council for more than 4 times. He was also an editor
of the newspaper “Argonautis” (published from 1913 to 1918"%). A. Dimitriadis was involved in
educational affairs of the Greek community as well. He is mentioned among 4 members of the
special Committee which gave permission to publish Greek books in Batum (Kalphoglou 1918, 2).
Achilles was a member of the Ecclesiastical Committee in 1897 — 1899, 1899 — 1903 and in 1903 -
1905 (Kalphoglou 1918, 26-27). There was also the Society for Supporting the Poor of Batum (Ev
Batovp Phontwyog ASeA@otng). In 1907 Achilles Dimitriadis was one of its supervisors together
with Toannis Kalphoglou (Kalphoglou 1918, 52).

For this article Achilles Dimitriadis has been chosen from a great group of the supporters of
the Batum’s Greek church in order to show how the church was related with all activities of the
Greek community, and in turn, how important was moral and practical support of the church for
the most successful Greeks of the city by active participation in its administrative governance and
support of all its initiatives.

From the facts provided above it is obvious that together with their religious identity, the
Greeks brought educational culture, which was very characteristic to the Greeks settled in other
parts of the Russian Empire as well (Parastatov 2019, 32). The Batum case shows clearly that
church and school were the most important aspects of Greek diaspora’s activities in Georgia. It is
also worth mentioning that among different waves of the Greeks settled in Georgia in different
periods and regions, the Greeks of Batum and the wider area of Adjara kept most of all the
Greek language and traditions. They were also most educated and on a very high level culturally
(Garakanidze 1990, 67).

Conclusion

From the documentary materials presented in the article it is unambiguously evident that Batum’s
St. Nicholas church was curated and completely administrated by the local Greek community.
They also decided who would be the priest and elected them either from the local contingent
or invited from the Pontus region. Exactly this is another important aspect with regard to the
Batum Greek church; it had close relation with the Pontus region ecclesiastic Dioceses with the
centre in Trabzon which coordinated, especially in ecclesiastic issues, the Batumian Greeks.
Nothing is surprising in this till 1878, i. e. before Batum became a part of the Russian Empire,

" Dimitris Dimitriadis, father of Achiles Dimitriadis, was also actively involved in the affair of opening of the

church. He is mentioned as one of the members of 7-person National Committee (Kalphoglou 1918, 24).

5 For the details about this and other Greek newspapers, published in Batum, see Agtzidis 2001, 75.
Newspapers and book publishing, as well as educational activities of the Batumian Greeks deserve special
research and we plan it in the nearest future.
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but it is undoubtedly impressive, when the Greeks of these two regions became the inhabitants of
two religiously, and not only religiously, different - Russian and Ottoman Empires’ — territories.
This enormous change did not affect spiritual unity of Batum and Pontus in any way. It should
be also noted that even during the Ottoman years in Batum, the Greeks had really no problem
with religious self-affirmation (except of small incidents). Through the mediation of Trabzon
Metropolitan, the locals easily settled all formalities. The relations of Batum’s Greeks with the local
Georgians were also impressive, given that the Georgian population by this time was Muslim. The
local Georgian governor supported the construction of the Greek Orthodox church morally as
well as practically.

It is obvious that the Batum’s Greek church belonged to the local Diocese of Guria (Western
Georgia) from the administrative point of view. In the materials we have examined, there has
been found no confirmation of the fact that the Guria Episcopate had ever interfered in internal
affairs of the church. It approved the priests, chosen and presented by the Greek community, even
when they were invited from the Pontus region (i. e. from the Ottoman Empire). In the ecclesiastic
affairs the Greek community had maximum autonomy, which was possible under the conditions
provided by the administrative governing of the church. This unequivocally indicates that there
was tolerant environment for the Greeks in this period in Georgia. In the given case this is clearly
seen by means of an example of the ecclesiastic issues.'®

In the Greek church administrative governing, as well as in all activities guided by it, the most
successful and the most educated local Greeks were involved. It is evident that the church was
exactly the space which helped the Greeks of the diaspora to keep such an important marker
of the identity, as is the language. This was revealed in the combined initiative of opening of
the schools and book publishing. At the end of the 19th and beginning of the 20th century (i. e.
before the sovietization of Georgia), it is the church, which unified the Greeks living in non-
Greek environment and strengthened their perception of their own national identity and desire of
keeping it. All of this happened harmoniously and no case of opposition against the local religious
circles or structures has been found so far in the available documents. The church was the factor,
which, during the period under consideration, spiritually unified the Batum and Pontus region
population even within the framework of two different empires.
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SV. FRANTISEK A HLEDANI,,NOVEHO” KRESTANSTVIV RUSKE
FILOZOFII PRVNi POLOVINY 20. STOLETI
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St. Francis of Assisi and the Search for a “New” Christianity in the Russian
Philosophy of the First Half of the 20th Century
(D. Merezhkovsky and N. Berdyaev)
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Abstract: EVLAMPIEV, Igor - PETRUCIJOVA, Jelena - FEBER, Jaromir. St. Francis of
Assisi and the Search for a “New” Christianity in the Russian Philosophy of the First Half of
the 20th Century (D. Merezhkovsky and N. Berdyaev). The authors analyse the understanding
of St. Francis of Assisi by D. Merezhkovsky and N. Berdyaev, the prominent representatives
of the “new religious consciousness” The analysis is contextualized by the overview of the
conception of Francis’ importance in Russian theological and philosophical literature at the
turn of the 20th century. In the Orthodox literature was the evaluation of St. Francis directly
derived from the evaluation of Catholicism. The concept of Francis as the “embodiment”
of the ideal of the Catholic sacrament prevailed. Merezhkovsky and Berdyaev did not
consider the differences between Orthodoxy and Catholicism to be essential. In their view,
Francis was to rise above historical Christianity and marked the tendency to transform both
churches (Catholic and Orthodox) into a new final state. According to Russian thinkers, the
Church must go this way in the name of overcoming the religious crisis that all humanity is
experiencing.

Keywords: St. Francis of Assisi, Merezhkovsky, Berdyaev, movement of the ‘new religious
consciousness’, transformation of Christianity

1. Uvod

Nébozenska povaha ruské filozofie byla spojena s jejim zaméfenim na ruské pravoslavi. Nicméné
vztah mezi ruskou filozofii a pravoslavim nebyl jednoduchy a jednozna¢ny. Z jedné strany prevaz-
nd vétsina ruskych nabozenskych myslitelti predpokladala, Ze pravé pravoslavnd cirkev v nejvyssi
mife odpovida idealim kiestanstvi a je tou pravou ve sporu konfesi. Z druhé strany méli zpravidla
kriticky vztah k dobové pravoslavné cirkvi a kladli si narok na vyjadreni pravé podstaty pravoslavi,
ktera se v dobové cirkvi neodhalila v pIné mife. Rada z nich volala po novém ,,proménéném®
ktestanstvi. Pravé proto byl pro témét vsechny ruské filozofy charakteristicky zdjem o déjiny
ktestanstvi. Obzvlasté se zajimali o otazku rozstépeni cirkve, intenzivné promysleli ideové spory,
které byly vedeny v riznych epochach ve vztahu ke kli¢ovym otdzkam krestanského svétonazoru.
Unikatni vyznam mél obraz a dilo sv. Frantiska z Assisi. Existuje sice bohatd literatura analyzujici
obraz sv. Frantiska v ruské bohoslovecké a filozofické literatute, ale jeho vyznam pro formovani

CONSTANTINE’S LETTERS 15/1 (2022), pp. 109 - 121 ees | 109 |



IGOR EVLAMPIEV - JELENA PETRUCIJOVA - JAROMIR FEBER

predstav o ,novém’ kiestanstvi v ruské filozofii ,nového nabozenského védomi‘ pocatku 20. st.
se prozatim nestal pfedmétem specidlni analyzy. V tom vidime tikol nabizené studie.

2. Sv. Frantisek v ruské bohoslovecké a filozofické literatuie 19. - 20. stoleti

V ruské literatufe se téma sv. FrantiSek objevuje jiz na konci 19. stoleti (Svésnikova 1896).
Zpravidla v kontextu srovnavani nebo zdtiraznéni protikladnosti katolicismu a pravoslavi. Obraz
sv. Frantigka se stal objektem vyhrocené polemiky: pro nékteré byl sv. FrantiSek symbolem jednoty
obou konfesi v pohledu na idedl svétosti; pro jiné vyhrocenym symbolem odli$nosti dvou forem
ktestanské viry. Obzvlast vyhranénym byl nazor sv. Ignace (Brjancaninova), zastance asketicko-
-konzervativniho sméru, ktery kategoricky odmital uznat katolické svaté, vcetné sv. Frantiska,
za rovnocenné pravoslavnym svatym. Pro ného je Zivot sv. Frantigka ptikladem 1zivého mysticis-
mu (Ignatius, sv. 1995)."

K nejvyznamnéjsim publikacim z pocatku 20. st. patfila publikace Gerie Frantisek — apostol
bidy a lasky (1908). Gerie konstatuje, ze Frantiskovo dilo bylo reakci na krizi katolické cirkve, kterd
nuje protikladnost papeze Inocence III. a Frantiska, ktera odrazela dvé tendence v katolické cirkvi:
»Z jedné strany v cisarském tfpytu vladce svéta, zastupce Krista, udélujici cisarské koruny, a pred
nim - chudy ucednik Jezistv, [...] z jedné strany strazce absolutni autority, a pfed nim kazatel
bezpodmine¢né pokory!“ (Gerie 1908, 30-31). Historicky vyznam FrantiSka vidél Gerie v ,pfevratu
monasticismu’, v nasmérovani mnisstvi do svéta, mezi lid a v §ifeni kfestanskych idealti mezi lidem
(Gerie 1908, 334).

V bohoslovecké literatufe se Casto porovnava sv. Frantidek se sv. Serafimem Sarovskym.
Napriklad v knize Lodyzenského Neviditelny svét. Z #ise vyssi mystiky (Lodyzhensky 1912) autor sice
nepopira historicky a ndbozensky vyznam sv. Frantiska, ale poukazuje i na negativni rysy jeho Zivo-
ta a mystické zku$enosti, které ho nedovoluji povazovat za rovnocenného sv. Serafimovi. Dle jeho
nazoru na rozdil od Serafima, ktery pfijima Krista niterné, napodobuje sv. Franti$ek Krista a jeho
utrpeni ve vétsi mife navenek. Zejména Frantiskovo presvédceni, ze se plné zpodobnil JeziSovi, je
vrozporu s jeho pokorou a obnasi vyznamny podil pychy (Lodyzhensky 1912, 120-133). Argumenty
Lodyzenského jsou vyuzivany i v soucasném pravoslavném bohoslovi pfi kritice katolického idealu
svatosti. V dile didkona Alexeje Bekorjukova Sv. FrantiSek z Assisi a katolickd svatost dokonce vedou
az k celkovému popirani vyznamu mystické zkusenosti a Zivota Frantiska (Bekoriukov 2001, 40-58).
Rozsdhlou analyzu promén vztahu ke sv. Frantiskovi v ruské bohoslovecké a filozofické literature
obsahuji prace archimandrita Augustina (Nikitina) (Sv. Frantisek z Assisi v ruské kultute 2002, 2015).
Analyzu historického a nabozenského vyznamu obrazu sv. Frantiska v kontextu vztahu katolicismu
a pravoslavi a porovnani katolického a pravoslavného idealu svatosti najdeme rovnéz v zapadoev-
ropské literature, a to jak z pozic sekuldrnich, tak i cirkevnich. Z predstaviteltl vychodni cirkve ma-
zeme uvést napt. Clémenta (2006), a zdpadni cirkve - kardinéla Spidlika nebo fr. G. Macrise. Spidlik,
jeden z nejvétsich znalcti vychodni teologie a spirituality, porovnava dilo sv. FrantiSka a Sergia
Rodonézského v kontextu vitalizace duchovnosti, promény kultur v Kristu (Spidlik 1992, 596-601).
Spidlik (1996, 40) poukazuje na odlidny akcent pti uréovani svatosti v zépadnim a vychodnim kfes-
tanstvi. Zapadni cirkev se primarné zaméfuje na mravni stranku Zivota adeptt svatoreceni, kdezto
vychodni cirkev zdtraziuje ontologické ukotveni svatosti, tj. uctiva ty, ve kterych se projevila sila
Ducha Svatého (napf. svatost Serafima Sarovského je povazovana za projev Boziho Ducha, a sdm

! Terézii z Avily a Franti$ka z Assisi nazval sv. Ignac (Brjan¢aninov) ,,zdpadnimi blazny*, které ,jejich kacii-

ska cirkev vydava za svaté“ (Ignatius 2010, 127).
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Serafim Sarovsky ve zndmém rozhovoru s Motovilovem povazuje pravy krestansky Zivot za ziska-
vani Ducha Svatého, jeho milosti (Gorainoff 2011, 139-162; Spidlik 1983, 45-46). Fr. George Macris
porovnava zivot a dilo sv. Frantiska a Serafima Sarovského ve vztahu k fenoménu stigmatizace jako
znaku svatosti, ktery nebyl znam svatym ortodoxni cirkve. Pojeti stigmatismu jako psychosomatic-
kého problému, dle jeho ndzoru, ptinasi lepsi porozuméni naslednému ortodoxnimu hodnoceni
»mysticismu“ katolickych svatych.

V ruské nabozenské filozofii prelomu 19. - 20. st. se obraz sv. Frantiska objevoval obzvlasté
v kontextu filozofickych tvah o déjinach Ruska a Evropy. Jiz Vladimir Solovjov ho pouzil proti
extrémnimu odsuzovani Zapadu ze strany slavjanofild: ,,[...] obcas se fikd, ze antikrestanské hnuti
na Zapadé je vyvolano samotnym katolicismem nebo je katolicismus pfinejmensim vinen za toto
rozkladné hnuti. Ale kdo by se v§ak odvazil tvrdit, Ze od vnimani svéta ze strany Danta Alighieriho
lezi pfima cesta k nazortim Biichnera, Ze sv. Frantisek je vzdalenym predchiidcem Lassalla nebo Ze
duch Heloisy ¢i Jany z Arku spocinul na Louise Michel“ (Soloviev 1989, 314).

Stejny pristup byl vlastni i filozoftim, ktefi rozvijeli dédictvi Solovjova. ,Vnitiné blizky je rus-
kému citu obraz sv. Franti$ka z Assisi®, psal Vjaceslav Ivanov (1994, 325). Jesté jednoznacnéji zni
slova Florenského: ,,Obrazy Frantiska z Assisi, Serafima Sarovského nebo Ambrose Optinského
myslim dostate¢né naznacuji, co je clovék vyssiho druhu, co znamena byt ,ztélesnénym Andélem™
(1999, 306-307; Rusndk 2018, 168-179). Dokonce i Berdajev pfimo tvrdil, ze sv. FrantiSek nabizi
unikétni ptiklad zivota, ktery se priblizuje k Zivotu JeZiSe Krista. Pfi¢emz objasioval vyjime¢nost
obrazu sv. FrantiSka s pomoci antinomie, ktera je podle jeho minéni zakorenéna v kfestanském
svétonazoru a je spojena s pritomnosti dvou etickych tendenci: mystického odpoutdni se od svéta
ve prospéch lasky k Bohu a laskyplného zaméteni se na svét. ,,Existuje ohromny rozdil mezi moral-
kou evangelii a moralkou svatych otctl, asketickou moralkou. Jen velmi nemnozi, jako naptiklad
sv. Franti$ek z Assisi a sv. Serafim Sarovsky, uméli spojit asketickou nezti¢astnénost a mystickou
meditaci s laskou ke v§emu stvoteni, ke vSem Bozim tvorim® (Berdyaev 1994, 171). Berdajev pfti-
tom zvlasté zdirazioval v obraze sv. Frantiska rys, ktery podle jeho minéni podminoval uréitou
prevahu katolicismu nad pravoslavim. Jednd se o hluboce personalisticky, individudlné-osobnost-
ni charakter katolické svétosti. ,,Pravoslavny Vychod, obzvlasté rusky, miluje sv. Frantigka z Assisi,
ktery ma univerzalni vyznam a nejvice se priblizuje evangelijnimu obrazu Krista. Sv. Frantisek za-
hrnoval rysy zapadni rytitské lidskosti, které v této podobé nelze najit u sv. Serafima Sarovského,
typického predstavitele vychodni mystiky s jejim osvicenim a zboz$ténim tvord. Mystika Vychodu
je predevs$im mystikou Vzkfiseni. Mystika Zapadu je predev$im mystikou Uktizovani“ (Berdyaev
1994, 441).

Svébytnou interpretaci obrazu sv. Frantiska najdeme v historickych spisech Karsavina (1912,
31): sv. FrantiSek ztélesnil katolicky ideal svatosti, ale v tomto idedlu se odrazely vnitini rozpory
historického kfestanstvi, a proto byl ideal Frantiska neslucitelny se skute¢nym Zivotem. Projevilo
se to napt. v takovém rysu Frantiskova obrazu jako ,vychutnavani nechutného, sebeposkozovani,
sebeponizovani®. Karsavin poukdzal na Franti$kovu blizkost k panteistickému svétondzoru (1912,
325). Proto se Frantiskova idealu vzdavaji jiz jeho nejblizsi nasledovnici: ,nadéje Frantiska na vel-
kou silu osobniho ptikladu byla naivni. R4d vedeny zru¢nou rukou téch, ktefi uctivali Frantika,
ale nenasledovali jeho priklad, Sel svou vlastni novou cestou® (Karsavin 2012, 146).

Pro Berdajeva a Merezkovského byl obraz sv. Frantiska vyznamny zejména pro formovani
predstav o ,novém’ kiestanstvi, které bylo charakteristické rovnéz pro dalsi vyznamné predstavitele
ruské ndbozenské filozofie za¢atku 20. stoleti, zejména pro V. Rozanova, S. Franka, L. Karsavina aj.
Vychodiska téchto predstav lze nalézt ve filozofii V. Solovjova, ktery poukdzal na to, Ze ¢innost jak
pravoslavné, tak katolické cirkve neodpovidala plné kiestanské pravdé, a pravé proto se jim zcela
nepodatilo proménit v kfestanském duchu zivot narodt na Zapadé a Vychodé. ,Vliv kiestanstvi
na zivot stat a narodd neni dostate¢ny ani na Vychodg, stejné jako ani na Zapadé; ani tam, ani
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zde nebyla Zivotni tloha kfestanstvi uspé$né splnéna“ (Soloviev 1989, 315). Kdyz Solovjov analy-
zoval pri¢inu ,spole¢ného neuspéchu’ historického kiestanstvi, vy¢lenil tfi jeho hlavni nedostatky:
;mimoradny dogmatismus; ,jednostranny individualismus* a ,1zivy spiritualismus’ (Soloviev 1990,
348). Prvni z nich spociva ve formalismu nédboZenského Zivota: vyznavani dogmat a formalni pl-
néni obradii bylo uzndno dostate¢nou podminkou spaseni, ve skute¢nosti véak méla byt dogmata
ne mrtvymi a nepochopitelnymi formulacemi, ale zakladem a podstatou Zivota. ,Jednostranny
individualismus* tradi¢niho ktestanstvi spatfoval Solovjov v prevladajicim chapani spaseni jako
cisté individudlni zalezitosti a individudlniho cile ¢lovéka. Pritom se ale jednd o nasi spolecnou
véc, kde jeden nemtize nic udélat bez pomoci druhého a bez prijeti spole¢ného cile. A nakonec
J1zivy spiritualismus’ je prikrym rozstépenim téla a ducha a odsouzenim téla jako ¢isté hfi$ného
a antiduchovniho pocatku, ktery si nezaslouzi spaseni. Solovjov naopak tvrdil, Ze skute¢nym své-
tovym poslanim ¢lovéka je osviceni a duchovni povzneseni téla, prekondani jeho hfi$nosti a ne-
dokonalosti. Pravé tento cil se mél stat jadrem ,nového® ktrestanstvi. Zrozeni takového nového
krestanstvi Solovjov chapal jako dostate¢né radikalni proces, ktery v prvé fadé zahrnuje obrozeni
krestanské jednoty, sjednoceni vech krestanskych konfesi.”

Tyto Solovjovovy ideje se staly zdsadnim stimulem prace Nabozensko-filozofickych shromaz-
déni (Petrohrad, 1901 - 1903). Na shromazdénich, jejichz ideovym vidcem byl Merezkovskij,
se prosazovala myslenka nutnosti obrozeni ruské pravoslavné cirkve a vseho ruského pravosla-
vi, které se mélo stat zakladem duchovniho rozvoje Ruska. Do popredi se dostala Solovjovova
myslenka o nutnosti promény kfestanstvi jako celku, ve kterém se maji spojit vSechny konfese.
Pod vlivem Berdajeva ziskalo toto hnuti nazev ,nové nabozenské védomi.* Sdm Berdajev nazy-
val toto hnuti také ,neokfestanstvim’ (Berdyaev 1907). Berdajev kladl duraz na personalistickou
revoluci,’ tj. revoluci ducha, ktera znamend ,,prilom do jiného svéta, do duchovniho svéta...
V porovnani s touto revoluci jsou vSechny revoluce, které se odehraly ve svété, bezvyznamné®
(Berdyaev 1991, 298-299). Zacatkem dvacatého stoleti bylo hnuti ,nového nédbozenského védo-
mi‘ pojato jeho zastanci, predev$im Merezkovskym a Ivanovem, jako duchovni (a nejen soci-
alni) revoluce, ale po zku$enosti narodni vzpoury v letech 1917 - 1918 zacalo hnuti tihnout
k pacifismu (Bonetskaya 2017). Lippman (2020), ktery se vénuje hnuti ,nového nédbozenského
védomi‘ v nové vydané publikaci Oxford Handbook of Russian Religious Thought, zastava nazor,
7e si 1ze také bohohledacstvi a bohostriijcovstvi (bogoiskatel stvo, bogostroitel stvo) jako soudasti

Pro srovnani pfipominame ideu Jana Pavla II., ktery vzyval k vzajemnému obohaceni obou kiestanskych
cirkvi: ,,[...] divam se s velikou nadéji na vychodni cirkve a vyjadfuji pfani, aby se plné obnovila ona vymé-
na dard, kterd obohatila cirkev v prvnim tisicileti. Vzpominka na doby, kdy cirkev dychala ,obéma plicemi;,
necht povzbudi vychodni i zdpadni kiestany, aby v jednoté viry a s respektovanim opravnénych rozdilt
spole¢né kraceli a vzajemné si pomahali jako Gdy jediného Kristova téla“(Jan Pavel II. 2001, 48).

Apel k sjednoceni konfesi formuloval i D. Merezkovskij ve svém dopisu papezi Piovi XI.: ,,Svaty Otce!
V tento okamzik, osudovy nejen pro kiestany Vychodu, ale i pro celé kiestanské lidstvo, obracime
se na Vas s virou, nadéji a laskou. Znovusjednoceni cirkvi bylo od pradavna modlitbou a povzdechem
Ekumenicka cirkev - ,,Bud jeden pastyt a jedno stddo” — nase nadéje, nase vira, nase laska“ (Merezkovskij
1922, 10. kvétna, 2).

Rozpracovani konceptu personalistické revoluce je u Berdajeva tésné spojeno s rozpracovanim pojeti
osobnosti. Berdajev piSe, Ze ,,[...] osobnost je elementem revoluénim v nejhlub$im slova smyslu“ a také
»osobnost se nemtiZe naplno stit ob¢anem svéta ani statu, osobnost je ob¢anem kralovstvi Boziho.
(Berdajev 1997, 33). Dle Berdajeva je osobnost spojena s jedine¢nosti, celistvosti, subjektivitou, ,ve které
se skryva tajemstvi existence® (Berdajev 1997, 21). Podrobnéjsi analyzu Berdajevova pojeti osobnosti na-
jdeme napt. u Petkanice (2018), Gre¢eho (2017) nebo v monografii PruZince (2018), ale toto téma neni
predmétem nasi studie.
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,nového nabozenského védomi‘ predstavit jako tviiréi pokusy spojit ndbozenstvi a modernu, kte-
ré obyvaly spektrum mezi pély etablovaného nabozenstvi a ateistického materialismu.

3. Obraz sv. Frantiska a hledani,nového krestanstvi’

Vyvoj svébytné ruské nabozenské filozofie byl spojen s kritickym promyslenim déjin a ideji pra-
voslavné cirkve a jejich ulohy v historii Ruska. Kritika byla namifena pfedev$im na konkrétni
soucasti cirkevniho Zivota, na vlastni cirkevni usporadani, na prilisnou zavislost cirkve a jeji hie-
rarchie na statni moci, na degradaci cirkevniho vzdélavani atd. To ve jsou v$ak jen dil¢i problé-
my, dillezitéjsi bylo rozhodnout, jestli si cirkev uchovala tfeba jen potencialné tu funkci, kterou
meéla v pfedchazejicich epochach, tj. byt duchovni bastou spole¢nosti a kultury. Tato otazka byla
se v§i naléhavosti nastolena pravé na Nabozensko-filozofickych shromazdénich. Kdyz pozdéji
otec Georgij Florovskij sumarizoval ve své knize Cesty ruské teologie (2015) udalosti prvni tfetiny
20. stoleti, negativné sice hodnotil jak petrohradska shromazdéni, tak zminéné hnuti, nicméné
i on musel pripustit, ze se pravoslavna cirkev koncem 19. stoleti dostala do krize a bylo nutné
podniknout kroky k jeji obnové.

Urcita skepse ve vztahu k moznosti pravoslavi stat se opétovné duchovnim zakladem kultury
byla spojena se zjevnym rozporem mezi neuvéfitelnou dynamikou historie a kultury prelomu
19. - 20. stoleti a zjevnym konzervatizmem, ,strnulosti pravoslavného uceni. A pravé v této sou-
vislosti vznika otdzka, jestli by se toto uceni nemélo rovnéz zménit, jestli by nemélo pripustit
moznost novatorstvi, aby se dostalo do souladu s rychle se ménici spole¢nosti a kulturou. K této
myslence ponouka i druhy argument, kterym je priklad rozvoje dogmatického uceni katolické
cirkve. Nelze poprit, Ze po hluboké krizi, kterou katolicka cirkev prodélala a ktera vedla ke vzni-
ku protestantismu, se katolickd cirkev opét stala vlivnou spolecenskou silou. Nehledé na celkové
negativni vztah ke katolicismu ze strany pravoslavnych bohoslovct a prevazné vétsiny ruskych
nabozenskych filozofti nemohla tato historicka zku$enost neupoutat zaslouzenou pozornost.

Volani po obnové pravoslavi spojené u Merezkovského s ideou ,nového nédbozenského védomi*
vyjadfovalo pfirozenou tendenci ve vyvoji samotného kiestanstvi* V této souvislosti vypracoval
Merezkovskij schéma historického vyvoje objasiujici smysl ndbozenské ,revoluce, o kterou on
a jeho stoupenci usilovali, a vyuzil ideje Jachyma z Fiore.> Ve vyvoji kfestanstvi vyclenil tfi etapy,
které jsou spojeny se ,Ifemi zakony’, které postupné ziskava lidstvo (Merezhkovsky 2004, 14). Cely
svij zivot hajil Merezkovskij myslenku Tretiho Zakona a tim aktualizoval mysleni Jachyma z Fiore:
»Stary Zakon je zjeveni Jednoho v Jednom; Novy — Dvou v Jednom. Treti stupen - zjeveni Treti

*  Terapiano, jeden z autort publikace D.S. Merezhkovsky: pro et contra (2001), si polozil otazku, zda

Merezkovskij vétil v Boha. Nakonec dospél k odpovédi: ,,Myslim si, Ze v Boha véfil vzdy. Proto, nehledé
na poveést jakou mél jesté v Rusku, Merezkovskij nehledal Boha, protoze [...] hledat Boha ptedpoklada
jesté Ho nemit, nevértit v Ného. Ale vétic v Boha Merezkovskij bolestné a intenzivné hledal Krista, které-
mu chtél porozumét a poznat Ho, namisto toho, aby Ho pocitil jako Saul na cesté do Damasku — na chvili
zapomenout na rozum a odevzdat se citu“ (Terapiano 2001, 439).

Dle Jachyma z Fiore v budoucim krélovstvi Svatého Ducha nebo Tretiho Zékona cirkev Petra bude vystti-
dana cirkvi Janovou a dojde k vitézstvi svobody chdpané jako nastoleni Bozi pravdy na zemi a Janova kra-
lovstvi Svatého Ducha. Jachym, na zakladé¢ interpretace rozsahlého citatu z Evangelia od Jana (J 21: 20-23),
rozs$itil trinitarni uceni na déjiny, vymezil tfi obdobi dle hypostazi sv. Trojice: starozdkonni obdobi Boha
Otce je vysttidano obdobim Boha Syna (zastoupeného cirkvi apostola Petra) a bude nevyhnutelné vystti-
dano obdobim Svatého Ducha a cirkvi apostola Jana (Reeves — Warwick 1987). S odkazem na Jachyma
z Fiore rozviji Merezkovskij ideu protikladnosti ,pozemské cirkve sv. Petra a Janovy cirkve Svatého Ducha
nejen v dile L. Tolstoj a Dostojevsky, ale i v esejistickych romanech Dante a Frantisek z Assisi, viz kapitola
Vééné Evangelium ve Frantiskovi z Assisi (Merezhkovsky 1997, 129-161).
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hypostaze bude kone¢nou syntézou teze a antiteze, objektu a subjektu, téla a ducha, poslednim
spojenim Prvniho kralovstvi Otcova a Druhého Synova - v tfetim kralovstvi Ducha Svatého, sva-
tého téla. Treti zdkon bude zjevenim Tfech v Jednom™ (Merezhkovsky 2004, 167). Hledani Ttetiho
Zakona znamenalo pro Merezkovského hledani duchovniho prostoru, ve kterém se utvrdi svoboda
(Kantor 2019, 129-130). Stary zédkon zjevuje Boha ve svété a poskytuje svétu osviceni, ale ptitom
snizuje vyznam ¢lovéka. Novy zakon zjevuje jednotu Boha a ¢lovéka, zjevuje Bozi pocatek v ¢loveé-
ku, ale zaroven zavrhuje télo a svét. V tom spociva jednostrannost dvou prvnich etap nabozenského
vyvoje lidstva. Az nasledné tfeti etapa prekond dualizmus téla a ducha, svéta a ¢lovéka a poskytne
Boha, Duchu Svatém, se uskute¢ni zminéna syntéza a bude dosazena plnost nabozenského posti-
zeni svéta a ¢loveéka. Proto nabozenstvi Tretiho zakona, které je poslednim stadiem kiestanského
vyvoje, nazyvali zastanci ,nového nabozenského védomi‘ nabozenstvim Trojice (Matich 1994, 164).
Podle Merezkovského se blizi obdobi, které prorokuje Jachym a které bude zacitkem tisiciletého
kralovstvi Svatych na zemi, Tfetim kralovstvim Ducha, nezpochybnitelnou pravdou spojujici ¢as
a vé¢nost, Historii a Mysterii (Merezhkovsky 1997, 129-161).

Tato koncepce nasla své tviréi pokracovani v dilech Berdajeva. Na rozdil od Merezkovského,
ktery zastaval nazor, ze nova epocha ve vyvoji kestanstvi nastoupi ve 20. stoleti, Berdajev rozvijel
sloZitou historickou koncepci, v souladu se kterou jiz ddvno, pfinejmensim od dob renesance, je
v ktestanstvi pfitomna hlubokd tendence k proméné, k prechodu k vyssi formé. Pravé v tomto
kontextu ziskal v jeho tvorbé mimoradny vyznam obraz sv. Frantigka jako ¢lovéka, ktery vyznacil
prvni meznik na cesté k novému proménénému kiestanstvi. ,,Ze nakonec musi nastoupit epocha
Svatého Ducha a Ze to bude epocha lasky a svobody, to se predvidalo, touha po ni byla vzdy sou-
casti kfestanstvi. Jachym z Fiore ucil o tfech obdobich zjeveni a ocekaval obdobi Ducha Svatého.
Ve 13. st. frantiskdni hlasali o tfech obdobich - Otce, Syna a Ducha svatého, a obdobi Ducha
se otevira u sv. Frantiska“ (Berdajev 1989, 182).°

Berdajev tvrdil, Ze mystika Jachyma z Fiore a sv. Franti$ka byla zdrojem italské renesance a sta-
la se vrcholem celé historie kiestanstvi. V u¢eni Jachyma a v zivoté Frantiska se plné projevilo to,
co se jen tusilo v predchazejicich epochach a co bylo v nasledujicich zapomenuto, ze skute¢nym
smyslem krestanstvi je laska a tviir¢i duchovni zdokonalovani ¢lovéka pojaté jako sebe-zdokonalo-
vani. ,Krestanstvi se jesté zcela neotevtelo jako naboZenstvi lasky. Ktestanstvi bylo nabozenstvim
spasy a opatrovnictvi nad vylekanymi détmi. Kfestanské lidstvo neuskute¢tiovalo ve své historii
lasku, pozehnany zivot v Duchu, Zilo pod zdkonem piirodniho svéta a velci buditelé u¢ili zatvrdit
srdce své, aby zvitézili nad hf{$nymi va$némi. Apostol Jan ucil mystické lasce, a sv. Franti$ek usku-
te¢noval lasku ve svém zivoté. Avsak to jsou jen vzacné mystické kvéty. Demokratické, vSelidové
a celosvétové historické kiestanské nabozenstvi bylo nabozenstvim poslusnosti, bylo nesenim
bremene dusledki hiichu® (Berdyaev 1989, 530-531). Vyhlasujic brzky nastup kralovstvi Ducha,

Nadcasovy vyznam uvah Berdajeva a Merezkovského potvrzuji i moderni vyzkumy, které uvadime pro po-
rovnani: ,Pro Jachyma z Fiore mélo pojeti dé¢jin mimoradny vyznam. I kdyz kone¢nym cilem kfestanti byla
véénost za hranicemi déjin, Pantv plan pro lidstvo by vyvrcholil v historickém Sabatu, ktery by se vyvinul
z minulosti i sou¢asnosti. Misto vzoru rostouciho zla, kosmické katastrofy a novych zacatka vidél Jachym
historii jako rozvijeni prostfedkii o¢istnych katastrof v procesu prechodu z jedné etapy k etapé lepsi. V po-
jeti tretiho statusu, véku Ducha Svatého, Jachym vyjadfil inovativni vyvoj své doby, jeji diraz na historii
majici svyj vlastni vyznam a touhu reformovat a ocistit Cirkev v priibéhu dé¢jin“ (Randorf 1992, 78).
Nékterymi ruskymi mysliteli bylo Jachymovo pojeti déjin a véku Ducha Svatého interpretovano v duchu
stftedovékého komunismu, ktery byl porovnavan se sou¢asnym. Merezkovskij se vii¢i tomu razantné bra-
nil. ,,Poplést dva ,komunismy* — na$ a 13. stoleti — je jako poplést nevinnou divku s nevéstkou, détinsky
usmév sv. Franti$eka s ochablym asklebkem Lenina, ranni hvézdy se slabé zarici hnilobou“ (Merezhkovsky
2000, 175).
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nové krestanské epochy, Berdajev navrhoval obritit se k historii, ke zminénému vrcholu kfestan-
stvi, ktery by se mél nyni stat vzorem pro preménu celého zptsobu Zivota.

Berdajev a Merezkovskij se rozchazeli v chdpani zptsobti pfechodu k nové historické epose.
Merezkovskij se domnival, Ze prechod se bude v mnohém podobat politické revoluci, kdy hlavni
ulohu sehravaji aktivni tribuni a viidci, tj. lidé praktickych ¢inti a ne myslitelé a tvirci. Berdajev
po kratkém zaujeti revoluénimi idejemi nakonec dosel k presvédceni, Ze revoluce a prevraty jsou
$kodlivé v jakékoli podobé a nevedou k nicemu pozitivnimu ani ve sféfe spolecenského zivota, ani
v duchovni sféfe, pro kterou jsou pfimo zhoubné.” Nové epocha a nova kultura musi nenapadné
vyrist z usili mnozstvi buditelt uskuteciiujicich ve svém Zivoté ty vzory tvorby a duchovnosti, kte-
ré prinesli velci kiestansti svati podobni sv. Frantiskovi. Nicméné v emigraci Merezkovskij zménil
svou pozici a znovu se sblizil s Berdajevem v chapani cest obrody lidstva. O tom svéd¢i jeho kniha
Osoby svatych od Jezise k ndam (1936 - 1938), ve které je jedna z ¢asti vénovana sv. Frantiskovi
(Merezhkovsky 1999).

4. Sv. Frantisek jako ztélesnéni kiestanského idealu v pozdni tvorbé
Merezkovského

Kdyz Merezkovskij hodnotil 12. stoleti jako epochu ostré krize katolické cirkve, neubranil se ter-
minu ,revoluce’ Znaky této revoluce vidi ve zrodu mnozstvi heretickych hnuti (katafi, valdensti,
moravsti bratfi atd.), ktera vystupovala proti zesvétsténi cirkve a usilovala o Zivot, podle vzoru
Apostolské obce® (Merezhkovsky 1999, 136). Hlubokou podstatu probihajici ,celosvétové social-
ni revoluce® (Merezhkovsky 1999, 136) vyjadril Jachym z Fiore ve Vécném Evangeliu, ,ve zjeveni
Syna v Duchu - splnéni Druhého Zdkona ve Tretim - v kralovstvi Svobody. Ale z tohoto nejvys-
$itho bodu - neptijatého a odmitaného ... cirkvi, ... vzestupnd linie kiestanstvi pomalu, v pribéhu
sedmi stoleti, upadd“ (Merezhkovsky 1999, 141). Podobné hodnotil vyznam Jachyma i Berdajev,
nicméné se domnival, Ze nasledny rozkvét kultury a filozofie v epose renesance byl disledkem
a pokracovanim téch pfemén v kiestanském svétonazoru, které provedl Jachym.® A teprve poz-
déji, v dasledku protireformace a nadvlady pragmatického ducha, ztratila evropska civilizace ty
vydobytky, které ziskala v tomto nejvyssim bodé svého rozvoje.

Merezkovskij dokonce jiz i epochu renesance hodnotil jako epochu upadku civilizace: ,[...] za-
padoevropské lidstvo, mnohokrat se pokousejici osvobodit v ,politickych’ a ,socidlnich revolucich’
stranou a proti Kristu, ztracelo nadéji a upadalo znovu stale hloubéji a hloubéji, skok za skokem,
zvracenost za zvracenosti, v ,prvotni hiich’ - vili k otroctvi, aZ nakonec v absolutni statnosti
nasich dni nastupujici na misto Cirkve, po celou dobu trvani od diktatury cisart az po diktaturu
proletariatu, tato vile k otroctvi zesilila jako jesté nikdy po celou pamét svétové historie, jako
ani dokonce ve starovékych absolutnich monarchiich Egypta, Babylonu a Rima“ (Merezhkovsky
1999, 141).

Na pozadi pesimistického hodnoceni kiestanské historie Evropy Merezkovskij pfece jen uzna-
va moznost obrozeni skute¢ného krestanského ducha a preménu lidstva v tomto duchu. Hlavnim
svédectvim takové moznosti, hlavnim svédectvim vécné Zivotaschopnosti kiestanstvi je Zivot

Cf.,)V priibéhu tvirci evoluce se Berdajev odpoutal od predstavy historické eschatologie ve smyslu bez-
ttidnosti a obratil se k ideji Kfestanského Konce, ktery sliboval obnoveni veskerého Zivota skrze pfeménu
a tviréi proces [...]. Pouze v eschatologicky orientované etice vykupitelské kreativity mtize clovék najit
odpovéd na svétovou objektivaci, odosobnéni spole¢nosti a vstoupit do nového svéta [...]. Berdajeviv
eticky vyhled byl revolu¢ni v biblickém, ale ne v marxistickém smyslu“ (Calian 1962, 4).

8 Obdobné hodnoti Jachyma z Fiore Troncarelli (2012).
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vevrs

ostudny a hrozny dojem z Evangelia: ,toto se udélat nesmi’; a stejné prvni, mimovolny a nejuptim-
néjsi dojem z Frantiska: ,toto se udélat muize' Za dva tisice let kfestanstvi nikdo nedokazal presvéd-

Ve svém zZivoté sv. Franti$ek prosazoval hlavni prikdzani Evangelia, lasku ke kazdému c¢lové-
ku jako k neopakovatelnému duchu. ,Nehledé na to, nakolik velka byla moc Cirkve nad lidmi,
moc Frantigka byla jesté vétsi. Lidé pro Cirkev splyvali v jedno nerozpoznatelné stido, ale pro
Frantiska byl kazdy cloveék bytosti samostatnou, neopakovatelnou a jedine¢nou, a to lidé citili:
a pravé proto za nim $li v takovém mnozstvi“ (Merezhkovsky 1999, 205-206).

Merezkovskij upozornuje, Ze FrantiSek si uvédomuje neopakovatelnou hodnotu nejen kazdé
lidské osobnosti, ale i kazdého zivého tvora, a dokonce i kazdého prvku nezivé ptirody. Kdyz
vypravi historku o tom, jak sv. Franti$ek s usmévem, aniz by projevil bolest, podstoupil ocistu oh-
ném, protoze pocitil ohen svym bratrem, Merezkovskij to povazuje za priznak veliké nastupujici
udalosti, kterou je ktestanstvi povoldno uskutecnit v zivoté ¢lovéka. Smyslem této udalosti je ob-
novit ,,mir mezi ¢lovékem a tvorem (stvorenim)“, Gplné od¢init veskera strdddni a zlo svéta a pti-
vést svét spolu s ¢lovékem do nového, osviceného stavu, stavu harmonie a jednoty (Merezhkovsky
1999, 185-186).

Zde se sv. FrantiSek v zobrazeni Merezkovského stava vyjadfenim jedné z nejhlubsich ideji
ruské filozofie. Mnozi rusti myslitelé za hlavni cil svych avah povazovali zdtivodnéni moznosti
radikélniho pretvoreni pozemské skute¢nosti ke stavu dokonalosti, k moznosti dosazeni harmo-
nie mezi ¢lovékem a prirodou. Obzvlast ptisobivy umélecky obraz dokonalosti ¢lovéka a svéta
vytvoril . M. Dostojevskij. V povidce Sen smésného clovéka z Deniku spisovatele (1876) jeji hlav-
ni hrdina uskute¢niuje prelet na planetu, kterd je stejnd jako Zem¢, ale je zabydlena dokonalym
lidstvem. '

Lidé idedlni spole¢nosti byli popisovani nasledovné: ,,Déti Slunce, déti svého Slunce - ach jak
byli krasni! Nikdy jsem na nasi Zemi nevidél tak krasné lidi [...]. Z tvari jim zafila moudrost a tés-
né poznani, ale byly to tvare veselé. Ve slovech a hlasech téch lidi znéla nevinnd radost. Hned pfi
prvnim pohledu na ty tvare jsem pochopil vSechno, vSechno! Byla to Zemé neposkvrnéna dédic-
nym hfichem a Zili tu lidé bez htichu, zili v takovém raji, v jakém i nasi prarodice [...]. Ukazovali
mi hvézdy a fikali mi o nich cosi, co jsem nemohl pochopit, ale nepochybuji, Ze byli néjak ve sty-
ku s témi nebeskymi hvézdami, nejen v myslenkdch, ale skute¢né. [...] Milovali se a rodily se jim
déti, ale nikdy jsem se nesetkal s vybuchy té bezohledné smyslnosti, jimz na nasi Zemi podléhaji
skoro vsichni, vSichni a kazdy a z nichZ pochazeji skoro véechny hfichy naseho lidstva. [...] Sotva
mi rozuméli, kdyz jsem se jich vyptaval na vécny Zivot, ale byli o ném presvédceni tak hluboce,
ze o ném nikdy nepfemysleli. Neméli chramy, ale byli néjak bytostné, skutecné a trvale spojeni
s Celistvosti vesmiru; neznali viru, ale nezvratné védeéli, Ze az jejich pozemska radost dosdhne mezi
pozemské piirody, nastane pro né, pro zivé i zemfielé, jesté uzsi sepéti s Celistvosti vesmiru. Cekali
na tu chvili s radosti, ale nesnazili se ji uspisit, jako by ji uz prozivali v pfedtuchach svého srdce

Merezkovskij pouziva slovo ,,rBapp™, coz mize mit vyznam ,,tvor®, ,,Ziva bytost“, ,,stvofené®, ,,stvo-
feni”, ,kreatura®“, ale také ,bestie”, ,,zvite”, ,,dobytek®. Z textu Merezkovského vyplyva, ze se jedna
o vnitini proménu, ktera vede k znovunastoleni miru mezi ¢lovékem a stvofenim — tvorstvem.

Propojenost tvorby Dostojevského a Merezkovského je zndma. Zdjem o Merezkovského v zahranici
mimo jiné podnitila jeho kniha ,,L. Tolstoj a Dostojevskij“ (1901 — 1902). Zde se Merezkovskij hlasi k vli-
vu Dostojevského, konkrétné k jeho romanu Bési a romanové hrdince Chromonozce, kterd prostfednic-
tvim obrazt pred-kiestanské Matky syrové zemé a kiestanské Bohorodicky (,Bohorodicka - je velikd
matka syrd zemé*“ 2000, 247) kdze jejich budouci spojeni, a tim dle Merezkovského i spojeni pohanstvi
a kfestanstvi v ,novém ndbozenském védomi’. V tom vidél Merezkovskij podstatu svého uceni a genialitu
Dostojevského, ktery predpovédél prichod ,nového ndbozenského védomi‘ (Bogdanova 2016).
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a sdélovali si ji navzajem” (Dostojevskij 1984, 324-326). V tomto popisu je velice charakteristické,
ze lidé idedlni spole¢nosti ,neméli chramy* a ,neznali viru; ale jen pevné védéni toho, co je ¢eka
po smrti. Zde se projevuje dilezity rys ruského filozofického mysleni. Mnozi rusti myslitelé chapali
nabozenstvi a cirkev jako cestu ke zdokonaleni pozemského ¢lovéka, a proto v pripadé, ze dokona-
losti bude dosazeno, nabozenstvi spliujici svou funkei se stane zbytecnym.

Zaroven vsak Dostojevskij uznéval, Ze popsany ideal neni dosazitelny. Sila nedokonalosti a hri-
ideal. Kdyz se ,smésny ¢lovek’ dostava mezi dokonalé lidi, v kone¢ném disledku je demoralizuje,
jako by je nakazil svou vlastni hfi§nosti. Kajice se ze svych ¢inti a snazice se zachranit spolecnost,
ktera se stala stejné nedokonalou, jako je nase pozemska spole¢nost, hrdina povidky pochopil,
Ze spasa je mozna jediné prostfednictvim téhoz velkého nabozenstvi, které bylo na Zemi vytvo-
feno JeziSem Kristem. Proto se snazi na oné vzdélené planeté lidem toto nabozZenstvi odhalit:
»Vztahoval jsem k nim ruce a v zoufalstvi jsem obviiloval saim sebe, proklinal se a pohrdal sebou.
Rikal jsem jim, Ze jsem to vSe zpiisobil j4, jen a jen j4; j& Ze jsem jim piinesl hiich, nakazu a lez!
Upénlivé jsem je prosil, aby mé ukiizovali, u¢il jsem je délat kifz. Nemohl jsem, nebyl jsem s to
zabit se sam, ale chtél jsem od nich pfijmout muka, dychtil jsem po mukdach, dychtil jsem, aby
v téch mukéch byla prolita moje krev. Ale oni se jen sméli a nakonec mé povazovali za svatého
bldzna“ (Dostojevskij 1984, 330).

Rozporuplné propojeni dvou protikladnych presvédcent: viry v ideal uskute¢nény pozemskym
zivotem z jedné strany a chapani hloubky hti$nosti a nedokonalosti ¢lovéka ze strany druhé je cel-
kové velmi charakteristické pro ruskou filozofii (Evdokimov 1959, 45-119). Sjednotit tato presvéd-
na tomto zakladé kritizovali historickou cirkev (jak katolickou, tak pravoslavnou) za to, ze odmitala
uznat pripustnost dokonalosti v pozemském Zivoté ¢lovéka a pozemské historii lidstva.

Obdobnou kritiku najdeme u Merezkovského. Uznavajic sv. FrantiSka jako zosobnéni kres-
tanského idedlu Zivota Merezkovskij tvrdi, Ze katolickd cirkev plné nepfijala tento idedl, neuznala
pravdu, ktera za nim stoji. A nakonec ani samotny sv. Franti$ek, jak se domniva, se neodhodlal
disledné hajit tuto pravdu proti cirkvi. ,Zapocal Frantisek svobodou nejvétsi na svété a zakondil
mrtvolnou poslusnosti. Kazdy at je poslu$ny jako mrtvola, perinde ac cadaver, netekne jako prvni
Ignac z Loyoly, ale sv. Frantisek. Je pfili§ zfejmé, Ze mezi takovym zacatkem a takovym koncem
se muselo v Zivoté FrantiSka néco stat, co je skryto legendou. Pravé toto skryté je tim, co se stalo
mezi Franti$kem a Cirkvi“ (Merezhkovsky 1999, 221).

Podle Merezkovského musel sv. FrantiSek ucinit rozhodnuti: bud diisledné rozvinuti nové
predstavy o kfestanském Zivoté a jeho cilech a s tim spojeny pad do heretické odchylky (jak
se stalo s jeho nejradikdlnéj$imi stoupenci), anebo poslusnost cirkvi a s tim spojené zfeknuti
se hlavnich principti nového vnimani krestanstvi. Sv. Franti$ek si bez rozmysleni vybral druhé.
Pro Merezkovského a Berdajeva v tom spociva zasadni neuspéch jak samotného sv. Frantiska,
tak i celého historického kfestanstvi. Domnivali se vSak, ze ve 20. stoleti se mtize ki'estanstvi opét
stat centrem evropské kultury a vsi lidské historie, ale za podminky, Ze se vrati ke kulmina¢nimu
bodu svého vyvoje a provede radikdlni rozhodnuti ve prospéch plného ptijeti té tendence, kterou
vyjadroval sv. Franti$ek a jeho duchovni otec (v interpretaci Berdajeva a Merezkovského) Jachym
z Fiore.
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5.Zavér

V dilech Merezkovského a Berdajeva, ktefi rozvijeli koncepci ,nového nabozenského védomi'
v ruské filozofii zacatku 20. st., ziskal obraz sv. Franti$ka odlisny smysl nezli v dilech pravo-
slavnych bohoslovctl. V pravoslavném bohoslovi bylo hodnoceni sv. Frantiska ptimo odvozeno
od hodnoceni katolicismu. Ti bohoslovci, ktefi zdtraznovali rozdil pravoslavi a katolicismu, méli
tendenci negovat podstatny nabozensky a historicky vyznam zivota a dila Frantiska. Jini, usilujici
o sblizeni pravoslavi a katolicismu, zastavali ndzor, Ze obraz sv. Frantika ma principialni vyznam
pravé jako vyjadreni jediného zakladu kfestanskych konfesi obsazenych v Evangeliu. V obou pti-
padech bylo pojeti Frantiska jako ,ztélesnéni‘ idedlu svatosti vlastniho katolicismu povazovano
za axiomatické.

Rusti filozofové zpochybnili tento axiom. Merezkovskij a Berdajev nepovazovali rozdily mezi
pravoslavim a katolicismem za podstatné a v ndvaznosti na Solovjova tvrdili, Ze ve svych déjinach
zadnd z konfesi nedosdhla idedlu zadaného Jezi$em Kristem. Franti$ek byl povazovan za unikatni
razu, ktery témét jednotné kritizovali pravoslavni bohoslovci - jeho presvédéeni o tom, zZe se svym
Zivotem pripodobnil a dosahl obrazu Zivota JeZiSova. Timto se FrantiSek povznesl nad historické
kfestanstvi a oznadil tendenci k pretvoreni, proméné cirkvi (katolické a pravoslavné) do nového
konec¢ného stavu. Dle presvédcéeni ruskych mysliteld musi cirkev jit touto cestou ve jménu preko-
nani ndbozenské krize, kterou proziva celé lidstvo.
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Abstract: BORZA, Peter. Calendar for the Greek Catholic Slovaks for the year 1941. Calendar
for the Greek Catholic Slovaks for 1941 was the first publication of its kind intended for
the Greek Catholic Slovaks. With its content and involvement of state authorities in the
distribution among the faithful, it pointed out the close cooperation of the representatives
of the Slovak State regime and the emerging leadership of the Greek Catholic Slovaks in the
association with an ideological reference to the legacy of Cyril and Methodius. However, they
interpreted it with the emphasis on the requirement to use the Slovak language in religious
life and the appropriate share of Slovaks in the leadership of the Greek Catholic Church.
The study also analyses the publication in the context of the government’s political goals.
The support of the Greek Catholic Slovaks was part of a broader plan the aim of which was
to reduce the activities of the unwanted Bishop Pavel Gojdi¢, the leadership of the Greek
Catholic Church and their influence, and ultimately wanted to find the solution to the
Ruthenian issue in Slovakia.

Keywords: Cyril and Methodius Society, Calendar, Greek Catholic Church, Slovak State,
Hlinka’s Slovak People’s Party, Saris-Zemplin County

%%

Foundation of the Czechoslovak Republic created favourable conditions for the development
of individual nationalities which have formed a new state in the middle of Europe and also
highlighted the diverse ethnic composition of the Greek Catholic Church. Subcarpathian Russia
was dominated by the Greek Catholic Ruthenians, but the situation in Slovakia was different and
more balanced, with a slight predominance of Greek Catholic Slovaks. In 1930, 109,826 Greek
Catholics declared themselves to be of Slovak nationality and 87,494 of “Russian nationalities”
(the census states only Russian and Little Russian nationalities together, although, they were in fact
Ruthenians and Ukrainians). Besides the Greek Catholics of Slovak and ‘Russian’ nationalities, the
total number of 213,725 Greek Catholics included 12,398 believers of Hungarian nationality, 1,964
citizens of Roma nationality (in the census referred to as Gypsy nationality) and 1,293 of Polish
nationality. The interests of Slovak Greek Catholics became known through the Slovak League
and the Hlinka’s Slovak People’s Party. In 1935, the Slovak League called for the establishment of
the Slovak Greek Catholic Diocese and a teacher training institute for the Slovak Greek Catholics.
Its demands were also promoted by the daily Slovak, the central press body of the Hlinka’s Slovak
People’s Party (Letz 1996, 262-263). In reality, the leadership of the church reflected the actual
ethnic composition only slightly. Although the Presov Bishop Pavel Gojdi¢ OSBM advocated for
the Ruthenians, he emphasized universal Christian ideas common to all nationalities. Especially

! This article is published as an outcome of the project supported by The Slovak Research and Development
Agency under no. APVV-19-0358 History of the Hlinka’s Slovak People’s Party in Domestic and European
Dimensions (1905 — 1945).
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in the difficult rivalry with the Orthodox Church in the interwar period, he supported the
importance of the Catholic affiliation of the Eastern Rite believers and warned of disunity. He saw
it as a problem also in relation to national issues within the Church, and in this case he preferred
its Ruthenian character (Redakcionnyj komitet 1947, Barnovsky, 2004, 228-235).

The establishment of the Slovak State changed the ethnic composition of the Greek Catholic
Church, since the territorial losses reduced the number of Ruthenian Greek Catholics. In 1940,
176,341 citizens, of whom 115,060 were of Slovak nationality, 49,784 of Ruthenian nationality,
9,265 of Russian nationality, 197 of Ukrainian nationality and 2,035 of other nationalities,
predominantly Roma nationality, registered with the Greek Catholics (SNA, f. 209, to 290). The
two-thirds representation of Slovak Greek Catholics led to an escalation of tensions against the
church leadership. The conflict manifested itself immediately after the establishment of the Slovak
State. It is important to add that the demand for greater representation of Slovak Greek Catholics
in the church leadership was legitimate, but, unfortunately, it was enforced with the political
support of the state. This led to pressure on Bishop Gojdi¢ and reduction in financial support of
schools and clergy who did not identify with such a procedure.

The idea of the establishment of the Slovak Greek Catholic Diocese lived with the help of state
authorities. Gradually, representatives of Slovak Greek Catholics from the environment of priests
and intelligence emerged. The administrator of the Presov eparchy, Bishop Gojdi¢, decided to
abdicate in November 1939 in order to eliminate the cause of the state’s restrictions put of the
Greek Catholic Church. However, his abdication was not accepted by the Holy See and Pope
Pius XII on July 19, 1940, as proof of his support, promoted him to the bishop of Presov. Relations
between state authorities and the diocesan leadership did not calm down and remained tense even
after the appointment of Bishop Gojdi¢ (Barnovsky 2004, 228-235). From the outset, resolution of
the Ruthenian issue played an important role. In January 1941, the count Andrej Dudas proposed
that the Greek Catholic Russian Teachers® Academy in PreSov be abolished and proposed the
creation of a Ruthenian branch at the Teachers’ Academy in Michalovce for the needs of the
Ruthenian minority. He also demanded the replacement of Ruthenian teachers teaching in Slovak
schools by Slovak teachers. The overall support of Greek Catholics of Slovak nationality was also
to be helped by the effort to persuade Bishop Gojdic to take into account the results of the census,
which did not speak in favour of the Ruthenians, and to introduce Slovak sermons in Slovak
parishes (SNA, f. 209, p. 290). In May 1941, the Ministry of Education and National Enlightenment
proposed the establishment of a bilateral commission, which would be part of a comprehensive
plan for cooperation between Greek Catholic Slovaks and Ruthenians. The proposal envisaged an
administrative reorganization of the Greek Catholic Church according to its ethnic composition
at the highest level and in ecclesiastical institutions such as the chapter, the seminary, monasteries
and parishes. Although the commission was not established under the auspices of the ministry
and county office in PreSov, two years later, on September 30, 1943, the Slovak government, by
the resolution, established a government advisory commission on Ruthenian, Greek Catholic and
Orthodox affairs, led by the Minister of Justice Gejza Fritz. The chairman of the commission
was the Minister of Justice and the members were the count Andrej Dudds$, Matej Hutka from
Michalovce, Michal Bonko from Vy$ny Svidnik and Professor Jan Murin from Michalovce.
The latter was the leading figure of the Greek Catholic Slovaks and since 1941 worked as the
administrator of the Union of Sts. Cyril and Methodius. The role of the commission was to issue
opinions in dealing with all matters of the Ruthenians, Greek Catholics and Orthodox. At their
request, individual ministries, central offices and county offices (SA Bytca, f. TC, inv. No. 121,
b. 47) were bound by a government resolution.
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Calendar of the Cyril and Methodius Association in service to the regime

An important part of the state authorities® efforts was to support the emerging leadership of
Slovak Greek Catholics. An important evidence of aid was the publication of the Calendar for
Greek Catholic Slovaks for 1941 published by the Cyril and Methodius Association, which received
ecclesiastical approval in 1941 as the Union of Sts. Cyril and Methodius (see Borza - Mandzak
2009).

Until then, the Cyrillo-Methodian idea in the Greek Catholic Church had been primarily
associated with the unionist congresses, which took place in Velehrad from the beginning of
the 20th century (1907 - 1936) and subscribed to the legacy of Sts. Cyril and Methodius, while
emphasizing ecclesiastical unity. However, the Cyrillo-Methodian idea introduced by the Greek
Catholic Slovaks emphasized the requirement to use the Slovak language in religious life and the
appropriate share of Slovaks in church leadership. It was a new interpretation in accordance with
the political goals of the authoritarian regime in Slovakia.

This was also reflected in the publication of the calendar. The support of the state authorities
as well as of the bodies of the Hlinka’s Slovak People’s Party played an important role in this. Their
impact was reflected in the content and distribution of the calendar. This was provided by the
Presov County Office, by the district offices of the Sari§-Zemplin County and by the authorities of
the Hlinka’s Slovak People’s Party and the Hlinka Guard (hereinafter HG). The main distributor
was the Association of St. Adalberts branch in Presov. The county office received 4,400 calendars
which were distributed among 13 district offices which were supposed to be selling them until
March 10, 1941. The district chiefs briefed the count on the implementation of the task. Their
reports reflected the way in which the individual districts proceeded and also described the
involvement of the Hlinka’s Slovak People’s Party and the HG. The district chief from Bardejov only
briefly informed about the sale of all 100 pieces of the calendar and about the transfer of payment
to the account of the Association of St. Adalbert. On the other hand, the chief of the neighbouring
district of Giraltovce sold only 76 of 100 calendars, which he explained by saying that the reduced
number had been caused by the sale of calendars organised by the Hlinka’s Slovak People’s Party
organizations and HG headquarters, which also received calendars in order to distribute them
among Greek Catholics. The district chiefs also used notary offices in the districts to sell calendars,
as the chief from the Michalovce district mentions. The most successful sellers of calendars were
in district offices in Humenné, Vranov nad Toplou, TrebiSov and Michalovce which received
and sold 200 pieces per district. Of the 4,400 calendars, only 86 were returned. The successful
campaign was the result of the interest of the political leaders of the Sari§-Zemplin County. The
count Andrej Dudas perceived the distribution of the calendar as an important political task and
in the same spirit also instructed the district chiefs (SA, f. SZC - SS, inv. no. 235-236). The struggle
for Slovak Greek Catholics had been a permanent part of the region’s political life since 1939 and
lasted with varying intensity until 1943, when the country’s overall political climate changed due
to the events of World War II.

By active distribution of the calendar, the state actually entered the area of the competence of
the Church and of Bishop Gojdi¢ himself, who took several conciliatory steps such as his abdication
and especially the appointment of Jozef Zorvan as the Vicar General for the Greek Catholics of the
Slovaks. In this way, he tried to reduce tensions between him and the regime. At the same time,
he did not want to weaken the unity of the Greek Catholics. Therefore, the appointment of Jozef
Zorvan as the vicar general was just formal and he did not have any special competencies which
he openly criticised. He later expressed his dissatisfaction in writing to the bishop and resigned
from office. His post was no longer filled (AGAP, OD, inv. No. 76, sign. 43, 1941). Meanwhile, in
1941, Bishop Gojdi¢ approved the statutes of the Union of Sts. Cyril and Methodius for the Greek
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Catholic Slovaks. He did so despite the embarrassing inaugural meeting of the association, which
Anton Tink, the Vicar General of the Mukachevo Eparchy Administration in Slovakia, criticized:
“From the whole course of the assembly as well as from the individual speeches, it was clear that the
ecclesiastical title of the community is only a cover to conceal national activities. In the light of all this,
in my opinion, the Union in such a form cannot be recognized by ecclesiastical authority, because it
would be the first step towards the emergence of the autocephalous church and schism” (AGAP, OD,
inv. No. 76, sign. 43, 1941).

In addition to clergy and teachers, the head of the Michalovce District Office, Stefan
Velgos, the county secretary of the Hlinka’s Slovak People’s Party Vyhonsky, the secretary of the
Hlinka’s Slovak People’s Party’s district committee, Gejza Jablonsky, a member of the Hlinka’s Slovak
People’s Party’s district committee and the Hlinka Guard official Edmund Ferko, and other
representatives of the Hlinka Guard, Hlinka Youth, representatives of offices, associations and
corporations were present at the inaugural meeting of the Union. Matej Hutka, a member of the
regional assembly in Michalovce and the county chairman of the Hlinka’s Slovak People’s Party,
was among the first persons who registered to be founding members of the association. One of the
most active members of the Union committee was the lawyer Jozef Pichonsky, who also worked as
a publicity and intelligence officer in the Hlinka Guard District Staff. Personal friendships, shared
opinions and interests connected people involved in the Union with other influential people
active in politics and public life at the time, including the counts Stefan Hagsik and Andrej Dud4s.
These connections, in fact, opened doors for the representatives of the Union in highest places
in Bratislava. Impact of these contacts was reflected in the political and financial support of the
Union from the state authorities, especially in the case of the Presov County Office which received
a subsidy of 20,000 crowns from the Propaganda Office (Borza — Mandzak 2009, 482-483).

The close connection between the Union and the regime of the Slovak State raised concerns
of Bishop Gojdi¢ of PreSov who was fully aware of the validity of the claims of the Slovak
Greek Catholics, but did not agree with the arrogant manners and connections between the
Union’s representatives and politicians. He saw it as a danger to the priests involved and as a threat
to the unity of the faithful. Therefore, he tried to curb the efforts of the Slovak Greek Catholics, but
not to slow them down. The result was a search for mutual understanding. The bishop’s friendly
step was his active participation in the first Cyril and Methodius festivities in Michalovce on
July 5, 1942 (Kalendar 1943, 95-99).

The Cyril and Methodius festivities organized by the Union were a public manifestation of
the demands of the Slovak Greek Catholics. President Jozef Tiso was also a participant, and he
was joined by Minister of Justice Gejza Fritz, Minister of Economy Gejza Medricky, Minister
of Transport and Public Works Jalius Stano and the Saris-Zemplin count Andrej Dud4s3. They
were welcomed in Michalovce at the festival gateway on Stefinikova Street by the chairman of
the Union, Jozef Zorvan. After him, the Roman Catholic priest Stefan Hlava¢ spoke on behalf of
the local organization of the Hlinka’s Slovak People’s Party, and Andrej Kabina, the government
commissioner and district commander of the Hlinka Guard, spoke on behalf of the city. From the
gate, the president, sitting in a carriage and accompanied by honor guard on horseback, moved to
the Redemptorist monastery, where he was greeted by the hegumen of the monastery, Vasil Musil,
and the entire community. In front of the Church of the Holy Spirit the president was welcomed
by Bishop Gojdi¢ from Presov. However, not all believers could enter the temple. Coming to
the morning services, many thought they would be able to stay also during the services in the
presence of the president. However, after the liturgy at 9 oclock, only those who had tickets could
remain in the church, which, of course, believers did not like. The liturgy was served by the bishop
of Presov and the president sat in front of the benches, on a chair, and the chairman of the Union,
Jozef Zorvan, sat next to him. Ministers as well as the Roman Catholic Bishop Jozef Carsky, who
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was based in Preov at the time, were sitting on the first benches. The choir from TrebiSov sang at
the liturgy and the event was broadcast on radio. At the end, the papal and national anthems were
sung. The president stopped for afternoon snack in the monastery and then moved in a carriage to
the front of the town hall, where he greeted the procession from the tribune. Around 40,000 people
were walking through the town and gathered at the Church Square, where the program continued.
The crowd was addressed by Jan Murin, who said, among other things, that “Cyril and Methodius’
heritage includes not only our Christian Catholic faith and ceremony in Old Church Slavonic,
but also our Slovak language and our affiliation with the Cyril and Methodius™ Slovak nation.”
After him, President Tiso spoke for more than an hour. In his speech, he commented on the
importance of the Union of Sts. Cyril and Methodius for the life of the Greek Catholic Slovaks and
emphasized the saying Slovakia to Slovaks. In the end, Jozef Pichonsky also addressed the present,
in a similar spirit as Jan Murin and Jozef Tiso. The Cyril and Methodius festivities resonated in the
press. The newspaper Slovenska sloboda, on July 5, 1942, devoted fourteen articles written by the
representatives of the Union to the President’s visit to Michalovce and the event was described as
magnificent (Borza - Mandzdk 2009, 492-493).

The festivities showed the determination of the state and the Greek Catholics of the Slovaks,
but also pointed to the tension that prevailed between Bishop Gojdic¢ and the state’s major officials.
President Tiso expressed his hostility to Gojdi¢ by refusing to shake his hand and not agreeing to
their joint trip to Medzilaborce, where the president was heading after the festivities in Michalovce
(SSA, f. 305.691 - 7). This clearly demonstrates the tensions between state authorities and the
official leadership of the Greek Catholic Church at that time, and it also reflects internal tensions
in a multi-national church, in which the majority strongly demanded influence on the direction
of the church. The perceptive reader can easily recognize bishop’s foresight, perspective and
experience as well as determination and energy of the representatives of the Greek Catholics of
the Slovaks.

Content of the calendar

The calendar for Greek Catholic Slovaks for 1941 was the first publication in the Slovak language of
its kind. The cover was decorated with an illustration of Sts. Cyril and Methodius. Its introductory
pages contained feast days of the Julian calendar for the Greek Catholics and, in parallel, the
Gregorian calendar with feast days of the Roman Catholics. The introductory words were written
by the Vicar General for the Greek Catholics, Jozef Zorvan, who emphasized the uniqueness of the
first edition in the Slovak language and publication of articles with religious content for the Slovak
reader (Kalendér 1941, 1-21).

The calendar was formally classified as a confessional book calendar, but its content
corresponded to the Calendar of Hlinka’s Slovak People’s Party and the Calendar of the Slovak
(Svobodova — Pekarova 2011, 60). The calendar contained very few religious articles and offered
much more space to the representatives of the Slovak State regime, to the activities of the
Hlinka’s Slovak People’s Party, Hlinka Guard and Hlinka Youth. The authors of the calendar thus
vigorously subscribed to the new political regime of the Slovak State which was confirmed already
on the introductory pages of the publication. The title page was followed by a portrait photograph
of President Jozef Tiso, followed by a photograph of Pope Pius XII and a portrait of Andrej Hlinka.
The portrait of Bishop Pavel Gojdi¢ of PreSov was missing. The aforementioned lists of feast days
for 1941 and introductory words were followed by three poems. The first three articles consisted
of short biographies of President Jozef Tiso, Prime Minister Vojtech Tuka and Interior Minister
Alexander Mach. Furthermore, the reader learned about Hlinkas views on Judaism and the
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political part of the publication ended with the greeting of Adolf Hitler addressed to Slovaks.
In the second half of the calendar, the authors wrote about the Thessalonian brothers and a larger
article was devoted to St. Benedict and St. Andrew Zorard. After that, however, the authors again
returned to political topics such as the activities of the Hlinka’s Slovak People’s Party in the Saris-
Zemplin County, followed by the historical topic of social revolution in the article on the uprising
during the cholera epidemic which ended with a quote from Jozef Tiso’s speech. The religious topic
appeared in an article about the Marian Congregation in Michalovce. The text on the language of
worship appreciated the Old Church Slavonic, but at the same time confirmed the importance of
the Slovak language for Greek Catholics. The editors of the calendar then returned to the political
theme and introduced the Hlinka Guard. Subsequently, the following articles discussed the use of
the Slovak language in the Greek Catholic Church or among Greek Catholics Slovaks in eastern
Slovakia, as well as the requirements for teaching religion in the Slovak language and the need for
a Slovak prayer book for the Greek Catholics. Apologetic articles were followed by the text about
youth and especially about the activities of the Hlinka Youth in Trebisov. The end of the calendar
dealt with the general topics such as gardening and health, and also contained jokes and two short
stories, about the controversy concerning the use of the Slovak language in the religious life of
Greek Catholics (Kalendar 1941, 1-80).

In addition to the already mentioned portraits of political leaders, the calendar was illustrated
with photographs of Greek Catholic Slovak priests and believers. On the eighty pages of the
calendar there is only one photograph of Bishop Gojdi¢ which shows him celebrating Holy Liturgy.

The importance of the calendar for Greek Catholic Slovaks

The overall situation in the publication of book calendars in the years 1939 - 1945 changed
significantly in comparison with the previous period of the Czechoslovak Republic. The
production of calendars was reduced from 120 titles in 1938 to 84 titles in 1939. In 1940, only 42
titles were published since the publications the Hlinka’s Slovak People’s Party — Calendar of the
Hlinka’s Slovak People’s Party and Calendar of the Slovak were considered to be more significant.
Given that autonomy was the party’s main political goal, the overall concept of the calendars
promoted the alliance with the Third Reich. In 1941, the calendars of the Hlinka Guard and
Hlinka Youth were added to the list of published calendars. Cooperative calendars did not address
political issues and promoted the idea of cooperatives and self-help. Confessional calendars
of the Roman Catholic Church and other churches belonged to most widely spread calendars.
They covered religious topics, and, for example, the Tranovsky Evangelical calendar from 1940
ignored Slovak political life altogether. At the same time, in the given period, the importance
of the calendar as an information and educational means was only slightly significant as the
Hlinka’s Slovak People’s Party was in full control of politics and power (Kipsova — Vancova -
Geskova 1984, 114-115; Pekarova et al. 2015, 20-21).

However, in the case of the calendar for Greek Catholic Slovaks, this was not entirely true.
It was a novelty and therefore a suitable means of influencing the events in the church and creating
the conditions for a change in its leadership. The calendar was all the more important since the
Greek Catholic diocese had not published an official periodical since 1939. The last issue of
Russkoje Slovo was published in December 1938, and the monthly Duspastyr, which was published
in cooperation with the Greek Catholic Diocese in Uzhhorod, ended the same way (Pliskova 2007,
39; Grados 2020). The Diocese of Presov regularly issued only official reports called Razporjazenija
which were distributed to the parish offices and church schools. Their publication was also limited
since the publication of Bishop Gojdi¢’s pastoral letter on the 1940 census.
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Publications intended for Greek Catholics, such as books, book calendars, brochures in the
series Blizse ko Christu [Closer to Christ] and songbooks with religious themes, were created and
published by the Redemptorist Monastery in Michalovce, without any significant state support. The
missionary book Spas dusu svoju [Save Your Soul] was published in Slovak and Church Slavic, in
a modification for children, youth and adults. One of the most important activities since 1939 was
the publication of the magazine Misiondr [Missionary], which eventually fulfilled the long-term
efforts of the Redemptorists to issue publication of this kind. After several years of difficulties in
obtaining permission from the state authorities to publish the magazine Misionar, the first issue of
the magazine was finally published on March 7, 1942. Prior to that, the editorial staff coped with the
question whether Greek Catholics would not be ,,Slovakized“ by the magazine written in Slovak.
The staff concluded that in a given situation the question of the language in which the magazine will
be published was less important than its content and message. The statement clearly characterizes
the attitudes of the Redemptorists, which differed significantly from the national attitudes of the
representatives of the Greek Catholic Slovaks (Borza - Mandzak 2010, 330-331).

Greek Catholic Slovaks, first via the Cyril and Methodius Association and since 1941 via the
Union of Sts. Cyril and Methodius, continued to publish calendars. Gradually, however, political
topics were reduced and the content was primarily religious. Interestingly, the first calendar slowly
ceased to be even mentioned and in the calendar for 1943, Jan Murin, the administrator of the
Union of Sts. Cyril and Methodius, mentions in his editorial the second year and considers the
calendar for 1942 to be the first (Murin 1943, 34-35), which would mean that the connection with
the regime of the Slovak State was being reconsidered. The calendar for 1943 contained only one
political text, the speech of the President given at the Cyril and Methodius festivities in Michalovce
in 1942 which was a significant difference compared to the first calendar. In 1944, the name of the
calendar was changed to the Calendar of the Union of Sts. Cyril and Methodius for 1944. After
a forced break caused first by the events of WW?2 and then by the consolidation of conditions, the
calendar was published again under the title Calendar for Greek Catholic Slovaks for 1948. The
last issue of the calendar was released in the following year, under the title Calendar of the Union
of Sts. Cyril and Methodius for 1949 (Kipsova — Van¢ova — Geskova 1984, 173-174).

%%

The calendar for the Greek Catholic Slovaks for 1941, with its content and involvement of
state authorities in its distribution among believers, pointed to the close cooperation of the
representatives of Greek Catholic Slovaks with the representatives of the Slovak State regime. The
main role was played by the count of Sari§-Zemplin county with district chiefs in close connection
with the government of the Slovak State and the president. The support of the Greek Catholic
Slovaks was part of a broader plan to reduce the activities of Bishop Gojdic, of the leadership of the
church, their influence, and it also sought to resolve the Ruthenian issue in Slovakia. Fast progress
in the years 1939 - 1942 was followed by the suppression of these efforts from 1943 onwards. This
was reflected, for instance, in a more cautious approach of Slovak Greek Catholic representatives
to the politicians who were active at the regional or national level. It was influenced by at least two
facts. In the first place, the development on the Eastern Front where Germany was losing the war
and the second reason might be the personal approach of the Bishop of Presov, who approved the
statutes of the Union of Sts. Cyril and Methodius and did not hinder its activities.
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Abstract: DELIKARI, Angeliki. The memory of Saints Cyril and Methodius in Thessaloniki.
The cult of Saints Cyril and Methodius began soon after their death and spread quickly
among the Slavs. Despite the fact that the Saints were Byzantine missionaries and thus plenty
of hagiographic works about them existed at that time, a feast day dedicated to them was not
established officially in Constantinople itself. In the Liturgical Calendar of the Metropolis of
Thessaloniki their feast day was introduced in 1957. In 1966, the Metropolis of Thessaloniki
organized several events with a panorthodox and oecumenical character in honour of
the two Apostles of the Slavs. Since then there have been numerous efforts and activities
(e.g. the foundations of centres, churches and monuments, publications, and much more)
from several institutions to establish in Thessaloniki the tradition and memory of the two
Thessalonian brothers. In June 2011, the Centre for the Study of the Cultural Heritage of
Cyril and Methodius (www.kyrillos-methodios.gr) has been established in Thessaloniki,
promoting research into the life and work of Saints Cyril and Methodius both in Greece and
abroad.

Keywords: Cyril, Methodius, Thessaloniki, relics

I would like to begin this article with a quote by the late Prof. Antonios-Aimilios Tachiaos about
the cult of Saint Cyril and Methodius, as a small token of my respect for him as a person and for
his work (Tachiaos 2013, 141): , There are many distinguished saints throughout Christendom
whose cults, though centuries old and well-known all over the world, nevertheless do not have the
particular characteristics of the cult of Cyril and Methodius. While other saints are venerated only
for the sanctity of their lives or for their importance as doctors or Church leaders, the two brothers
are also honoured for certain other virtues ascribed to them by those who venerate them; they are
for instance the “teachers of the Slavs’, the “enlighteners of the Slavs”; Methodius himself is “the
Archbishop of the Slavs”. On reading the Cyrillomethodian sources, one immediately realizes that
in the case of the two brothers a broader spectrum of factors defines the nature of their cult”.

The cult of Saint Cyril began soon after his death in Rome in 869 and spread quickly among
the Slavs (Kriiger 1991, 105-126; Tachiaos 1992, 231-249; Barlieva - Naumow, 2005, 126-144;
Tachiaos 2008, 163-166; Nichoritis 2013, 149-152, 158; Valais 2014, 440-446; Barlieva, 2017, 229-
241). After they had been expelled from Rome, the disciples of the two Thessalonian brothers
first took their cult to Bulgaria. Later on, Cyril and Methodius became famous all over the Slav
world (Ivani¢ - Hetény 2016, 215-250; Hetényi — Ivani¢ 2021, 417). But in Byzantium and then in
Greece things followed, more slowly, a different course. Despite the fact that they were Byzantine
missionaries and plenty of Greek hagiographic works about them existed (most of them in the
area of the Archdiocese of Ohrid, but also on Mount Athos (Nichoritis 1986, 11-50; Nichoritis
2013, 188-196), at that time, their feast day was not established officially in Constantinople itself
(Valais 2014, 447).
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In Thessaloniki, the birthplace of the two Saints, their cult was first introduced in the second
half of the nineteenth century by the Bulgarian community of the city (Metallinou-Tsiomou, 1957,
139-142; Valais 2014, 447-448). The first Bulgarian chapel in Thessaloniki was dedicated to Saints
Cyril and Methodius. It was located near Egnatia street, in the Panaguda mahala. Initially it was
a small building, but later it was repeatedly renovated and refurbished. Every year on the 11th of
May, the Bulgarians celebrated the memory of the two Saints. The celebrations culminated at the
Bulgarian gymnasium for boys, which was also called “Saints Cyril and Methodius” (I Makedonia
1885, 1-4, 45-53; Kontogiannis 1910, 180; Tachiaos 1968, 130-131; Aggelopoulou, 2003 - 2004, 47-
77)". After the departure of the Bulgarians from Thessaloniki in 1913, the celebrations in honour
of Saints Cyril and Methodius were not taken up again in Thessaloniki for a long time. In the
Liturgical Calendar of the Metropolis of Thessaloniki their feast day was introduced in 1957 by
Metropolitan Panteleimon I. He established the celebration of all famous saints from Thessaloniki
first on the second Sunday of Matthew and later on the Sunday of the Holy Bearers of Myrrh. For
this purpose Gerasimos Mikragiannanitis, a monk on Mount Athos, composed a special Office*.
There, on 11th May, the feast of the Apostles of the Slavs was introduced. In order to make their
missionary work more widely known, the Director of the Institute of Balkan Studies Vasileios
Laourdas made a speech about the significance of the Cyrillo-Methodian mission all over the Slav
world in the Society of Macedonian Studies (Laourdas 1966). It is highly likely that this interest
of the ecclesiastical and scientific communities of Thessaloniki regarding the establishment of the
cult of Cyril and Methodius in Thessaloniki was sparked by the influence of the Slavs in this city,
who venerated Cyril and Methodius with all the honours. In 1963, on the occasion of the 1100th
anniversary of the Cyrillo-Methodian Mission in Great Moravia, the Metropolis of Thessaloniki
decided to organize together with Theological School of the Aristotle University of Thessaloniki
events in honour of the two Apostles of the Slavs. These events took place three yearslater from 22 - 26
October 1966 and had a panorthodox and oecumenical character in the presence of representatives
of the Orthodox Churches and of other faiths. In an interview on 30th September, the Metropolitan
of Thessaloniki declared that Greece had never forgotten the Thessalonian brothers and just now
they are commemorating them in a festive way and these celebrations are meant to highlight their
contribution, not only in Greece but also on a European scale. This is why they invited scholars
from all over Europe ... etc. (Apo 22as mechris 27 Oktovriou 1966, 3; Valais, 2014, 453-456). One
of these events was an International Conference. The Proceedings were published in two volumes
(Anastasiou 1966; Anastasiou 1968). On that occasion, a commemorative medal was struck (O en
Thessaloniki 1966, 702). On the observe side we read «863: KipiAdov kai Mef6diov &éiovg Tod
EAAnviKoD yévoug vioUex, on the reverse, «&mi 1f] ovpumAnpaoer Eviexka aidvwy 1 yevéteipa ExkAnoie
Oceooaovikng, Iavtedenquovos dpyiepatevovtos, dyaldopévny Tiud: 1966» (Fountoulis 1986, 210).

Valais 2014, 447-451 (with rich bibliography). The members of the Bulgarian community sought to
establish the two Saints as symbols of their national idea in order to bolster nationalistic aspirations on
their part. This was probably one of the main obstacles to the acceptance of the feast on the part of the
Thessaloniki’s Orthodox Community, and often led to frictions with the Orthodox Greeks because of
various nationalistic slogans. For this reason, the procession on the feast day of Cyril and Methodius was
always accompanied by policemen or sometimes was even forbidden in order to avoid disturbances.
There we can find a short Synaxarion of Saints Cyril and Methodius: «Oi &ytor 00Tor avT@deA ot ioaméoTodor
EyevvnOnoay év Osaoaloviky. Ievouevor mAnpeis oopiag Kol ykpirog 100 HapakAnTov, &meoTdAnoay mapi
100 peyddov Qwtiov, ei & SAaiiikd €0vy knpuvkes 17 &Anbeing, évOa, uetd moAL&S OAiyels kol KOTOUG
kol oTevoywpiag, knpvéavteg 10 Oeiov Evayyéhiov, kai moAdodvs Aaods pwtioavtes, amifAbov mpog Kipiov,
dmooTohik@s TOV Spbpov TeAésavtes, O puev &yrog KopiAdog T@ 869, 0 8¢ dyiog MeBodiog @ 885. Apotépwv
1 pviun tereirou Tij 11 Maiov» (Fountoulis 1986, 206-209).
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Gerasimos Mikragiannanitis also wrote a new Office for the Saints (Akolouthia 1966, 499-508;
Theodorou 1966, 136; Fountoulis 1986, 210-212; Nichoritis 2013, 194; Valais 2014, 456).

At that time, the wish for the erection of a church in Thessaloniki dedicated to Saints Cyril and
Methodius was expressed.

In order to make the lives and the missionary activities of Saints Cyril and Methodius more
widely known, many popular publications about them appeared and Greek stamps were dedicated
to their memory.

With the intention to promote the cult of the two saints among the population of Thessaloniki,
an event named “Kyrilleia” was established in 1972. This comprised philanthropic activities as
well as sports events organised by the Democritus School, with the participation of a number of
European teams, mainly from the Balkans®.

Two years later, in 1974/1975, the old church of Saint Nikolaos of Xirokrini, an area near
the railway station in west Thessaloniki, was renamed after Saints Cyril and Methodius and has
celebrated the day of their feast since then.

When the Bishop of Thessaloniki learned that in Rome the holy relics of Saint Cyril existed
(Boyle 1964, 159-193; Oi agioi Kyrillos kai Methodios 1985, 258; Boyle 1988, 75-82; Tachiaos,
2008, 139-140; Barlieva — Naumow, 2015, 15-31), he asked for the intervention of the Oecumenical
Patriarch for the translation of these relics to the church that was being built at that time.
On November 30, 1974, Pope Paul VI donated a part of Saint Cyril’s relics intended for the future
Saints Cyril and Methodius church in Thessaloniki to the Patriarch Demetrios I of Constantinople.
The Patriarch kept the relics in the patriarchal chapel and on February 7, 1976 offered them to the
Metropolitan of Thessaloniki, Panteleimon II, by way of Meliton, Metropolitan of Chalkedon. The
relics were kept temporarily in the church of Saint Demetrius, where a Great Festive Vesper was
celebrated (Valais 2014, 459-462). In the meantime, Pope John Paul II, considering the grateful
veneration enjoyed for centuries by the holy Brothers from Thessaloniki, especially among the
Slavs, proclaimed Saints Cyril and Methodius Co-Patrons of Europe by the Apostolic Letter
Egregiae Virtutis of 31 December 1980.

The church of Saints Cyril and Methodius in Thessaloniki was inaugurated on March 27, 1983,
on the Sunday of Orthodoxy, but opened its doors officially on May 12, 1985, during the three-day
celebration of Saints Cyril and Methodius, dedicated to the 1100th anniversary of the death of
Saint Methodius and, at the same time, the 2300th anniversary of the founding of Thessaloniki.
The relics of Saint Cyril were deposited in the newly erected church. At that time, the hymnograph
Gerasimos Mikragiannanites made changes to the Office of Cyril and Methodius and added
references to the relics and the new church (Valais 2014, 463-466). The above events were also
accompanied by Theological Conference about Cyril and Methodius, held from 13 - 15 May 1985
under the auspices of the Metropolis of Thessaloniki (Praktika Synedriou 1986).

Only a few months ago, a third church in Thessaloniki, located in Nea Politeia, a district in
Evosmos (Evosmos is a suburb in west Thessaloniki), was dedicated to Saints Cyril and Methodius.

In the year 2000, on the initiative of Dionysios, at that time Metropolitan of Neapolis and
Stavroupolis, the parish was established. Its existence began in the sixth Elementary School of
Evosmos, also called the School of Cyril and Methodius. At the same time, the construction of
the catacomb was initiated, which functioned as a church from 2006. The inauguration of the new
church by the Metropolitan Neapolis and Stavroupolis, Varnavas, took place on September 15,
2018. The church is a basilica with three naves. The interior and exterior of the church have not
yet been completed in full.

Valais 2014, 458 (with rich bibliography).
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Over the last years there is a tendency, mainly of the Slav nations, to dedicate monuments
of historical memory in the city of Thessaloniki. For example, in the New Promenade of the
town we can see a large cross, engraved in a circle, decorated with figurative church reliefs on
one side and the names of Cyril and Methodius on the other, in Cyrillic letters, saying «ITpog
@eaoaloVIKelG: a@’ Dpdv yap e&nxntat 6 Aoyog Kupiov» (“To the people of Thessaloniki, because
from you the Word of the Lord has come (to us)”). Likewise, on the premises of the church of
Saints Cyril and Methodius in Thessaloniki, a monumental column “Book-Temple”, created by the
sculptor Dimitra Stavrinidou, was placed. It has the shape of an open book, whose pages form the
images of Saints Cyril and Methodius. The gate at the bottom symbolizes the gate of knowledge
opened by the two brothers with their missionary work (www.elliniko-fenomeno.gr/2008/01/
APLEPWHEVT-OTOVG-atyiovG-KOpLANO-KaL-ped/).

Furthermore, on May 24, 2013, on the other side of the grounds of the church, a statue of
Saints Cyril and Methodius, the work of the sculptor Alexej Archipov, donated by the National
Society of Greeks of Sankt Petersburg, was placed (www.voria.gr/article/ena-doro-apo-tin-agia-
petroupoli-gia-tin-thessaloniki). In the same place, on the next day (May 25, 2013), the park of
Slovakia was founded (www.thestival.gr/society/item/100531).

Celebrating the passing of 1150 years since their mission to Great Moravia, the City of
Thessaloniki declared 2013 as the year of Saints Cyril and Methodius. An international conference
“Cyril and Methodius: Byzantium and the World of Slavs” was organised, highlighting the life,
activity and cultural wealth that the Thessalonian Saints Cyril and Methodius had bequeathed to
the world of Slavs. It was held from 28 to 30 November in the two amphitheatres of the Museum of
Byzantine Culture in Thessaloniki. More than 75 experts and researchers in Slavonian Studies from
universities around the world participated in the conference. The Proceedings of the conference
were published two years later, in 2015 (Delikari 2015).

An exhibition titled “Ex Thessalonica Lux” which took place in the Museum of Byzantine
Culture coincided with the conference. The exhibition, mainly photographs, meant to present
the events and developments which took place during the Middle Byzantine period (8th - 12th
centuries), including the contribution of Thessaloniki (the city that shaped Cyril and Methodius,
and their birthplace), the diplomatic-apostolic-cultural activities of these two Saints among the
Slavs, as well as their contribution to the invention of the Glagolitic alphabet. Much emphasis was
also placed on the refining of the Cyrillic alphabet by the disciples of both men and the subsequent
gradual “Byzantinification” and the conversion of the Slavs to Christianity (Ex Thessalonica Lux.
2014).

A photographic exhibition of manuscripts called “The Light of Letters” was also hosted during
that time in the same temporary exhibition wing on the first floor, organised by the Museum
of Byzantine Culture in collaboration with the General Consulate of the Republic of Bulgaria
in Thessaloniki and the Department of Balkan, Slavic and Oriental Studies of the University of
Macedonia. This exhibition was created by the Elena and Ivan Duj¢ev Foundation and the Institute
of Culture of the Bulgarian Ministry of Foreign Affairs (mbg.gr/en/exhibitions/“-light-letters”).

In June 2011, the Centre for the Study of the Cultural Heritage of Cyril and Methodius
(www.kyrillos-methodios.gr) was founded by the late Prof. Antonios-Aimilios Tachiaos in
Thessaloniki. The establishment of this Centre served the need to promote research into the
life and work of Saints Cyril and Methodius both in Greece and abroad. The absence of such
a centre in Greece, until recently, gave the impression that the oeuvre of these two great figures,
who are deeply honoured by the entire Slavic and European world was not sufficiently known
in Greece.

The Centre has a purely scientific mission and carries out collaboration with other academic
institutions in Greece and abroad. Its main objectives are to draw attention to the cultural influence
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of Hellenism among Slavic peoples, to promote spiritual, cultural and ecclesiastical relations
between the Greek and Slavic worlds, as well as to study Byzantine and Post-Byzantine Art and its
expressions in the regions influenced by the activities of Saints Cyril and Methodius. Publication
of books, both academic and popular, dealing with the cultural and spiritual heritage of the Greek
world throughout the Slavic lands is yet another goal of the Centre.

One of the first publications of the Centre, soon to be freely available on the internet, is
republishing of the journal Cyrillomethodianum. In the past, 18 volumes of this journal were issued
(from 1971 to 1994) and in the last years three more. All of these issues are digitally available, so that
they can be accessible to the entire scientific community (www.kyrillos-methodios.gr). Republishing
of this annual journal, which brought Hellenic Slavic Studies to the fore of international research in
the field, is entirely necessary. In Cyrillomethodianum the studies of Greek and foreign scholars are
published, including book reviews and presentations. Through the exchange of Cyrillomethodianum
with other journals from abroad, the Centre’s collaborators are given the opportunity to remain
up-to-date with respect to on-going research in Slavic and other countries. The editorial board
of Cyrillomethodianum is made up of distinguished scholars from Greece, the USA, Russia, Italy,
France, Germany, Austria, Serbia, Slovakia, Poland and Bulgaria.

Through its many activities, the Centre for the Study of the Cultural Heritage of Cyril and
Methodius Greece has become an international hub for the study of Greco-Slavic cultural and
spiritual relations.

Every year since 2016, the church of Saints Cyril and Methodius in Thessaloniki and the Centre
for the Study of the Cultural Heritage of Cyril and Methodius have jointly organized Symposium
to Memory of Saints Cyril and Methodius in May (Oi Thessalonikeis agioi 2017; I apichisi 2018;
O ekchristianismos ton Slavikon Laon. 2019; Delikari, Angeliki — Stambliakas, Ambrosios (ed.)
2021a; Delikari, Angeliki — Stambliakas, Ambrosios 2021b).

All these events, conferences, publications, centres, monuments, etc. constitute a new link in
a long line of activities about Saints Cyril and Methodius and the Cyrillo-Methodian Mission in
the city of Thessaloniki. As the new scientific Director of the Centre for the Study of the Cultural
Heritage of Cyril and Methodius and Editor-in-Chief (together with Prof. Dr. Roland Marti /
Saarbriicken, Germany) of the journal Cyrillomethodianum, I hope for mutual cooperation which
would continue the work of Prof. Tachiaos in Thessaloniki, the birthplace of Saints Cyril and
Methodius.
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Abstract: GLUCHMAN, Vasil. Ethnos and Ethos: Slovak Slavic Reciprocity and Greek-Cypriot
Enosis. The author studies similarities and differences in the development of the Slovak and
Greek Cypriot national movements in 19th century. He pays main attention to the ideas of
‘Slavic reciprocity’ and ‘enosis;, as core factors of these 19th-century national movements. He
came to the conclusion that, in spite of geographical distance and cultural dissimilarity, both
ethnic groups and their respective national movements shared many features. He considers
these national movements a manifestation of the universal ethos of modern times. The ethos
of the Slovak as well as Greek-Cypriot national movements between the 19th century and the
end of World War I primarily lay in the fight for man’s rights and freedoms, humanity, human
dignity, and justice not only as individuals, but also members of their own ethnic group.
This was an effort to pursue the right to a person’s freedom of decision-making in linguistic,
cultural, and educational issues, without any external pressure, orders, or prohibitions from
the political power. This was a pursuit of the original Enlightenment intention following
liberalism which was, however, often deformed when presented by ruling nations and
reflected the nationalist ideology and colonial policies towards small ethnic groups living in
multi-ethnic empires.

Keywords: Slavic reciprocity, enosis, Slovaks, Greek Cypriots, national movements, 19th century

The 19th century became a significant historical period in the development of man and mankind,
which could, formally, resemble Hegel’s triad ‘thesis — antithesis — synthesis, in this case ‘man —
nation — mankind’ In reality, nation, however, was not the antithesis of man, but rather an inter-
stage in his orientation towards mankind, which was, at the close of the 18th century, defined by
Johann Gottfried Herder in his philosophy of history (Herder, 1800). In the 19th century, nation
also became a way in which human rights were pursued by means of the ethnic community to
which a man was born. The aim of my paper is to study the ethos of the 19th-century Spring
of Nations, i.e. the effort of nations to pursue humanity, human dignity, equality, freedom, and
justice, comparing and contrasting the Slovak and Greek-Cypriot national movements in their
historical contexts, in relation to ideas of reciprocity and unity.?

First and foremost is the historical fact that Slovaks, just like Greek Cypriots, were, for
centuries, subservient to other nations. Sloviens, living in the Duchy of Nitra, which, following
conquest by the Moravians, became part of Great Moravia, can be considered the ancestors of the
Slovak ethnic group. When, at the beginning of the 10th century, Great Moravia broke up, Slovaks,
following various historical upheavals, were gradually integrated into the Hungarian Kingdom at

! The article is the result of ECOST-STSM-Request-CA16211-47343 Reappraising Intellectual Debates on
Civic Rights and Democracy in Europe and I would like to thank to Prof. Stéphanie Laulhé Shaelou, Head
of the School of Law, UCLan Cyprus for helping with my research.

The paper does not deal with the Turkish-Cypriot national movement in Cyprus in the given period, as it
had not been shaped and was not properly developed until the 1920s (Dodd 2010).
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the beginning of the 12th century (Steinhiibel 2011; Lukacka 2011). Since that time, they were
part of Hungary until its 1918 breakup, as a result of Austro-Hungary being conquered in World
War I 'and Czechoslovakia, as a common state of Czechs and Slovaks, being established. Magyars®
played a dominant influential and political role in Hungary. In the 19"-century Spring of Nations,
Magyars were, based on the state-political theory of historical law, the ruling nation, while
Slovaks were a non-state-forming ethnic group, whose autonomous existence Magyars refused
to acknowledge (Kiirti 2012; Maxwell 2019). It was a consequence of state-political processes,
which took place in the Habsburg monarchy from the beginning of the 1790s, following the death
of Emperor Joseph II, produced by the opposition of the Hungarian, mainly Magyar, aristocracy
against the Germanising policies of Vienna.

Cyprus, as a Mediterranean island, boasts a rich cultural and political history, as it was a place
many world powers at the time were interested in and, thus, it was subjected to many invasions,
e.g. by Egypt, Persia, Greece, Rome, Byzantium, Venice, and, in 1571, conquered by the Ottoman
Empire. Cyprus was under the rule of the Ottoman Empire until 1878, when it fell under the
administration of Great Britain, which first annexed it at the beginning of World War I and later,
in 1925, declared it part of the British Colonial Empire. This was the case until Cyprus became
independent in 1960 (Katsourides 2018). This means that the native Greek population of Cyprus,
similarly to Slovaks, was, for centuries and millennia, ruled by foreigners. In this context, one
could think about the ways the Slovak and Greek-Cypriot national movements, their national
awareness, national identity, and national ideology in the 19th century took shape.

Ideas of reciprocity and unity in the Slovak and Greek-Cypriot national
movements

Historically, the rise of the Greek national movement in Cyprus was part of the irredentist concept
of the ‘Great Idea’ (Megali Idea), formulated by the Greek politician Ioannis Kolettis (1773 - 1847)
in 1844. “Kolettis, relying on historical arguments, demonstrated the duty of liberated Hellenes to
fight for the liberation of all Greek lands. This constituted the ‘Great Idea’ — Megali Idea - of the
Hellenic race. Greece was considered to be the centre of Europe. It did not belong either to the West
or to the East, which allowed it to be Western and Eastern at the same time, a topos which would
be the source of many ensuing cultural and political projects. In the past, Greece had enlightened
the West, and now it was destined through its rebirth to offer its light to the East. In order to
achieve this purpose, the Hellenes had to be united in one state, one religion, one cause and one
constitution. The symbolic focus of the nation’s permanent mental mobilization should be the city
that captured the imagination of all Balkan nations, the capital of two empires, Constantinople.
Thus, this discourse, apart from an articulation of territorial irredentism, constituted the political
equivalent of a prophecy” (Kechriotis 2007, 246).

Petros Nikolaou claims that the establishment of the Greek consulate in Larnaca (1846) could
be considered the first publically declared view of the Greek state indicating the programme in
question also spreading in Cyprus. However, what was problematic for the Greek-Cypriot national
movement in the given period was the weak social base for the national movement only formed by

Even though the term Hungarian(s) is used more commonly to refer to the nation living not only in
present-day Hungary (as well as the same nation living in pre-1918 Hungary), the term Magyar (s) is used
throughout the present paper in order to differentiate the nation from Hungarian(s), i.e. all inhabitants
of the historical territory of (Austro-) Hungary, while the language spoken by Magyars is referred to as
Magyar.
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a small group of intelligentsia and failing to gain broader social support from the Greek-Cypriot
ethnic group before the British took over the administration of the island (Nikolaou 2018). ‘Megali
Idea’ gave rise to the notion of ‘enosis’ in the Greek-Cypriot national movement, i.e. uniting
Cyprus with Greece, which was, however, banned during the Ottoman rule in Cyprus. In Joseph
S. Joseph’s view, it only became topical at the beginning of the British administration of the island,
i.e. in 1878. Greek Cypriots considered the establishment of the British administration in Cyprus
the first step to achieving their goal, i.e. union with Greece (Joseph 2009). Nevertheless, Clement
Dodd claims that the ‘enosis’ notion caught on in the Greek-Cypriot community prior to 1878,
which is, in his view, evidenced by the demand of Bishop Kition to Sir Garnet Wolseley (Dodd
2010). On their return to Cyprus, graduates of universities in Greece (especially the University
of Athens, est. 1837) became a significant aspect in the birth and spread of ‘enosis’ among Greek
Cypriots, enhancing the development of national awareness of Greek Cypriots following their
shared historic Cypriot-Greek roots based in Antiquity and Byzantium.

In the Slovak national movement, the idea of ‘Slavic reciprocity, including Czech-Slovak
reciprocity, came into existence in the 1830s, most clearly defined by Jan Kollar (1793 - 1852)
in the form of cultural and literary mutuality (Kollar 2008). In the Slovak national movement,
Kollar’s conception of reciprocity dominated until the mid-1840s; it, however, gradually turned
out to be insufficient to meet the aims connected to the establishment of the Slovak ethnic group as
a nation within Hungary, since the Slovak ethnic group was perceived as a mere part of the Czech-
Slovak tribe. That was why Kollar’s idea was replaced by a modified version of Slavic reciprocity
defined by Ludovit Stir (1815 - 1856) in the form of the Slovak ethnic group as a self-standing
tribe within the Slavic nation (Star 1846). This idea, together with the creation of standard Slovak
language (1843), led to a straining of Czech-Slovak relationships, as the Czech national movement
was considered a betrayal of the common goals and intentions and, in a sense, also giving up
shared cultural and literary history. Still, both conceptions of the Slovak ethnic group as part of the
Czech-Slovak tribe or a self-standing Slovak tribe, connected to the affiliation of the greater Slavic
nation, were primarily a cultural and literary, rather than political, project, as the ideas of their
bearers always related to the existing constitutional arrangement, i.e. the Habsburg monarchy
and Hungary. Also during the 1848 — 1849 Revolution, a solution was still sought after within the
existing Habsburg monarchy. Until World War I, Slovaks did not define their demands regarding
their own state (Maxwell — Turner 2020).

In spite of Cyprus being ruled by the Ottoman Empire, Greek Cypriots had a relatively well-
developed system of political representation by means of the church and considerable national
awareness in their leading groups. They were convinced that the British, famous for their liberalism,
would allow them to fulfil their dream of uniting with Greece. Greek Cypriots placed great hopes
in the declarations of some British politicians, such as William Gladstone or Winston Churchill
(the Secretary of State for the colonies), who made himself heard that ‘enosis’ should be taken and
dealt with seriously (Dodd 2010). Under the influence of Greek nationalism growing stronger and
spreading to Cyprus, Greek Cypriots realised more and more their historical interconnection with
the Hellenic past of Cyprus. Just like continental Greeks, they also considered the annexation of
their island to Greece something completely natural. What, at first sight, seemed very simple and
natural faced obstacles in the form of the British being unwilling to meet Greek-Cypriot intentions,
as they followed their own military, as well as power-related, goals in the region (Kyriakides 2016).
Thus, to maintain their position and influence, they alternated between supporting Greece and
Turkey and, similarly, they sometimes supported Greek Cypriots, while at other times stood on
the side of the Turkish Cypriots.

Regarding the 19th-century Slovak national movement, it was mostly, until the breakup
of Austro-Hungary, mainly aimed against Magyar national policies - its Magyarisation or
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ethnocide — with the aim of completely Magyarising Slovaks and other non-Magyar inhabitants
of Hungary (Zay 1841; Griinwald 1878), which, however, did not mean national animosity or
intolerance on the part of Slovaks, as these ethnic groups, or nations, had shared the territory
for centuries. All that Slovaks demanded was their natural rights, mainly in the area of language,
culture, and education (Gluchmanové 2013). Still, this did not mean that either part did not show
any heated nationalist emotions; these were, however, much more intense on the Magyar part,
such as what happened in 1828 in Lajos-Komarom, where the Slovak Lutheran faithful demanded
that Magyar, which they did not understand, be replaced by their mother tongue during religious
services; however, the establishment sentenced them to public stick-beating (Stur 1843).
Alexander Maxwell presented many faces of Magyar nationalism manifested in people’s everyday
life (Maxwell 2019). Nevertheless, the attitude of the Slovak national movement prior to 1918
was not anti-Magyar, it was strongly anti-Magyarisation, i.e. refusing the ethnocide of the Slovak
ethnic group.

Based on the above, some parallels can be seen between the Slovak and Greek-Cypriot
national movements, especially at the close of the 19th century when, equally, on both the Slovak
and Greek-Cypriot part, the idea of reciprocity, mutuality, or unity started to be enforced. The
difference lies in that Greek-Cypriots were to be united with a free, state-forming, and ruling
Greek nation, while Slovaks were in a different situation, as Czechs were not a ruling nation either.
Even though, regarding cultural and political rights, they were much better off in the Austrian
part of the Habsburg monarchy than Slovaks in the Hungarian part (Hroch 2009). Still, their fates
were, to a considerable extent, decided by others, i.e. the Vienna administration. For this reason,
a significant parallel can be found between the positions of Greek Cypriots and Slovaks, as both
ethnic groups were in the position of small inferior non-state forming nations reliant on the good
will of the ruling nations who governed, in pursuing their power-related, or colonial, goals in the
fashion of the ‘divide and rule’ policy.

According to Rebecca Bryant, national agitation in Cyprus supporting enosis, i.e. unity with
Greece, significantly increased at the turn of the 20th century when economic policies of the
British turned out to be catastrophic and the educated Cypriots kept being excluded from higher
administrative positions (Bryant 2006). Yiannos Katsourides claims that, at the beginning of the
20th century, the Greek-Cypriot national movement became truly popular. ‘Enosis’ became part
of national awareness, national identity, and national ideology, which was enabled by an increased
level of primary education, and the idea being supported by governing political subjects and spread
by the press (Katsourides 2018). In Cyprus, the Greek national movement was mainly supported
by lawyers, journalists, philologists, university students, priests, and business people. These
groups formed a new hegemonic historical bloc, which came to the forefront as a consequence of
legal and social changes carried out by the British (Katsiaounis 1996). That, in turn, meant that
the traditionally ruling groups, without this emergent bourgeoisie, could no longer control the
social or political life of the Greek-Cypriot ethnic group. The commercial bourgeoisie, mainly
concentrated in Larnaca, played a key role in the spread of the ideas of the Greek-Cypriot national
movement at the close of the 19th century, as it was this group that defined the specific political
programme based on the demand of uniting Cyprus with Greece (Katsourides 2018).

For the development of the Greek-Cypriot national movement, Cypriot graduates from Greek
universities were also key, as they, under the influence of the ‘Megali Idea, became crucial supporters
of the annexation of the island to Greece (Katsiaounis 1996). They perceived the notion of ‘enosis’
as double liberation - from Turks and the British. To support the idea of unity, Greek Cypriots
established in Cyprus associations, reading rooms, and clubs, promoting the Greek-Cypriot
national movement and the notion of ‘enosis’ (Katsourides 2018). The Greek-Cypriot national
movement and the idea of unity gained the support of the masses - Greek-Cypriot inhabitants
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of the island. A majority of the Greek ethnic component allowed for the use of demographic
and cultural infrastructure, which enhanced the spread of the Greek-Cypriot national movement.
Language, religion, common origin, and Greek archaeological finds in Cyprus provided strong
arguments regarding the historical, cultural, and linguistic proximity of Greece and Cyprus. This
became a strong and paramount basis of, as well as an argument for, the Greek-Cypriot national
movement in spreading the idea of unity with Greece (Katsourides 2018).

In Katsourides’ view, in spreading the idea of unity with Greece, following Greek national
holidays was significant, supported the spread of the Greek-Cypriot national movement and
enhanced its mass character. Great emphasis was also placed on close and regular contact with the
press, whose engagement was decisive for spreading nationalist views. “The idea that the Greek
nation was defined by a unique cultural individuality made manifest in its language, customs,
religion, institutions and history, constituted the (Greek) nation as the new subject of history and
subsumed the notion of individual and political freedoms beneath the superior ideal of national
self-realization. This powerful tradition coexisted uneasily with ideals of liberal self-government”
(Katsourides 2018, 42-43).

The notion of ‘enosis, thus, successfully spread among the Greek-Cypriot inhabitants of the
island, in a, generally, moderate form and without any more serious anti-British incidents, as the
representatives of the Greek-Cypriot national movement were convinced of the British affection
for Hellenism and the previous support of the Greek liberating struggle against Ottoman rule. This
was also supported by the fact that Greece and Britain were on good terms, so it was in the interest
of the Greek-Cypriot national movement to maintain good relationships, although they expected
the British to be more helpful in making their dreams of uniting Cyprus with Greece come true.
As time passed and they did not succeed in getting the British to agree with the annexation,
the Greek-Cypriot national movement also gave rise to differing opinions on the ways and the
timeframe within which the goal, in the form of ‘enosis, should be achieved. On the one hand,
there were representatives of the hard line (adiallakti), who demanded immediate unification; on
the other hand, there were the ‘compromisers, traditionalists (diallaktiki), who suggested gradual
changes, emphasising the need for reform (Panayiotou 2012).

A certain parallel can also be found in the 19th-century Slovak national movement, in which
there were conservatives around Jan Kollar, focusing on Czech-Slovak cultural and literary
reciprocity as part of the conception of Slavic reciprocity causing serious problems to the national
movement due to accusations of pan-Slavism (Zay 1841; Pulszky 1842; Griinwald 1878). On the
other hand, there were radicals around Ludovit Stir, who came up with an innovative idea of
Slovakness, in which the Slovak ethnic group was presented as a self-standing tribe of the Slavic
nation, while preserving the idea of cultural and literary reciprocity or, rather, the proximity of
Slavs, while placing the political and social demands of the Slovak ethnic group to the forefront.
These, by far, exceeded the framework of the previously defined cultural, linguistic, and educational
demands of the Slovak ethnic group, be it in relation to Vienna or Pest. They even went as far as an
armed campaign in 1848 - 1849 against the Magyar Revolution to express loyalty to the emperor,
but mainly hoped that Vienna would appreciate their loyalty to the royal court in those hard
times and would grant them equal status and rights, which had been, until that point within the
monarchy and Hungary, withheld from them. As many times before, the demands of Slovaks were
left unfulfilled once the revolution was defeated.

CONSTANTINE’S LETTERS 15/1 (2022), pp. 139 - 148 ees | 143 |



VASIL GLUCHMAN

Comparison of Slavic reciprocity and enosis

Based on the existing research, great similarities as well as differences have been observed in the
19th-century position of Slovaks and Greek Cypriots. On the one hand, their similarity lay in
them both being non-state-forming ethnic groups that were part of multi-ethnic empires, where
the ruling political power was in the hands of the elites of other nations. Slovaks were part of the
Habsburg monarchy and Hungary; Greek Cypriots were part of the Ottoman Empire. In 1867, the
Habsburg monarchy became dual as Austro-Hungary, while the ruling elites of Hungary were,
de facto, almost exclusively Magyar, which resulted in Slovaks, similarly to other non-Magyar
nations and ethnic groups living in Hungary losing any protection on the part of Vienna from the
Magyar assimilating policies. When Cyprus fell under the administration of Britain in 1878, the
Greek-Cypriot community gained relatively greater authority in managing their own matters in
comparison to the times when it was ruled by the Turks; still, it was in a position inferior to the
ruling Brits.

Even when ruled by the Turks, Greek Cypriots participated, albeit to a restricted extent, in
managing the life of their own ethnic group, especially by means of the Greek Autocephalous
Orthodox Church in Cyprus. Unlike Greek Cypriots, Slovaks had very little chance to participate
in the management of the political and public life of their ethnic group, which also only lasted
a limited time when, following the defeat of the Magyar Revolution, several representatives of
the Slovak ethnic group were granted positions in state or public administration as a reward
for fighting alongside Vienna. The 1867 Austro-Hungarian Settlement ended this minimal
participation of Slovaks in the management of their own matters. This means that, while in the
case of the Greek-Cypriot ethnic group whose level of participation in the political, cultural,
edifying, and educational life of their community slightly increased post 1878, as, of 1867, Slovaks
lost the little chance they had to directly influence the political and power-related administration
of their own matters within Hungary.

This can be claimed in the context of the unity efforts by Greek Cypriots and Slovaks alike.
The hopes the Greek-Cypriot community placed in being united with Greece grew when Cyprus
fell under British administration. It was aided by the statements of some British politicians and,
especially the support and spread of this idea from Greece’s political representatives, who lived
their ‘Megali Idea’ dream, i.e. great unification of all Greeks. The pan-Hellenic idea won the hearts
and minds of many Greek-Cypriot students who came home after graduation from the University
of Athens and spread it among the Greek-Cypriot community. On the other hand, it was true
that the Brits were in no hurry to fulfil the wishes of the Greek-Cypriot ethnic group and its
representatives in their uniting with Greece, as Cyprus fulfilled a key strategic regional role in
their foreign policies. Instead of allowing Greek Cypriots to fulfil their dreams of ‘enosis, the
British governed Cyprus in the spirit of their colonial approach, i.e. followed the ‘divide and rule’
policy. This meant that, according to their own needs and interests, they sometimes supported
Greek Cypriots, at other times the Turkish-Cypriot community and, in this way, maintained tense
relationships and justified their prolonged stay in Cyprus.

The idea of reciprocity among Slovaks took several forms; unlike the Greek-Cypriot community
where it was not only regarded as cultural and literary, but also political, mutuality and unity with
Greece. The Slovak ethnic group, especially its intelligentsia, saw their future through the idea of
Slavic reciprocity, authored and promoted by Jan Kollar, which was, however, an apolitical idea,
limited to cultural and literary reciprocity of all Slavs while maintaining the existing constitutional
organisation of all countries where Slavic nations or ethnic groups lived. In this respect, the idea
of Czech-Slovak reciprocity was developed; however, still merely following cultural and literary
reciprocity, without any political aspirations or ideas regarding a change in the constitutional
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status quo of the Habsburg monarchy. Nevertheless, leaning towards this idea subsided, mainly
on the Czech part, after standard Slovak was codified, which many Czechs saw as a betrayal of
their mutual interests on the part of Slovaks. In reality, Czechs mainly minded that Slovaks started
to identify themselves as a self-standing ethnic group, distinct from the Czech ethnic group, which
weakened the position of the Czech national movement in relation to Vienna in enforcing their
intentions of achieving the autonomous position of Czechs, or historical Czech territories within
the Habsburg monarchy.

When the 1848 - 1849 revolution was defeated and during Bach’s absolutism (also after 1867),
Slavianophile and Russophile ideas came to the forefront in a more forceful way, especially in
conservative representatives of the Tur¢iansky Svity Martin centre, who believed the Slovak ethnic
group could only be saved by means of external help and dreamt of the Russian Tsar liberating
Slovaks and other Slavs from servitude of Magyars and Vienna. While, in the Greek-Cypriot
community, the idea of unity with Greece gained greater and greater attraction, ideas of any unity
or reciprocity in the Slovak ethnic group were merely found in the daydreaming or illusions of
some intellectuals, as the Slovak national movement was ruled by passivity and expectations of
external salvation. The Slovak ethnic group was actually helped from the outside; however, not in
the way the representatives of the conservative wing of the Slovak national movement had been
hoping for, as, among the Czech bourgeoisie and intelligentsia, the Czech national movement
grew stronger and stronger with the aim of pursuing the idea of autonomy, albeit as part of the
monarchy. To achieve this, they placed hope in the Slovak ethnic group, culturally and linguistically
closest thanks to the centuries-long tradition of using Biblical Czech as a liturgical language by
Slovak Lutherans, but mainly the idea of Czech-Slovak reciprocity.

This idea was mainly born in Masaryk, who spread it within the Czech intellectual
environment, trying to also find support among Slovak conservatives who, however, maintained
their Slavianophile and Russophile orientation until almost the breakup of Austro-Hungary; thus,
his efforts were crowned with neither understanding nor success. For this reason, he focused on
the young Slovak intelligentsia studying in Prague, winning them over to these ideas. This led to
the development of cooperation between the Czech and Slovak intelligentsia as representatives of
national movements inclined to the idea of reciprocity, cooperation, as well as alliance (Jurci$inova
2010). These ideas did not meet with understanding on the part of the ruling nations and kept
being presented by the Austrian, and even more so by the Hungarian, government as anti-state,
jeopardising the country’s integrity and, mainly, the political and assimilating intentions of the
ruling Magyar elites.

In spite of the disaster caused by World War I, for which Austro-Hungary was also responsible,
it resulted in an opportunity for Czechs and Slovaks to make a great number of important decisions
and take steps to pursue the idea of a shared state. Representatives of Czech and Slovak political
emigration, as well as representatives of American Czechs and Slovaks, signed agreements in
Cleveland (1915) and Pittsburgh (1918) on forming a unified state of Czechs and Slovaks. It was
declared independently in two places — in Prague on October 28th, 1918 and in Turciansky Svity
Martin on October 30th, 1918. At the turn of the 20th century, the Greek-Cypriot ethnic group was
in a better position thanks to participating in the political administration of their community’s life,
hoping for ‘enosis’ to materialise. In the end, it was pursued neither at that time (even though it
came quite close thanks to the British offering Cyprus to Greece in exchange for support in World
War I), nor at the close of World War I, nor at any point in the future.

In the case of the constitutional alliance of Czechs and Slovaks, the attitude of the Entente
Powers turned out to be decisive, which was why the efforts of the representatives of the Czech
and Slovak foreign resistance, led by T. G. Masaryk and Milan Rastislav Stefanik (1880 - 1919), to
win over top representatives of France, Great Britain, and the USA for the idea of Czech-Slovak
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reciprocity and the establishment of Czechoslovakia were understandable. They realised the
pursuit of this intention was only possible following the victory of the Entente in World War I,
which was why they organised Czech and Slovak military units and made them part of the Entente
Forces, in order to contribute to gaining the support of the Entente for an independent state of
Czechs and Slovaks.

Both national movements can be characterised mainly with regard to their culture and language,
which is why they can be considered ethno-cultural national movements. It applies for both the
Slovak and Greek-Cypriot national movements that they developed and achieved a level of national
agitation before the arrival of capitalism and, in both cases, it was a form of anti-colonial national
movement, as written by Joanna Goszczynska about the Slovak national movement regarding the
Magyarisation efforts of the Hungarian political elites (Goszczynska 2015). It is, undoubtedly,
true that the Slovak national movement was, to a significant extent, influenced by the Magyarising
efforts of the Magyar political elites; its development, however, cannot merely be connected to
external pressure, as the ideas of liberties and rights of man started spreading throughout Europe
under the influence of the Enlightenment and the French Revolution. These, in combination with
Romanticism, and mainly Herder’s and Hegel’s philosophy of history transformed in defining
nations’ historical or natural rights. As a result, ideas of ethnic and national awareness and, later,
national identity and national ideology started to spread among small European nations. It was
these colonisation efforts on the part of ruling nations that made the development of national
movements a significant means of protecting ethnic groups from ethnocide, i.e. assimilation and
extinction.

Conclusion

The ethos of the Slovak as well as Greek-Cypriot national movements between the 19th century
and the end of World War I primarily lay in the fight for man’s rights and freedoms, humanity,
human dignity, and justice not only as individuals, but also members of their own ethnic group.
This was, first of all, an effort to pursue the right to a person’s freedom of decision-making in
linguistic, cultural, and educational issues, without any external pressure, orders, or prohibitions
from the political power. All in all, this was a pursuit of the original Enlightenment intention
following liberalism which was, however, often deformed when presented by ruling nations and
reflected the nationalist ideology and colonial policies towards small ethnic groups living in
multi-ethnic empires.
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Abstract: PRUZINEC, Tomas. Philosophy of Memories. About the Philosophical and Literary
Methodology of Strausss Book Man for Nobody. This paper reflects the philosophical and
literary message of the book Clovek pre nikoho [Man for Nobody] by Pavol Strauss. It aims
at decoding and understanding the methodological paradigm that pertains to the analysed
book. It studies the methodological basis of Strauss’s essays and — at the same time - it
explores the connection between philosophical reflection and literary approach. The gradual
revelation of the philosophical method and literary approach takes place through the probes
into the essayistic production of the author. The article examines the philosophical path of
Strauss’s way of thinking and tries to understand his philosophy from the point of view of the
premise “What a man, such a philosophy”. The article focuses on two categories: man and the
universe. It looks for meaning in them and tries to understand their connection. The main
interpretation mechanism is the category of existence.

Keywords: essayistic analysis, essayistic philosophy, existentialism, philosophy of existence,
man, method, universe

Uvod

V predmetnom prispevku by sme sa chceli pokusit o nacrt filozofickej a literarnej metodologie,
ktort nachddzame v diele Pavla Straussa Clovek pre nikoho.! Reflektovanim jeho diela budeme

1

Prvykrat sa dielo Pavla Straussa Clovek pre nikoho dostalo ¢itatefom do rik v roku 2000, a to zdsluhou
vydavatela Karola Kubika, ktory dielo vydal vo vydavatelstve DAKA. Dielo uzrelo svetlo sveta desat rokov
po jeho napisani. Iné Straussove diela boli na tom o nieco horsie a na svoje vydanie museli ¢akat aj nie-
kolko desatro¢i. Druhykrat bolo dielo vydané v roku 2009, ked presovské Vydavatelstvo Michala Vaska
publikovalo treti zvdzok desatzvizkovej edicie znamych i nezndmych, no do tej doby nepublikovanych
prac Pavla Straussa pod nazvom Pavol Strauss. Rekviem za neumieranie. Zobrané literdrne a myslitelské
diela. Bolo to pri prilezitosti autorovej storo¢nice. Dielo vyslo aj tretikrat, opat samostatne, ako druhy titul
edicie Vyber z diela Pavla Straussa v gelnickom vydavatelstve G-Ateliér v roku 2018 pod ndzvom Clovek
pre nikoho 1989.

V prispevku sa budeme odvolavat na najnovsie vydanie diela, teda na dielo Clovek pre nikoho 1989. Gelnica:
G-Ateliér, 2018. V odvolavani sa na dielo budeme vsak pouzivat ndzov Clovek pre nikoho, teda bez uve-
denia roku 1989. Vedu nas k tomu dva dévody. Po prvé, samotny autor vo svojom diele pouzil oznacenie
Clovek pre nikoho bez uvedenia roku (Strauss 2018, 117). Po druhé, sebaoznacenim Clovek pre nikoho
chcel pomenovat celd svoju existenciu, cely svoj Zivotny pribeh so svojou socidlnou, raz rasovou, raz
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hladat odpoved na dve otazky: aky by mohol byt filozoficky zaklad tohto diela a aké je prepojenie
filozofického uvazovania a literarneho pristupu. Na$im zdmerom vsak nie je konkretizovat meto-
dologické postupy a vycerpavajuco ich analyzovat, ¢i uz z hladiska filozofie alebo z hladiska lite-
ratury. Zakladnym zdmerom je pokusit sa detegovat metodologicku paradigmu, ktora je vlastna
uvedenému dielu, a porozumiet jej. Aplika¢nym zdmerom predmetného prispevku je nechat sa
pozvat vstupit na filozoficku cestu Straussovho spdsobu uvazovania.

Pre lepsie pochopenie samotného posolstva diela je nélezité poznat okolnosti jeho vzniku,? ale
rovnako aj autorove persondlie, ktoré su pre tvorbu jeho myslienok klu¢ové. Pokial ide o okolnosti
vzniku diela, tie asi najvystiznejsie popisal Milan Rufus: ,Cas a okolnosti, za akych vznikla tato
autobiografia Pavla Straussa, je naznaceny uz samotnym nézvom Clovek pre nikoho. Znie to trpko
ako prirodzena reakcia autora na ¢as, v ktorom ,,nesmel. Nesmel verejne prehovorit a on sa po svo-
jej vnutornej konstelacii citil ako ,,knaz, ktorého nepustili na kazatelnicu® Odtial pochddza trpkasta
prichut nazvu Straussovych spomienok (Ruafus 2000, 5).> Milan Ruafus v8ak rychlo odhalil, Ze vo-
bec nejde o kric¢iacu pesimisticka existenciu trudnomyselnosti a zatrpknutosti, Ze nejde o ziad-
ne vyrabované ¢lovecenstvo Straussa. Naopak, pochopil, ze spomienky st Straussovym posolstvom
nadeje a hlbokého pokoja v nepokojnych ¢asoch. Pochopil, Ze jeho spomienky st rozkvitnutym
clovecenstvom, akymsi zrelym ovocim dobrého stromu, a Ze ich autor nie je zlomeny clovek, lez
¢lovek spevneny Zivotom: ,,Priniesol mi ich svojho ¢asu bez redlnej nddeje, Ze by som ja mohol veci
zmenit. Iba cheel, aby ho aspon ktosi pocul, evidoval jeho nekazdodenné osudy. Trpkost naznac¢ena
nazvom vsak v rukopise nepokracuje a Straussov obraz ¢asu je pokojny, objektivny. Len ¢as bol
nepokojny a neobjektivny vo vztahu k autorovi. Ale pre toho, kto uz vtedy mal svoje pevné centrum
securitatis, nepokoj ¢asu nebol nie¢im, ¢o by mu zastrelo zrak a zahmlilo jeho videnie. A tak sa
rukopis ¢ita ako pokojna, inteligentna vypoved o ¢lovekovi v pride nepokojného ¢asu“ (2000, 5).
Milan Rufus rychlo ,zavetril’, Ze dielo Clovek pre nikoho méze byt klenotom slovenskej literattry
a ze jeho filozofické posolstvo moze byt silnym motorom pre slovensku kultiru v ¢asoch jej velkych
turbulencit: ,,Slovenska literatira neoplyva prebytkom takychto pamati. Hoci prave takéto pamti
pomdhaju vytvarat kultdrne milieu a udrziavat jeho kontinuitu. Bez takejto kontinuity sa kazdy
literarny debutant citi ako prvy clovek na svete. Je teda dobre, Ze rukopis kone¢ne dostal podobu
vytlacenej knihy. Je to satisfakciou nielen pre jej uz mrftveho autora, ale aj pre nds, este Zivych®
(2000, 5). Tolko z propedeutickych slov Milana Rufusa.

Filozoficka cesta Straussovho spdsobu uvazovania

Ako sme uviedli vyssie, pre lepsie pochopenie samotného posolstva diela je potrebné poznat aj
samotné Straussove personilie. Zddraznime, ze v diele ide predovsetkym o Straussovu reflexivnu
autobiografiu. Ta autor napisal v roku 1989 ako sedemdesiatsedem ro¢ny, teda v obdobi, ked bol
uz $est rokov na déchodku a ked mohol s odstupom ¢asu, no s davkou silno optimistickej trans-
cendencie rekapitulovat. Strauss bol ako zid nechceny predovsetkym z rasovych a ideologickych
dovodov. Ponimali ho ako ,zlo¢inca®, bol ,,.zbyto¢ny ¢lovek — medzi inymi zbytoénymi fudmi®

profesiondlnou a inokedy zas ndboZenskou zbyto¢nostou a nepotrebnostou, a nielen jednotlivé vyhrote-
né periody svojho Zivota, ¢i konkrétny rok 1989. Z druhej strany, rozumieme zameru vydavatela uviest
nézov diela Clovek pre nikoho s uvedenim roku 1989. Vydavatel chcel tymto pravdepodobne zvyraznit
rok napisania diela a podat tak posolstvo, Ze jeho autor, aj v ¢ase pisania a dopisania, aj s odstupmi rokov,
autenticky, existencidlne precitoval svoj zZivotny pribeh.

Pokial ide 0 obozndmenie sa s postupnymi krokmi vydania diela Clovek pre nikoho, odporti¢ame preéitat
si Poznamku vydavatela od Karola Kubika (2000, 190).

3 Povodny text je uvedeny v kurzive. Uprava pochddza od nés.
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(Strauss 2018, 140) ,,bez zamestnania, bez Zivobytia, bez mena, bez ob¢ianskych moznosti, zby-
to¢ny ¢lovek. Clovek pre nikoho* (2018, 142), ,,sam v cudzej izbe, na tarchu prostrediu, zbyto¢ny
zobrak® (2018, 143), clovek, ,,ktory je tazky a neprijemny uz svojou existenciou pre vetkych[...],
teda ,,zbyto¢ny ¢lovek® (2018, 145), ktory vedel, ,,ze kazdé utrpenie sa vlieva do prudu ve¢né-
ho utrpenia“ (2018, 141), ale pri tom v$etkom ,,slobodnej$i“ (2018, 142), ,,naplneny lahkostou
ako pred cestou za vyznamnym poslanim® (2018, 143). Bol vyhodeny zo zamestnania, ¢im sa
ocitol ,,v Zivote mimo Zivota“ (2018, 173), najprv za nacistického, potom za komunistického pre-
nasledovania (2018, 167 - 168). Najprv bol pokladany za ,Zidobol$evika®, neskdr, ako sa to do-
zvedel z kadrovych spisov, za ,,klérofasistického banditu“ (2018, 176). Ako absolvent viedenskej
a prazskej lekarskej fakulty bol prepusteny ,,pre rasovu nepristojnost® (2018, 83) a bol ,,schladeny
sprchou nutenej rasovo podmienenej nezamestnanosti“ (2018, 210). V pétdesiatych rokoch sa
stal vyznamnym operatérom, odbornym publicistom, primérom a aj ispe$nym manazérom se-
nickej nemocnice. Vo svojom pracovnom nasadeni bol zo dna na den ,,z moci tradnej“ (2018,
83) prelozeny do iného regiénu a mesta, do Nitry, ,kde ho riaditelia vitali s velmi pochybnymi
pocitmi a spravanim ako nebezpe¢ného zloc¢inca“ (Kolejak 2018, 64). Bol odstideny ,,na dozivotna
¢innost ambulantného chirurga® (Strauss 2018, 215), prelozeny ako ,morskd ryba do akvaria“
(2018, 83). Zaver svojho profesionalneho Zivota zavfsil ako sekundar patologicko-anatomické-
ho oddelenia. Len ¢o o vlasok unikol z vlakového transportu smerujuceho do vyhladzovacieho
tabora, hned spadol pod tiaz Styridsatro¢ného totalitného systému, v ktorom nebolo tniku a zo-
starol, ¢i skor lepsie, v bolesti dozrel. Tieto krivky Zivota ,,Byt nezamestnany - byt zbyto¢ny - byt
stary a nepotrebny. To st body, ktoré sa v zivotoch periodicky vynaraja. Sinusoida zbyto¢nosti®
(2018, 83), ako pise o tychto existencidlnych vykrikoch bolesti samotny Strauss. Retrospektivny
pohlad na jeho prelomové zivotné peripetie — spomienky — nenechaji na pochybach, Ze Strauss
sa musel existencne citit ako neuznany a neoceneny, a navySe nechceny, nepotrebny, nevitany
a nezelany. Jednoducho, ¢lovek pre nikoho. Ak chceme vstuapit na filozofickd cestu Straussovho
sposobu uvazovania, musime tak v existencii ¢loveka prijat a pripustit urc¢ita davku zbyto¢nosti
a nepotrebnosti. Paradoxne, a ¢o akokolvek sa ¢lovek proti tomu buri a vzpiera, zbyto¢nost a ne-
potrebnost, ktoré ¢asto kulminuju do nemohtcnosti, su sucastou dozrievania ¢loveka, velkosti
jeho ducha a intelektu. Marta Kerulova dobre vystihla aj Straussovu situdciu, ked napisala: ,,Esprit
a intelekt, hlboka Zivotna mudrost a vaznost zodpovednosti - tieto jeho uZasné kvality existovali
v istom type vyhnanstva, v dlhodobom neuznani® (Kerulova 2001, 43). [...] ,,P. Strauss stal mimo
normovanej skuto¢nosti, rozvinul sa v obdivuhodnt osobnost® [...]. ,Napriek nepriaznivym okol-
nostiam neostal odumretym ¢lankom v duchovnom organizme slovenského i eurépskeho sveta.
To, ¢o ho malo zlomit a znevazit, to ho v rozpore s akoukolvek logikou prave upevnilo, dalo mu
slobodné srdce a duchovné bohatstvo, z ktorého maju moznost ¢erpat sucasnici i dalsie generdcie®
(2001, 55).

Stroskotana stranka c¢loveka, jeho zlomenost a ochromenie sa mdzu odohravat v mnohoroz-
mernom priestore celej existencie ¢loveka, ¢i uz ide o jeho dimenziu socidlnu, ekonomickd, politic-
ku, profesijnd, zdravotna, mentalnu, vztahovid, duchovnd, psychicku a pod. Slabost a zranitelnost
si u Straussa nasli svoje miesto najmé v socidlnej, v profesijnej a v rasovej zbyto¢nosti a nepotreb-
nosti. Straussove existencialistické uvazovanie* teda opravnene v sebe nesie pesimisticky podtdn.

* Sme si vedomi problematiky historickej existencie existencializmu, teda ¢i vobec mozno hovorit o exis-
tencializme ako o filozofickom smere, alebo uzsie ako o filozofickej $kole. Stale plati vyzva a otaz-
ka zaroven, ¢i ,existencializmus, ako ho pozname, prestdva mat ako systém, znak, charakteristika ¢i
vo funkcii prirovnania platnost (Forga¢ 2014, 13). Priklaname sa k ndzoru, ktory prezentovali autori
diela Filosofie 19. a 20. stoleti I1I. Filosofie Zivota a filosofie existence, Ze skor treba hovorit o mysleni za-
meranom k existencii, pretoze to skor vystihuje skuto¢nost, Ze vSetci myslitelia, ktori sa na existenciu
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Zbytocnost a nepotrebnost, ktora Straussom tak otriasavala, sa vSak stala zbyto¢nostou a nepo-
trebnostou postréujiicou, naliehajicou, pozadova¢nou a angazujiicou v existencialnom precitovani
seba samého.”

V druhom rade treba zdoraznit, Ze popri tom vSetkom Strauss vedel dat svojej existencii a exis-
tencii ¢loveka ako takého hodnotu a vyznam. V stracani sa nachddzal a v umensovani réstol.
Vedel, Ze ,dorastdme tibytkom* (Strauss 2018, 20) a Ze ,moéze to trvat cely Zivot, kym pride ¢lovek
na to, Ze ubytkami rastie. St teda i Zivoty, ktorych jedinym plusom je sti¢et minusov* (2018, 37).°
Této paradoxnost utvara ¢loveka a robi ho aktivnou bytostou svojej vlastnej existencie. Cloveka
samotného Strauss ponimal ,,ako na jedinu cestu do vlastnej existencie® (2018, 147).

Clovek a vesmir - dve pozoruhodné kategérie

Clovek ma ovela visiu hodnotu, nez si sdm mysli. Je to hodnota, ktora ho presahuje. Strauss
dokonca hovoril o kozmickej hodnote ¢loveka: ,,kozmicka hodnota zametaca ulice a nositela
Nobelovej ceny nemusia byt odlisné“ (2018, 176). Cielom pre ¢loveka je preto ,,prekrodit sa, zane-
chat sa a vydat sa napospas vplyvom, ktoré nas dohnali na okraj seba samych® [...]. Treba znova za-
¢at za hranicou vlastného bytia“ (2018, 177). Ved ,,¢lovek ma vyznam® (2018, 206). Preto mézeme
chépat ¢loveka v Straussovom vyzname ako bytost, ktord vesmir presahuje a zaroven aj ako vesmir
v sebe samom. Je subjektom par excellence, ktory nemozno vyvodit z objektu. Ved ,vzdy rastie
vesmir v nds“ (2018, 184) a ,vesmir ludského vnutra sa postva“ (2018, 218), pise Pavol Strauss.
Zakladnou metodologickou paradigmou u Straussa je totiz existencia. Cez nu interpretuje seba
samého a nasledne ¢loveka ako takého. Existencidlne uchopenie ¢loveka u Straussa je v mnohom
velmi blizke existencidlnemu uchopeniu u Berdajeva, s ktorého dielami bol Strauss oboznameny.”
Podla ruského myslitela ,,¢lovek je prirodnd bytost mnohymi nitami spata s kozmickym Zivotom"
a zaroven vztah ¢loveka ku kozmu je urc¢ovany tym, ze clovek ,,sdm je mikrokozmom, zahrnuje
v sebe kozmos, ¢ize zahriuje v sebe dejiny* (Berdajev 2003, 32). Clovek sa transcenduje. Svojou
existenciou presahuje vesmir a svojim vnutrom je sim vesmirom, ba dokonca, a to je Straussova
osobitost, ¢clovek moze byt i ,,strateny vo vire nedohladného vesmiru vlastného vnutra“ (Strauss
2018, 64). Strauss a Berdajev st v tomto na jednej ceste. Ak nieco existujice dava vesmiru hodno-
tu, tak je to ¢lovek, ktory svojou existenciou presahuje vesmir. Obaja, tak Strauss, ako aj Berdajev,
uchopili spojenie protikladov ¢loveka, ktory je vo svojej existencii krehky, bezmocny, osamely
a v istom pohlade aj beznadejny, a zaroven, ktory je vynimoény a vzne$eny uz len svojou existen-
ciou. Strauss a Berdajev neboli v dejindch filozofického myslenia prvi, ktori reflektovali hodnotu
¢loveka v kontexte presahujuceho vesmiru. V ranom novoveku tak urobil napriklad Blaise Pascal.®

zamerali, vychadzaju z existencie ¢loveka, hoci kazdy z nich sleduje svojbytné a réznorodé filozofické ciele
(Thurnher - R6d - Schmidinger 2009, 221). Aj z tohto ,,technického dévodu sa vyhybame tomu, aby sme
poutzili vyraz ,,Straussov existencializmus®.

V tomto zmysle treba Citat aj vyjadrenie Milana Rufusa, ktoré sme predlozili v ivode tohto prispevku,
a to, Ze pesimisticky podtén, ktory sa naznacil uz v nazve rukopisu, ako ,trpkost nepokracuje, ale sa
u Straussa pretavuje do pokojnosti a objektivnosti.

¢ Pozri tiez (Strauss 2018, 112, 172).

Ci a do akej miery bol Strauss ingpirovany dielom Berdajeva, je a aj ostane otvorenou otazkou. Vzhladom
na to, ze sa vo svojich dielach Strauss neodvolava na Berdajeva, mozeme sa domnievat, ze Berdajevove die-
la neboli zdrojom Straussovho uvazovania. Isté vsak je, Ze ako slovensky literat bol s jeho dielami obozna-
meny, ¢o i on sam deklaroval (Strauss 2009a, 318).

Oznacenie ¢loveka v slavnom Pascalovom diele Myslienky o ndboZenstve a o inych témach (Pensées sur
la religion et sur quelques autres sujets) ako mysliacej trstiny (fran. un roseau pensant) a zaroven jeho
porovnanie s vesmirom (fran. I'univers) je originalnym a zéroven vyre¢nym popisom hodnoty ¢loveka
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Strauss a Berdajev vSak uchopili paradox ¢loveka existenéne v jeho hodnote. Specifikum Straussa
je v tom, Ze on sam vychddzal zo svojej vlastnej zbytoc¢nosti a stratenosti, z jestvovania mimo
seba, ¢o mu otvorilo dvere k tomu, aby sa na svoju existenciu pozeral s odstupom a s nadhladom:
»Vlastne som sa stratil sdm v sebe. A musim sa hladat a skladat z obrazkov detstva, vyluskat z ne-
skorsich obalov zabuidania, odusevnenia, revolu¢nych néstrah, zo vSetkych moznych nezdarenych
pokusov o pretvéranie, o trvanie mimo seba. Urobit z prechodného ja esenciu bytia, z tiefia nieco
trvalé ako socha, ktora potrebuje pre svoju existenciu o¢i, ¢o ju postrehnia“ (2018, 74).

V Straussovom vyzname teda mozno chapat ¢loveka ako bytost, ktora vesmir presahuje svojou
velkostou, a to, ze ¢lovek transcenduje nieco, ¢o je od neho vicsie. Ale je tu aj iny chod uvazovania.
U Straussa zaroven plati, ze ¢lovek je bytost, ktort objektivne presahuju aj iné kategérie, vesmir,
svet, Zivot a smrt, buducnost v podobe ve¢nosti, finalita a pod., a Ze ¢lovek je objektivne transcen-
dovany, ¢im v podstate aj nepatrna ¢innost ma kozmicky zmysel: ,Viem, Ze toto vsetko je velmi
nepodstatné a nemd vacsi vyznam, ako ked sa mravéek namaha zaniest kisok potravy do mra-
veniska. Pred pohladom vesmiru to nema véic¢$iu hodnotu. Iba ak sa to predsa raz podobnému
kozmickému mravcekovi dostane do rik a ten pride na to, Ze vietko tsilie ma so svojim uréenim
finality zmysel v nekone¢nej laske ku vSetkému stvorenému® (2018, 98). Strauss pouziva tu istd
logiku ako Pierre Teilhard de Chardin, hoci ho v diele ani raz nespomina. Je zndme, Ze vysoko
ocenoval jeho filozoficko-poeticky pristup.’ To, ¢o spaja oboch myslitelov, bol tak poeticky néboj,
vyjadreny vo filozofickych inotajoch, ako aj filozoficky pohlad na vsetko presahujtci a véetko na-
plhajtici vesmir. Straussov vesmir, ,vesmir ducha®, ,,podpazusie vesmiru, ,ciel vesmiru“ (2018,
115), ,samovrava vesmiru“ (2018, 193), ,rovnovaha vesmiru® (2018, 208) ¢i ,energetické kolota-
nie vesmiru® (2018, 214) mozno povazovat za filozoficko-poetického sirodenca vesmiru Pierrea
Teilharda de Chardina, onoho ,tajomného pléromatu®, ktory ma ,organizujicu dusu® (Teilhard
de Chardin 1970, 83), ktory je ,,obklopujicim objatim®, ,kozmickym bozkom (1970, 87). Chceli
by sme poznamenat, 7e trifnut si pomenovat ,,bozské prostredie ako ,,kozmicky Usmev* (1970,
90 - 91) a ,,milovat vesmir vo vyvoji, nabity laskou® (1970, 172) vedie Teilharda de Chardina k su-
percentrécii: ,preniest pol svojej existencie do toho, ¢o je vic¢sie nez my* (1970, 169).1°

Ci uz sa ¢lovek ako subjekt transcenduje, alebo je transcendovany ako objekt, jeho hodnota
vo vesmire hviezd a galaxii a vo vesmire svojho vlastného vnutra, aj napriek stratenosti, je pozitiv-
na, je indpirativna a ma buddcnost: ,,A strateny vo vire nedohladného vesmiru vlastného vnutra

vo vesmire, ktorého je stcastou: ,,Clovek je len najslabsou trstinou v prirode, ale je to trstina mysliaca.
Netreba poburit cely vesmir, aby ho znicil: para, kvapka vody sta¢i, aby ho zabila. Ale aj keby ho vesmir
znidil, ¢lovek by bol vznesenejsi nez to, ¢o ho zabija, lebo vie, Ze umiera. A pozna i prevahu, ktort ma
vesmir nad nim. Vesmir to nevie“ (Pascal 1671, 174). Preklad pochadza od nds. Poznamenajme, Ze Pascal
takto zvyraznil subjektivitu ¢loveka. Umyslom Pascala bolo poukazat na fakt, Ze ludskd dostojnost sa de-
rivuje z myslenia, teda Ze vetka nasa dostojnost spociva v mysleni. V oceneni myslenia nebol daleko ani
Strauss, ked napisal: ,,A kedZe cena ¢loveka je v sile jeho myslenia, v neohrozenosti jeho spravania a v in-
tenzite jeho lasky, su tieto Stafety spomienok nie¢im, ¢o zobudi v mladych pocit zodpovednosti za vetko,
¢o bolo, a za vsetko, ¢o by mohlo byt. Zaradi ich k stradnici Zivota ponad vlastnt existenciu. Dd im citit,
Ze st viac, nez su, ba v daktorych sa moze nie¢o vymanit z vlastného nebytia, aby rezonovalo ako poézia,
vycarilo nové obrazy moznosti, ako zriedlo vednej tvorivosti“ (Strauss 2018, 66).
Aj napriek tomu, Ze v diele Clovek pre nikoho sa skutoéne ani na jednom mieste Strauss neodvolava
na Teilharda de Chardina, chceme zdoraznit, Ze tak robi v inych svojich dielach. Napriklad v Koliske dove-
ry Strauss oslavne pie: ,Mozno, Ze najkrajsie v diele Teilharda de Chardin je kozmickd a mystickad poézia.
I tie jeho spisy filozofické a teologické st nou prespikované® (Strauss 2009f, 294).
1 Vo svojich Uvahéch o $tasti Pierre Teilhard de Chardin rozli§uje vnitorné spojenie nds samych, tzv. cen-
traciu, dalej nase spojenie s druhymi, tzv. decentraciu a napokon podriadenie nésho Zivota vicsiemu
Zivotu, tzv. supercentraciu (1970, 168-170).
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veziem sa dalej, s naSou slne¢nou sustavou, na nové prechodné pozicie vesmirneho nedozerna“
(Strauss 2018, 64). Takze ,pretoZe i smrt je sicastou vesmiru, déverujem buducnosti® (2018,
115). Ak chceme vstupit na filozoficku cestu Straussovho spdsobu uvazovania, musime tak svojej
vlastnej existencii, a existencii ¢loveka ako takého, prisudit hodnotu a vyznam - tiez aj tomu, ¢o
¢loveka presahuje.

Pisatelska tvorba ako filozofické a literarne dobrodruzstvo

Na tomto mieste si polozme zdkladnu otazku: Preco Pavol Strauss pisal? Odpoved na fiu ndjdeme
v diele Clovek pre nikoho, ale aj kratkou sondou do inych Straussovych diel. V nich vidime, Ze pisal
preto, aby ,,rozdychal, straussovsky ,,vydychal“ svoju existenciu. Tento fakt je prizna¢ny pre celd
jeho tvorbu. Ako priklad uvedme doznanie Straussa z jeho eseje Zivot je len jeden: ,,A pretoze
zijem v tychto ¢asoch a chcem pisat, piSem. I ked predpokladam, ze to nik nebude ¢itat, pretoze to
nebude moct ¢itat. I keby o to mali ludia zaujem, je tu zdujem istych Tudi, aby ti prvi nemali moz-
nost o to mat zdujem. A tak si to piSem, aby som to vydychal“ (Strauss 2009b, 170)." [...] ,A tak
piSem, ¢i je to vitané, ¢i nevitané, ¢i sa to raz uverejni, ¢i nie, v zdrapoch dejin svojho vnutorného
Zivota, omrvinky dejin nasich ¢ias“ (2009b, 178). [...] ,Ale v podstate mi uz nejde o ni¢. Uz si len
tak piSem. Montaigne uZ o sebe a cez seba ¢loveku vdbec tolko napisal!“ (2009b, 185). Na dovazok
este uvedme Straussove slova z eseje Amalgdm: ,,PiSem, pretoze uz nemam ¢o povedat. A nemdm
komu ¢o povedat. Uz ddavno som sa zahniezdil v kute vlastného - ¢i slastného? - ticha. Komu sa to
nepozdava, nech si kluje vlastnu cestu. Len ticho je Zivna pdda ducha. A len na nej vypestuje$ ob-
zivu pre seba a pre inych“ (Strauss 2009¢, 324). Ak by sme chceli Straussove rudimentarne dévody
pisania uchopit skomprimovane, nebolo by ni¢ lepsie ako poukazat na jednoduché konstatovanie
z diela Zdkruty bez ciest: ,PiSem pre seba a za seba“ (Strauss 2009d, 99).

Strauss bol v prvom rade esejistom, ktory pisal preto, aby sa vyrovnal so sebou samym, s exis-
tenciou seba samého vo vsetkych styroch ro¢nych obdobiach, v ktorych sa schladzovalo a oteplie-
valo, v ktorych pucali stromy a padali listy, v ktorych sa rodilo a zomieralo. Mozno v tejto linii tre-
ba rozumiet aj jeho slovam: ,,Hladdm zemepis na orientaciu v sebe“ (Strauss 2018, 25). Pisal preto,
aby sa vyrovnal so svojim Zivotnym pribehom, aby ,vydychal® svoj existencidlny status. V diele
Clovek pre nikoho sondou do dejin svojho zivota navitevuje seba samého, aby sa stretol so sebou
samym, aby pochopil svoje psyché, a napokon, aby kontemploval to, ¢o ho v Zivote transcendovalo.
Strauss piSe: ,,Ale vo vztahoch a spomienkach Iudi nezalezi na zazitkoch, na zivotnych situacidch,
ale na ich odtlackoch v nasej psychike. Na vztahoch, ktoré vyvolali, na ozvene, ktora sa premenila
na trvald dusevnd atmosféru® (2018, 36). Straussove sondy do dejin, zazitkov a pribehov vsak
nie su bezcielne. Jeho spomienky slizia pre spritomnenie existenéného vyhladu na seba samého
a toho, ¢o existencia derivuje: ,,A preto kazdy pohlad dozadu je vyhlad® (2018, 80). Strauss veril, ze
»jestvuje ziva minulost® (2018, 69). Z vyssie uvedeného by sa mohlo dedukovat, ze konstitu¢nym
prvkom jeho filozofickej a literdrnej metodologie je retrointrospekcia. Z druhej strany, dalo by sa
to metodologicky aj inak uchopit, ak v diele predsa len ide o os ,,nestrodych spomienok® (2018,
117)2

V jeho diele preto celkom prirodzene absentuje tak literarna, ako aj filozofickd systematickost
a postupnost. Len tazko mozno hovorit o akejsi tematickej ¢ervenej niti, ktora by uvahy spajala,
ba ¢o viac, tato Cervena nit absentuje aj v mnohych samotnych tuvahach. Strauss sam deklaruje,

' Myslienky, Ze ,,to nebude moct ¢itat“ a Ze ,je tu zdujem istych Iudi®, mozno vysvetlit len tak, Ze Strauss
chcel vyjadrit skuto¢nost, Ze jeho myslienky buda nedostupné kvoli totalitnému komunistickému systé-
mu s jeho natlakom a s jeho cenzidrou.
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7e ,Moznoze to tak malo byt, aby sa Clovek pre nikoho stal osou tychto nestrodych spomienok*
(2018, 117). Témy su teda bez metddy, metdda bez ciela, lebo metddou je jeho Zivotny pribeh
ajeho cielom filozofické uchopenie seba samého, sebapreniknutie s ciefom sebapochopenia, seba-
ponatia. Filozofickou a literarnou ¢ervenou nitou je totiz on sam: ¢lovek Strauss, ktorého opusta,
aby ho nasiel, ¢lovek, z ktorého vychadza, aby ho znovuobjavil: ,,Odist zo seba a prejst véetkymi
zastavkami omylov, tuSeni a premien a odoslat sa sebe ako neodoslany list“ (2018, 74). Strauss mal
svoju vlastnu filozoficki metddu, o ktorej piSe v tretej osobe: ,,Staval sa sam v sebe do kuta® [...]
»citil sa zbytocny® sim v sebe (2018, 119), nie vak pre Zivotné okolnosti, ktoré boli vo¢i nemu ne-
prajné — k tym mal velkoryso odpustajici postoj — ale preto, ,,ze do tohto vnatorného postoja vras-
tol [...] vnutornym vyvojom* (2018, 119). Strauss ako chirurg, ktory pre svoje lekdrske povolanie
zil, sa nedi$tancoval od verejného Zivota, od vonkajsich pomerov - aj ked by mu prenasledovanie
a ttlak zo strany najprv nacistov a potom komunistov malo otvorit cestu k ateku. Strauss neemig-
roval zo Zivota, ktory zil a z priestoru, ktory vytvaral. Utvoril si vSak priestor vnuitornej emigracie,
ktory spoéival v uzobrani, v pisani a v kazdodennej svedomitej praci lekara. V tomto zmysle sa
lepsie chapu aj jeho nasledujuce slové: ,,Chirurg a pisat? Filozofuj skalpelom!“ (2018, 113).

Straussovi islo o autentickost par excellance. Vedel, Ze ,,kazdé pisanie je autobiografické, i ked je
premietnuté do vypozicanych postay, s vypozicanym myslenim vlastnych protikladov* (2018, 209).
Ak napriek vSetkému by sme chceli detegovat Straussovu met6du, potom je riou autentickost sama:
»Pretoze mi ide o premyslanie, nepotrebujem babky s mojim hlasom“ (2018, 209). Jeho hlasom je
on sam, taky, aky v sebe je. Vie, Ze ,nastala doba provizoria ¢loveka a jeho vztahov ku vsetkému®
(2018, 208). Strauss jej chce konkurovat autentickostou. Vie, Ze ,,i tvar ¢loveka sa zacala menit®
(2018, 207). Myslitel si chcel zachovat svoju vlastnu tvar. Pise a Citatel sa spolu s nim stava stucastou
jeho pribehu a jeho myslenia. Treba vSak e$te raz zdoraznit, ze Strauss nepisal knihu spomienok
Clovek pre nikoho pre inych, ale v prvom rade pre seba. Spomienky, ktoré tvoria knihu, st filo-
zofickym in$trumentom k pochopeniu samého seba. Su ,,objektom filozofie“ (2018, 13), ako sam
doznava. ,,Filozofia spomienok® (2018, 13) je instrument ako preniknut vesmir, svet a samého seba
bez toho, aby ¢lovek rezignoval na nieco niZsie, nez je on sam. Preto ,filozofia vracia svojmu pred-
metu predovsetkym dostojnost, opodstatnenie a zivotni hodnotu® (2018, 13).

Z hladiska metddy by vSak nebolo spravne, keby sme konstatovali, Ze Strauss sa vydal ces-
tou nostalgického regresu do minulosti. Ide o spritomneny névrat do ¢asu, ktory nekonc¢i. V jeho
ponimani totiz ,minulost je ziva“ (2018, 69). Z tohto dévodu ,,¢lovek nie je len duchovnym diapo-
zitivom, v ktorom st zachytené scény a situa¢né zaznamy, ¢o sa odohrali. Ale Ze je to vietko a stale
trvalo pritomné a istou manipuldciou s ¢asopriestorom reprodukovatelné“ (2018, 69). Pri tom
véetkom cloveka nechape ako muzedlnu existenciu: V ,,muzeu vlastného Zivota®, ktorym mozno
prejst (2018, 53), Strauss objavuje a interpretuje seba, svoju minulost, pritomnost a svoju buduc-
nost (1), ktort nazyva ve¢nostou. A tak ,,nie byt - trvat je véetko (2018, 166).

Pokial ide o samotnd literarnu formu, mohli by sme konstatovat, ze Straussove dielo Clovek
pre nikoho je stiborom eseji postavenych na autohistorickych opisoch. Prvky romanového vy-
jadrenia sa krizuju s filozofickou analyzou Zivota a jeho spletitosti so silnou in§trumentalizaciou
bohatej abstrakcie. Jeho autor bol in§pirovany najmi rakuskou prozou, konkrétne rakiskym mo-
dernizmom, a zvlast autormi Hermannom Brochom'? a Robertom Musilom.'* Hlavnym inspirac-

Hermann Broch (1886 - 1951) bol rakiskym spisovatelom a esejistom, kritikom totalitného myslenia.
V jeho filozofickom smerovani badat vyrazny vplyv Immanuela Kanta. Straussovi bol Broch blizky aj
svojim zidovskym povodom a tazkym Zivotnym pribehom, ktorym rodina Brochovcov musela prejst.
Hermann Broch zomrel v emigracii v USA.

Robert Musil (1880 — 1942) bol rakaskym spisovatelom a esejistom. Jeho tvorba bola ovplyvnend mys-
lenim Friedericha Nietzscheho a Fiodora Michajlovi¢a Dostojevského. Okrem Musilovych diel Straussa
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nym prameniom v$ak bol Rainer Maria Rilke.' Specifikom je aj skuto¢nost, Ze Strauss sa vyjadruje
v inotajoch. Hovorenie v obrazoch je tak prijemnym prienikom pre tych, ktori prekra¢uji hranice
literatury a filozofie. Strauss pouziva alegorické interpretacie skuto¢nosti, ku ktorym jemne az
nebadane pridruzuje aforizmy. Na to, aby mu citatel porozumel, musi vediet ,¢itat medzi riad-
kami®, pretoZe Strauss nepouziva interpretacie, skor aktivizuje k reflexii, stimuluje rozmyslanie.
Jeho cielom nie je presvied¢at. Jeho cielom je poucit a odovzdat hodnoty. Nerobi to cestou argu-
mentdcie, ale tym, ze tstredné myslienky vsadzuje do $irSieho kontextu, ktory je niekedy tazko
zrozumitelny, ba niekedy nezrozumitelny. Ked vSak pripustime, Ze sa Strauss dotykal Zivot presa-
hujuceho tajomstva, chapeme, Ze prvotnd nezrozumitelnost zo strany citatela je jedinou cestou,
ako ho do tajomstva uviest.

Existencia interpretovana aforizmami

Pavol Strauss nardba s osobnou existencialnou skusenostou. Cez 1u, vo vire moderny, formuluje
filozofické uvahy. Existencidlna skdsenost produkuje myslenie vo viacnasobnych paradoxoch, ¢o
tsti do tvorby aforizmov, ktoré st $pecificky prizna¢né nielen pre dielo Clovek pre nikoho, ale aj
pre iné Straussove diela. Plne sihlasime s tym, ako to vyjadrila literarna vedkyna Maria Batorova:
»Pavol Strauss pestoval kratku formu, ktora je pre modernu symptomatickd. Zac¢inal dennikom,
pokracoval poéziou a neskor sa venoval eseji, dennikovej forme a aforizmom. MoZno sa pytat, ¢im
je tvorba tohto autora vo vyvine slovenskej literatiry taka vynimoc¢na a vyznamna a odpovedat
mozno jednoducho: dérazom na intelekt a myslenie“ (2006, 135).

Strauss tlmo¢i pocity existencidlnej ni¢otnosti v metafyzickom symbolizme, ktory prezentuje
silna davku estetického idedlu. Nekonven¢né uvazovanie v paradoxoch je cestou, ako cez aforiz-
my riesit zdsadné problémy svojej existencie. Aforizmy su tak konturované jeho osobnou filozo-
fiou a jeho osobnym pribehom. Nimi prekonava priepast medzi humanizmom a vierou, medzi
sakralnym a profannym. Navyse, dovolujeme si vyslovit mienku, Ze Strauss nielenZe prekonava
priepast medzi humanizmom a vierou, medzi sakralnym a profannym, ale Ze ich dava do sym-
bidzy, aj ked stale v paradoxnych napétiach. Paradoxy existencie vyjadrené aforizmami sd hlav-
nymi ¢rtami Straussovho uvazovania. V paradoxoch mozno rozpoznat dialekticku existenciu ako
silu Straussovho myslenia. Aforizmy, ktoré paradoxy vyjadruju, su tak pre Straussa filozofickou
a literdrnou metddou, ktorou myslitel interpretuje existenciu.’* Méria Batorova zaujimavo inter-
pretuje tlmocenie paradoxov do aforizmov tym, ze zvyraziiuje Straussa ako lekara, ktory ,.eviduje
vonkajsie znaky a urcuje z nich vnutorné ,deje organizmov, diagnostikuje mimovolne a stale,
definuje a urcuje, vidi suvislosti, vnutorné prepojenia a fungovanie veci a javov® (2006, 140).
Lenze prave tymto sa Strauss profiluje ako filozof - o to viac, ked sa pondra do paradoxov Iudskej

pravdepodobne in$pirovali aj Zivotné peripetie Musila, ktory poznal prechod od spoloc¢enského tspechu
a finan¢nej stability k nedspechu a k hmotnej biede. Robert Musil zomrel v emigrécii vo Svajéiarsku.
Rainer Maria Rilke (1875 - 1926) bol jednym z najznamejsich nemecky piSucich autorov prelomu 19.
a 20. storoc¢ia, pdvodom z Prahy. Jeho silny symbolizmus, ktorym predkladal otazky zmyslu Zivota, 14s-
ky, smrti, duchovnosti, ako aj bolesti tela a duse, mal velky vplyv na mladého Straussa uz na gymnaziu
a neskor ako posluchaca mediciny na Viedenskej univerzite a na Nemeckej univerzite v Prahe. V stvis-
losti s Rilkem, Maria Batorova pise: ,,Intelektudlna reflexia skuto¢nosti s dimenziami filozofickych tuvah
o zakladnych otazkach ludskej existencie je u Straussa rilkeovskej proveniencie: spolo¢né abstrakta: smrt,
Boh, ¢as, strata, bolest, atd. Abstrakcia je pre obdobie moderny typicka. Rilkeovska je aj prevazne prisne
viazand forma Straussovych basni“ (2006, 164).

Literarny kritik Tibor Zilka celkom sprévne uvadza Pavla Straussa ako exemplarneho autora aforizmov
v slovenskej spisbe (2006, 40-41).
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existencie, jej imanentného preZivania a jej presahov. Navyse, napriek urcitej davke zatrpknutos-
ti, pesimistického podtonu a stavu zna¢nej profesiondlnej osamotenosti, pondra sa do vlastnych
existen¢nych hlbin a kontextudlne rozmysla v kategdriach pozitivnej buddcnosti. Maria Batorova
vSak pokracuje dalej, ked pise: ,,KedZe jeho odborna disciplina je zalozend prave na diagnostike, to
jest definovani zlozitosti aktudlneho stavu skuto¢nosti, hypotetickosti, vidi celt skuto¢nost v roz-
poroch. Paradox tak tvori podstatu jeho intelektudlneho vykonu. Postreh je nésledne formulovany
do podoby aforizmu® (2006, 140). Rolu filozofa rozhodne treba vnimat aj v tom, Ze ,,aforizmus bol
Straussovou cestou za pravdou, pretoze ho odhaluje ako zlozito, dualisticky a pluralisticky mys-
liaceho, ostro vidiaceho tvorcu, ktory si v tazkych spoloc¢ensko-politickych podmienkach riesil
zakladné ontologické otazky: zmysel Zivota, utrpenia, poznatelnosti, samoty, trpezlivosti, viery
v myslenia a mudrost® (2006, 146).* Ak by sme chceli nacrtnuat prepojenie filozofického uvazo-
vania a literarneho pristupu, rozhodne by to bolo skiimanie Straussovho myslenia v paradoxoch
a analyza jeho aforizmov.

Zaver

Zaverom by sme chceli skonstatovat, ze filozoficka a literarna metodologia, ktord sme sa sna-
7ili detegovat a porozumiet jej v jeho diele Clovek pre nikoho, velmi vyrazne odhaluje identitu
Pavla Straussa a jeho filozoficko-literarny status zakoreneny v existencidlnom uchopeni Zzivota
a jeho poryvov. Strauss uvazuje v existencidlnych kategoriach, je blizko k existencialnej filozofii,
ak nie je existencialistom uplne. Ak by sme chceli odpovedat na otazku, ktorti sme nastolili
v tivode, teda aky by mohol byt filozoficky zaklad tohto diela, tak rozhodne treba uvazovat tymto
smerom. Treba vsak ale aj pripustit, Ze to, ¢o plati pre dielo Clovek pre nikoho, eite nepodava
komplexnt odpoved na celkové Straussove uvazovanie ako také. Rovnako teda treba pripustit, ze
existencidlna platforma by mohla byt Straussovi aj pritizka. Mohlo by sa hovorit napr. aj
o implicitne personalistickej filozofii, ktort na¢rtava Jan Letz (2006, 12)? Této téza vSak presahuje
ciele predmetného prispevku a nateraz sa ju neodvazujeme findlne uzavriet. Aj z hladiska lite-
ratury by sa mohlo hovorit o ,priuzkosti“ existencidlnej platformy. Ak by sa zobrali do uvahy
tézy Vladimira Papouska (2004), ktory si uvedomuje, Ze za poslednych stopétdesiat rokov uzrelo
svetlo sveta enormné mnozstvo diel, ktoré pouzivaji obrazné reprezentacie existencie, ktoré vsak
nemozno zastresit existencializmom, potom by sa aj Straussovo dielo Clovek pre nikoho mohlo
oznacit len ako dielo s existencidlnymi fenoménmi, hoci, a to treba zdoraznit, dielo nie je roma-
nom, ale suborom eseji. Etiketizacia Straussa ako ,existencialistu®, by sa v takom pripade mohla
javit len ako nie¢o ,,zvykové“ a ,,konformné®, ¢i dokonca az zavadzajice.

Strauss sa brilantne zviditelnil v literatire, doma i v zahranic¢i. Vychadzal zo slovanského pro-
stredia, ktoré rozgiroval a doplital, v jeho $irke i prekracoval. Zaujem o jeho myslenie z prostredia
slovenskej filozofie je nateraz neuspokojivy, a je teda na mieste aj otazka: Cim to je? Plne suhlasime
s Tatianou Sedovou, ktord zovSeobecnuje tézu, ze ,,Existencializmus, ktory ovplyvnil celd jednu
epochu, aby potom zmizol zo scény, je dnes vanimany skor v rovine literatiry a dramatickej tvorby,
[...] nez ako vlastna filozoficka spisba“ (Sedova 2020, 325). T. Sedova spravne konstatuje, Ze
»Existencializmus po svojom oslnivom vzostupe po druhej svetovej vojne v osemdesiatych ro-
koch takmer vymizol zo scény, aby uvolnil miesto pod slnkom inym pradom. Treba v$ak uznat,
ze jeho reflexie nad Tudskou existenciou, jej modalitami a $truktdrami, demonstrovanymi najmé

16 Aforistickej tvorbe autorov slovenskej literatiry na prelome rokov 1989 az 1998 sa venoval literarny vedec
Vincent Sabik v diele Literdrne regenerdcie, v ktorom ma Pavol Strauss svoje miesto. Jeho aforizmom ve-
noval $tadiu Od aforizmu k eseji (1998, 249-256).
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v pocitoch a ndladdch, boli presved¢ivo prezentované skor v literarnych zanroch, ktoré si nasli
vdac¢né auditérium, ako v suchoparnych filozofickych traktatoch® (2020, 324 - 325). Otdzka, ¢i by
sa Pavlovi Straussovi nemala venovat pozornost aj v prostredi slovenskej filozofie, je teda oprav-
nene na mieste.

V zéavere by sme tieZ chceli skonstatovat, Ze na jednej strane Strauss si bol bytostne vedomy
presahujtcej velkosti a hodnoty seba samého, hodnoty, ktora zil a vyjadroval pisanim. Tato pre-
sahujica hodnota je vlastnd ¢lovekovi ako takému. Clovek sa ako subjekt transcenduje a zdro-
ven ako objekt je transcendovany. V tomto zmysle treba chéapat aj ¢asté odvolavania sa napriklad
na vesmir, svet, Zivot a smrt, buducnost v podobe ve¢nosti, finalitu a pod. A prave v tomto zmysle
treba rozumiet aj Straussovej filozofii, ktort vyjadruje literarne. Obrazné reprezentdcie existencie,
inotaje hlbinnych $truktir ludskej existencie a jej podmienok brilantne prepdjaju filozofické uva-
Zovanie a esejistické spracovanie.

Na druhej strane, Strauss si bol vedomy socidlneho neprijatia a socidlnej nepotrebnosti, ¢i
jeho slovami ,,zbyto¢nosti®, ako aj socialnej exklizie a degraddcie, ktort mu priniesla nepriazniva
doba. To prezZival ako hrubu nespravodlivost, av§ak bez upadnutia do trudnomyselnosti a bezna-
deje. Existen¢né a existencidlne napdtia Zil ako dramu neporozumitelnych paradoxov, ktort moz-
no pojat len v perspektive uz zmieneného presahujiceho vesmiru a napliajiicej ve¢nosti. V centre
jeho pozornosti bola teda Iudska existencia, ktorej podstatu a zmysel nachadzal v hrani¢nych si-
tudciach nepochopenia, utekania, bolesti, utrpenia a smrti. Takéto existencidlne zmietanie Strauss
Casto v osobnom zivote vyjadroval hudbou, konkrétne hrou na klaviri.

Predsa v$ak, Straussovo pisanie a jeho samotnt tvorbu mozno u neho povazovat za hlavny
zdroj a ciel ,rozdychania®, ¢i nim samotnym vyjadrené ,vydychania“ svojej existencie. To, ¢o
nevyjadril v hudbe, vyjadril pisanim, ale i naopak.”” Strauss tak nadviazal na odkaz eurdpskej
filozofie osemnasteho a devidtnasteho storocia, a to, Ze literatdra potrebuje filozofiu a filozofia
literattru. To, ¢o nemozno vyjadrit filozoficky, to mozno vyjadrit pribehom, a to, ¢o nemozno
vyjadrit pribehom, mozno vyjadrit filozofickou ideou. To, ¢o je vlastné dielu Clovek pre nikoho, je
skuto¢nost, ze ide o autoreflexivnu a alegoricka filozofiu, v ktorej zretelne detegujeme filozoficka
autentickost autora. Preto ani neprekvapi, ked v Promo¢nom prejave zo dna 21. mdja 1992, ked
mu Vedecké rada Univerzity Pavla Jozefa Safarika v Kosiciach udelila ¢estny doktorat filozofickych
vied, Strauss povedal: ,Poézia a filozofia st pribuzné oblasti. V poetovi je filozofia a vo filozofovi
poézia, len v odlisnom obraze. Aj krasa a dobro susedia. V krése je prvy steblik dobra. Mézu sa
prerastat a potencovat® (Strauss 2007, 22).
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Abstract: MATURKANIC, Patrik - TOMANOVA CERGETOVA, Ivana - PRIBYLOVA,
Dagmar. Cyrillo-Methodian Tradition in Czech Society in the 21st Century. The presented
study aims to clarify the perception of the Cyril and Methodius tradition in Czech society
in the 21st century. The authors of the study tried to identify how widely spread is the
legacy of Sts. Cyril and Methodius, depending on gender, age or place of residence of the
Czech Republic inhabitants. The survey was attended by 1,125 respondents from the Czech
Republic, of which 57.55 % were women (N = 648) and 42.45 % were men (N = 478). The
age distribution of the research sample was very variable. In the research sample, Christian
denominations were represented in 47.87 % (N = 539), Jews in 1.07 % (N = 12) and others in
2.93 % (N = 33). Without religion were 48.13 % (N = 542) of interviewed participants. The
results of our research point to the current state of perception of Sts. Cyril and Methodius’
legacy among Czechs, and the need to promote education about them, especially among
young people. In conclusion, we can state that knowledge and information about the Cyril
and Methodius tradition in the Czech society in the 21st century is sufficient. On the other
hand, young people, in particular, regardless of their religious affiliation, do not have enough
information about the legacy.

Keywords: Cyril and Methodius tradition, Czech republic, religion, society, education, research

Teoreticka vychodiska

Védecky ¢lanek, zabyvajici se cyrilometodéjskou tradici, chce na zakladé vyzkumnych dat ukazat,
zda ijedendct stoleti od smrti Konstantina a Metodéje ziistava jejich duchovni dédictvi pro ¢eskou
spole¢nost stale Zivé.
Je na misté, abychom pro lepsi pochopeni dané problematiky alespon ve stru¢nosti vymezili né-
které dulezité historické okamziky, které ndm mohou ve svétle pravdivych udalosti otevfit, a tudiz
svym zpusobem zodpovédét celou fadu otazek, vychazejicich z kvantitativniho $etfeni. Prolindnim
puvodni rolnické a kiestanské nabozenské kultury se od stfedovéku v lidové tradici postupné
zformoval kulturni systém s institucionalizovanymi rysy. Jiz od 7. stoleti lze mluvit o procesu
christianizace &eskych zemi (a to z obou kiestanskych center - Rima i Konstantinopole), ktery
do tradi¢ni kultury vnesl prvky vychazejici z cirkevnich natizeni, vérouky a kiestanské symboliky
(Sustekova 2012, 73).

Po smrti sv. Metodéje a po vyhndni jeho u¢edniki se nemohla v nasem prosttedi rozvinout rada
cyrilometodéjskych kulturnich iniciativ, jak to vidime na jinych slovanskych mistech. Na druhé
strané kult svatych vérozvésti nebyl zcela zapomenut ani potladen. Za pfipomenuti stoji legenda,
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ktera vypravi, jak Metodéj pokitil knéznu Ludmilu v Cechach. Na pielomu 11. a 12. stoleti dochdzi
k potlaceni slovanské bohosluzby az do obnoveni slovanské bohosluzby v benediktinském klastere
v Praze na Slovanech (zaloZen v r. 1374) v intencich Karla IV. a se souhlasem papeze Klimenta VI.
Husitstvi, ceskobratrstvi i luterskd reformace v 15. a 16. stoleti zaujaly k cyrilometodéjské myslen-
ce ptiznivy postoj, kdyz o ni opiraly pozadavek prijimani z kalicha i pro laiky (zakdzaného IV. la-
teranskym koncilem v roce 1215 a nadale uzivaného vychodni cirkvi) a ¢eského bohosluzebného
jazyka. Ke vzrustu ucty k sv. Cyrilu a Metodéji prispélo nalezeni ostatki sv. Cyrila pti rozsahlych
vykopévkach v Rimé (1572-1590), kdy jedna ¢ast byla darovéana klésteru v Rajhradé. Zménou
postoje Rima a pfi¢inénim kardindla Dietrichitejna se tcta k obéma svétcim pozvolna Sifila.
Morava se svym Velehradem, stavebnimi i pisemnymi pamatkami (kosteliky v Brné a v Olomouci,
oltare, kiize, studanky, legendy, Historia regni Bohemiae J. Dubravia) se stala pfirozenou ptidou
rozvoje cyrilometodéjské myslenky. V pobélohorském obdobi v 17. a 18. stoleti s obnovou tcty ke
svétciim se cyrilometodéjska myslenka $ifila opét predev$im na Moravé, kde vystupovala do po-
predi zejména jeji funkce ndrodni a obranna. V 19. stoleti moravsti fimskokatoli¢ti knézi vyuzi-
vali cyrilometodéjské myslenky k ndrodnimu probuzeni a uvédoméni obyvatelstva na Moravé.
Cyrilometodéjska idea se stala podkladem pro restituci starych prav, narodni slavy a politické
nezavislosti, k $ifeni slovanské vzajemnosti. Z riznorodych aktivit vyjmenujme alespon nékteré:
Encyklika Lva XIII. Grande munus (r. 1880) rozsifila svatek Cyrila a Metodéje na celou fimsko-
katolickou cirkev; moravsky Velehrad se stal mistem narodnich pouti se snahou o sjednoceni
krestanti (unionistické kongresy), o které se mimo jiné zaptic¢inil budouci olomoucky arcibiskup,
ThDr. A. C. Stojan. Po prvni svétové valce vidime v Cechach, ale predevsim na Moravé, veliky
riist vystavby sousosi sv. Cyrila a Metodéje, vystavbu novych kosteld a kapli, zakladani spolki
a organizaci zasvécenych slovanskym vérozvéstim. Dulezitym meznikem cyrilometodéjské tcty
se stal 31. prosinec 1980, kdy papez Jan Pavel II. Apostolskym listem Egregiae Virtutis prohlasil
oba bratry za spolupatrony Evropy. Nelze opomenout ani oslavy 1100 let od amrti sv. Metodéje
v roce 1985 na Velehradé v souvislosti velkého manifestu viry v komunistickém Ceskoslovensku,
ale zdroven encykliku papeze Jana Pavla II. Slavorum apostoli (r. 1985), ktera je vénovana pravé
tomuto vyrodi (Ales et al. 2010, 5-7; Opatrny 2006, 58-60; Ambros 1999, 7-24).

Je dobré pripomenout, ze soucasny clovek o tyto neustéle zivé, nejen nabozenské, ale i kul-
turni hodnoty nejevi velky zajem, jak vypovidaji nasledujici data z dotaznikového prazkumu.
Bez velkych pochyb mtizeme vyjmenovat celou fadu diivodu, mezi kterymi jako vyznamné ¢i-
nitele tohoto nezdjmu vidime komunisticky ateiza¢ni proces druhé poloviny minulého stoleti,
ale i porevolu¢ni materialné-konzumni hlad zapadniho svéta. Lze konstatovat, Ze i pres tyto, ale
i dal$i zminéné faktory minulych staleti zstava cyrilometodéjsky kult v ceské spole¢nosti nejen
aktualné dulezitym, ale i prosperujicim pro dalsi generace.

Hlavnim cilem této studie bylo ziskat informace o sou¢asném stavu vaimani cyrilometodéjské
tradice obyvatelti Ceské republiky. Na zdkladé téchto informaci se snazime o jejich ozfejméni
a filozoficky diskurz nad ziskanymi a vyhodnocenymi vysledky. V nasi studii jsme si polozili vy-
zkumnou otazku: V jakych intencich Ize i dnes rozpoznat vérohodny odkaz slovanskych vérozvéstii,
svatych Cyrila a Metodéje, v prostiedi Ceské republiky? Diléi cile (hypotézy) zkoumané pomoci
Pearsonova chi kvadrat testu byly nasledujici: Zdvisi odpovédi na otdzky tykajici se povédomi
o Cyrilometodéjské tématiky na tom, zda respondenti pochdzi z vesnice, malého ¢i velkého mésta?
Lisi se vyrazné odpovédi Zen a muzi? Lisi se vyrazné odpovédi podle véku respondentii?
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Metoda

Vyzkumny desing

Vyzkumny desing studie byl zvoleny k cili a dostupnym metoddm méieni. Zvolili jsme neexperi-
mentalni vyzkumny plan — porovnavaci studium - a vysledky ziskané na zakladé méfeni jsme ana-
lyzovali pomoci zakladnich deskriptivnich a inferen¢nich statistickych metod. Vyzkumny soubor
byl ziskdvany zdmérnym vybérem. Sbér dat probéhl od dubna do &ervence 2021 v Ceské republice.

Metody statistického zpracovani

Vysledky byly zkoumany prostfednictvim popisné statistiky, kontingen¢nich tabulek a pomoci
testu nezavislosti proménnych v kontingen¢ni tabulce. Test nezavislosti proménnych predpokla-
da, Ze ndhodné proménné X a Y jsou nezavislé, tedy hodnoty jedné proménné neovliviiuji hod-
noty druhé proménné. Zavislost mezi proménnymi miize byt bud jednostranna (asymetricka)
nebo vzajemna (symetricka), kdy se obé proménné ovliviuji navzajem. Pro testovani nezavislosti
dvou kategorialnich proménnych v kontingen¢ni tabulce bez ohledu na smér jejich zavislosti byl
pouzit Pearsontv chi kvadrat test. Nulova hypotéza tohoto testu predpoklada, ze obé proménné
jsou na sobé nezavislé. Tuto nulovou hypotézu testujeme na uréené hladiné vyznamnosti a, Ze
proménné jsou nezavislé, oproti alternativé, Ze mezi proménnymi existuje zavislost. Hypotézy za-

piseme nasledujicim zptisobem:

N *n j

H()Z Tlij =

ni*n j

Hl:n“- F* P

kde n, znaci cetnosti v kontingencni tabulce, kde i = 1, 2, ..., r znadi kategorie proménné X aj = 1,
2, ..., s znaci kategorie proménné Y.

Testové kritérium y2 je definovano jako:

!
(nij_nij)z’
’
nj;

X2 =% Z§=1

kde x2= x2[(r-1)(s-1)]. Cim vét3{ jsou rozdily mezi kategoriemi zkoumanych proménnych, tim
vetsi je testovaci kritérium x2.

Predpokladem pouziti tohoto testu je, aby teoretické cetnosti, kde je méné nez 5 pozorovani,
tvorily méné nez 20 % poli kontingen¢ni tabulky. Jednotlivé kategorie proménnych lze slucovat,
aby tento predpoklad byl splnén.

Vyzkumny soubor

Vyzkumu se ztéastnilo 1.125 respondentt z Ceské republiky, z nichz bylo 57.55 % zen (N =
648) a 42.45 % muzit (N = 478). Vékové rozlozeni vyzkumného vzorku bylo velmi variabilni.
Utastnici vyzkumu byli rozdéleni do péti vékovych skupin, ve kterych distribuce uéastniki byla
nasledujici: ve véku do 18 let bylo 3.82 % (N = 43), od 18 do 25 let bylo 9.24 % (N = 104), od 26
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do 40 let bylo 25.67 % (N = 289), od 41 do 59 let bylo 44.85 % (N = 505) a vice nez 60 let bylo
16.43 % (N = 185).

V ramci zékladnich demografickych informaci byli Gcastnici vyzkumu pozadani o vyjadieni
své prislusnosti k naboZenskému vyzndni (Graf 1). Ve vyzkumném vzorku byly zastoupeny vyznani
krestanské ve 47.87 % (N = 539), zidovské ve 1.07 % (N = 12) a jiné ve 2.93 % (N = 33). Bez nabo-
zenstvi se oznacilo 48.13 % (N = 542) ucastnikll vyzkumu.

Utastnici vyzkumu byli rozdéleni i na zédkladé velikosti jejich mista bydlisté do péti skupin.
Obyvatel z vesnice bylo 26.29% (N = 296), z mésta do 10.000 obyvatel bylo 17.94 % (N = 202),
z mésta od 10.000 do 50.000 obyvatel bylo 25.40 % (N = 286), z mésta od 50.000 do 100.000 oby-
vatel bylo 9.86 % (N = 111) a z mésta nad 100.000 obyvatel bylo 20.51 % (N = 231).

Méf¥ici nastroje
V nasem vyzkumu jsme nevyuzili standardizované dotazniky. Vytvofili jsme sociometricky do-
taznik, ktery obsahoval také pozadavky na zakladni demografické idaje. U¢astnici vyzkumu od-

povédéli na devét otazek, v nichz jsme se ptali na Cyrilometodéjska témata v kontextu vnimdni
nabozenskych hodnot a tradic v Zivoté respondentti.

Vysledky

Hodnoceni vyzkumnych dat jsme si na zac¢atku vyzkumu popsali z pohledu deskriptivni statistiky
obyvatelti z Ceské republiky. V nasledujici ¢asti prezentujeme tdaje ve frekvenénich tabulkach
a formou sloupcovych a kold¢ovych grafi.

V prvni otdzce jsme se ucastnikd vyzkumu ptali: Prichod Konstantina a Metodéje v roce 863
na Velkou Moravu je podloZen cisatem Michalem IIL, ktery tyto dva soluriské bratry poslal na Za-
dost Celniho predstavitele Velké Moravy. Vite o koho se jednalo? Ulastnici vyzkumu odpovédéli
podle zvolenych odpovédi. Spravnou odpovéd ,knize Rastislav® zvolilo 61.19 % (N = 689) tcast-
nika vyzkumu. Nespravnou odpovéd ,,panovnik Svatopluk 1.“ zvolilo 10.21% (N = 115) a ,,knize
Mojmir I.“ oznacilo 8.08 % (N = 91) ucastnikil vyzkumu. Nevédélo 20.52 % (N = 231) osob z vy-
zkumného vzorku.

Nasledujici otazka se tykala ndzoru respondentti na poslani vérozvésttl. Ptali jsme se nasledov-
né: V éem spocivalo, dle Vaseho ndzoru, hlavni poslani prichodu Konstantina a Metodéje? Uastnici
méli moznost si vybrat z péti odpovédi (Graf 2). Nejcastéji oznacenou odpovédi byla ,religiozni
motiv® u 48 % (N = 546) ucastniki. Druhou nejcastéjsi odpoveédi byla ,,kulturni motiv u 31 %
(N = 354) osob. ,,Politicky motiv“ jako odpoved zvolilo 15 % (N = 166) a ,,ekonomicky motiv*
oznacilo 2 % (N = 20) ucastnikid. Odpovéd ,,jiné* vybralo 4 % (N = 40) osob.

Treti otazka, na kterou jsme se ptali ucastnikd vyzkumu, byla nasledujici: V jaké reci vytvoril
uceny Konstantin pismo, které stalo v zdkladech bohosluzebného jazyka? Respondenti mohli odpo-
védét oznacenim jedné z péti odpovédi a to hlaholice, staroslovenstina, latina, fectina nebo nevim
(Grat 3). Spravnou odpovéd ,,hlaholice® oznacilo 61 % (N = 691) tcastnika. Ostatni odpovédi byly
preferovany rtizné: ,,staroslovénstina® v 32 % (N = 361), ,,latina“ ve 2 % (N = 28), ,,fectina“v 1 %
(N =13). Ze vsech 0sob 3 % (N = 33) oznadili moznost ,,nevim®

Dalsi otazka, kterou jsme polozili, znéla: Vite, kde je pohibeny prvni moravsky arcibiskup svaty
Metodéj? Respondenti méli opét moznost vybrat si z péti odpovédi (Graf 4). Spravnou odpoveéd
»heni znamé misto” si vybralo 26 % (N = 295) osob. 23 % (N = 262) respondentii odpovédélo
,Velehrad, 13 % (N = 148) oznatilo ,Rim“ a 3 % (N = 29) mésto ,,Nitra® A% 35 % (N = 392) tcast-
nikd vyzkumu neznalo odpoved.
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Velmi podobnou otazku jsme polozili také ve vztahu k osobé svatého Cyrila, a to nasledov-
né: Vite, kde se nalézd hrob svatého Cyrila? Respondenti méli opét moznost vybrat si z odpoveé-
di (Graf 5). Vétsina 46 % (N = 515) odpovédéla spravné ,Rim* 8 % (N = 87) osob odpovédéla
wVelehrad, 6 % (N = 62) ,,neni zndmé misto“ a 3 % (N = 34) ,,Nitra“ Az 38 % (N = 428) ucastniki
vyzkumu neumélo odpovédét.

Dalsi otazkou, na kterou jsme se ptali, byla: Je cyrilometodéjské téma aktudlni ve prospéch
duchovni obnovy eského (moravského) ndroda? Uastnici vyzkumu odpovédéli na zakladé étyi-
bodové skaly, vyjadiujici miru souhlasu (Graf 6). Odpovéd ,,ano” zvolilo 35 % (N = 389), ,vice
méné ano“ 26 % (N = 292), ,,neni“ 13 % (N = 152) a ,,nevim"“ 26 % (N = 293).

Zeptali jsme se také, zda: MiiZou byt Cyril a Metodéj prinosem pro soucasnou Ceskou (morav-
skou) spole¢nost? Pokud ano, uvedte konkrétni odpovéd. Respondenti uvadéli nejcastéji vzdélani,
kulturu, viru, historii.

Rovnéz jsme se ptali ucastnikt vyzkumu: Slysel jste nékdy o osobnosti arcibiskupa Antonina
Cyrila Stojana a kardindla Tomdse Spidlika, jez se zasadili do znacné miry o cyrilometodéjsky nd-
rodni kult? Participanti vyzkumu odpovédéli raznorodé (Graf 7) na zékladé jejich zku$enosti
s timto tématem. Odpovéd ,,sly$el/a a jsou mi dobfe znamy*“ zvolilo 23 % (N = 206) respondentt,
»slysel/a pouze z doslechu® oznacilo 31 % (N = 303), ,,nesly$el/a, ale rdad bych se o téchto lidech
néco zajimavého dozvédél/a“ si vybralo 18 % (263) a moznost ,nesly$el/a, nezajimam se o tyto
lidi“ bylo oznac¢eno u 27 % (N = 354) lidi.

Také jsme se ptali, zda respondenti védi o vyznamnosti téchto vérozvéstli (Graf 8). Nase otazka
byla: V roce 1980 prohldsil papez Jan Pavel II. svatého Cyrila a Metodéje za s nasledujicimi odpo-
védmi: ,,spolupatrony Evropy® (co je spravna odpovéd) oznacilo 45 % (N = 504), ,narodni svétci
Cech a Moravy“ zvolilo 26 % (N = 298) a ,,svétové osobnosti roku 1980 vybrali 3 % (N = 29).
Nevédélo 26 % (N = 295) ucastnika vyzkumu.

Nasi posledni otazku jsme polozili nésledovné: Zajimadte se o déni velehradskych slavnosti, kaz-
dorocné porddanych zaldtkem cervence? Odpovédi, které si respondenti volili, ndm daly informace
o mife jejich zdjmu o toto téma (Graf 9). Ze vSech ucastnikt vyzkumu si 11 % (N = 125) zvolilo
odpovéd ,,aktivné se ucastnim (internet, rddio, televize, osobni ucast), 8 % (N = 89) oznacilo
»toto téma mé do zna¢né miry zajima®, 48 % (N = 540) volilo odpovéd ,,pouze pasivné zazname-
navam“a 33 % (N = 372) oznacilo ,nezajimam se o tyto véci®

V nasledujici ¢asti jsou uvedeny statisticky vyznamné rozdily vypocitané pomoci Pearsonova
chi-kvadrat testu nezavislosti proménnych v kontingen¢ni tabulce:

Porovndni podle velikosti mésta ¢i vesnice. P¥i porovnani skupin podle mista bydlisté nebyly
nalezeny statisticky vyznamné rozdily na 1 % hladiné vyznamnosti.

Porovndni podle pohlavi. Muzi vyrazné Castéji nez Zeny uvadéli, Ze slySeli uz nékdy o osob-
nostech Antonina Cyrila Stojana a kardinala Toma3e Spidlika, jez se zasadili do zna¢né miry
o cyrilometodéjsky narodni kult (P-hodnota Pearsonova chi-kvadrat testu: 0.000).

Porovndni podle véku. Podle respondentti do 18 let byl hlavnim poslanim prichodu
Konstantina a Metodéje kulturni motiv (P-hodnota Pearsonova chi-kvadrat testu: 0.000). Oproti
tomu ostatni vékové skupiny nejéastéji uvadély religiézni motiv. Cim vyssi vék respondenti méli,
tim vys$i procento respondentti odpovédélo religiézni motiv. U védomostnich otazek tykajicich
se mista pohtbeni svatého Metodéje, svatého Cyrila, za co prohlasil papez Jan Pavla II. svatého
Cyrila a Metodéje a otazky zda je cyrilometodéjské téma aktualni ve prospéch duchovni obnovy
¢eského (moravského) naroda respondenti ve véku 18 az 25 let vyrazné Castéji odpovidali —“ne-
vim“ - (P-hodnota Pearsonova chi-kvadrat testu: 0.000). Vétsina respondentt do 25 let odpo-
védéla, ze nikdy neslysela o osobnostech Antonina Cyrila Stojana a kardinala Tomase Spidlika
(P-hodnota Pearsonova chi-kvadrat testu: 0.000) a Ze se nezajimaji o velehradské slavnosti, které
se kazdoro¢né poradaji zacatkem cervence.
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Diskuse

Cilem naseho vyzkumu bylo ziskat iidaje o respondentech z Ceské republiky ohledné jejich vni-
méni cyrilometodéjské tradice, tak jak je vnima sou¢asna doba. Ucastniklt badani jsme se ptali
na otazky, které souviseji s informacemi o svatém Cyrilovi a Metodéji, jako o vyznamnych historic-
kych a zaroven cirkevnich osobnostech. Predpokladdali jsme, Ze v geografickém stfedoevropském
kontextu objevime silnou védomost a druznost s timto tématem u obyvatel Ceské republiky.

V navaznosti na ziskané tdaje mtizeme charakterizovat nasi studii jako reprezentativni zejmé-
na pro osoby ve stfednim a vy$$im véku. Zastoupeni osob pod 25 let nebyl postacujici k tomu,
aby dokazal vyznamné popsat tuto ¢ast obyvatelstva. Presto udaje, které jsme zjistili jsou pro nas

Zajimavym faktem z na$i studie je rozdéleni ucastnikii vyzkumu na zékladé vyzndni. Témér
polovina respondentti (48 %) v nasem badani byla bez vyznani. Ve stejném rozsahu se v nasem
vzorku objevilo zastoupeni krestanské viry (48 %). Zrovna tato skute¢nost ukazuje na smysleni
Ceské spolecnosti a od ni se odvijejici i ostatni vysledky predlozenych dat. V nabozenské praxi
je znamo, ze kostely a modlitebny ve srovnani s po¢tem obyvatelstva konkrétnich mist jsou az
na nékteré moravské vyjimky téméf prazdné. To vypovida o redlném faktu nemalého vzorku lidi,
hlasicich se ke ktestanské vife, ktera je vice méné matrikova, nez téch, ktefi se u¢astni mimo jiné
na pravidelnych bohosluzbach.

Z pohledu mista bydlisté se nam podatilo ziskat vyznamné reprezentativni vzorek z celého
tizemi Ceské republiky a z rtiznorodych mist identifikovanych podle jejich velikosti.

Podivame-li se na vnimani cyrilometodéjské tradice a disponovani s védomostmi cyrilome-
todéjského tématu u Ceské populace, mizeme konstatovat uspokojivé vysledky. Vétsina respon-
dentti (61 %) ma dobrou védomost o prichodu a pozvani svatych Cyrila a Metodéje na nasem
uzemi. Tento fakt muize byt spojen s vyznamnosti tohoto historického kroku, ktery je soucasti
vzdélavaciho kurikula u viech osob Ceské republiky. S touto informaci se lidé maji moznost setkat
uz na zakladni $kole v ramci vyucovani ceského jazyka a déjepisu, pozdéji studiem odbornych
cyrilometodéjskych prament (Ivani¢ — Lukacova 2015, 649-660; Hetényi — Ivani¢ 2017, 27-34;
Hetényi — Ivani¢ 2021, 417; Hetényi 2016, 233-243), ndbozensko-kulturnich aktivit (tradi¢ni
bohosluzby, prednasky, vystavy atd.), ale také prostfednictvim vérohodnych medidlnich kanalt,
které jsou v dne$ni dobé nadstandartné zastoupené (Tkacovd et al. 2021, 4138).

Podobné je tomu tak i v ptipadé informaci o piivodu feci, ze které bylo vytvoreno pismo ude-
nym Konstantinem. U¢astnici vyzkumu az v 61 % odpovédéli spravné a identifikovali hlaholici.
Téméf tietina, t. j. v 32 % respondenttl oznacila staroslovénstinu. Vyznamné zastoupeni této reci
muze byt spojeno pravé s lokalizaci jejich prvotni ¢innosti promitajici se az do dnesni doby, kte-
ra byla na tizemi Ceské republiky v okoli Uherského Hradisté, ale i nedaleké nitranské oblasti
na Slovensku (Hetényi 2019, 141-158).

Podivame-li se v§ak na motivy a hlavni posldni vérozvéstii, nasi respondenti uvadéji razné od-
povédi - 48 % vnima religiozni motiv, 31 % kulturni, 15 % politicky a 2 % ekonomicky. Na zakladé
téchto informaci mtizeme uvazovat o tom, Ze prestoze lidé disponuji dostate¢nymi informacemi
o prichodu Konstantina a Metodéje na nase izemi, neni jim jednozna¢né znam davod jejich pri-
chodu. Nabizi se zde veliky evangeliza¢ni prostor z fad réiznych kfestanskych spolecenstvi (Hlad
2021, 12), které ve svych fadach prechovavaji zivou cyrilometodéjskou tctu a maji zdjem o jeji
$ifeni (Ivanic 2019, 123-130).

Znalosti o misté pohibeni svatého Cyrila a Metodéje uz vSak nejsou tak vyznamné. V pripadé
svatého Cyrila spravnou odpovéd oznacilo 46 %, v ptipadé svatého Metodéje pouze 26 %. Z téch-
to tdajti Ize predpokladat, Ze tyto informace nejsou komunikovany jako vyznamna udalost, a tim
padem si fada obyvatel Ceska tuto védomost nefixuje v paméti. Mtize to byt zapfi¢inéno i tim,

| 166 | «ee KONSTANTINOVE LISTY 15/1 (2022), pp. 161 - 176



CYRILOMETODEJSKA TRADICE V POJETI CESKE SPOLECNOSTI 21. STOLET{

ze hrob svatého Metoda neni nikomu znédmy, pficemz hrob svatého Cyrila je v Rimé, coZ je
mimo stfedoevropské tzemi, kdy mnozi ¢esti obyvatelé neméli moznost toto misto navstivit,
at uz se jedna o vériciho nebo ¢lovéka bez nabozenské afiliace (Akimjakova 2021; Danylchenko
2020, 267).

Obyvatelé¢ Cech neuméji vyhodnotit, zda je cyrilometodéjské téma aktudini a uzitecné ve pro-
spéch duchovni obnovy. V nasem vyzkumném vzorku mélo tento pozitivni ndzor 26 % responden-
tl. Pouze 35 % projevilo souhlas a 26 % ¢aste¢ny souhlas. Mtizeme tedy konstatovat, Ze prestoze
toto téma je vyznamné, lidé k nému neuméji zaujmout postoj ve vztahu k duchovnim hodnotam
a moralnim procesiim (Lojan 2018, 84). Pfinos vérozvésti je nasimi respondenty chapan zejmé-
na ve vztahu ke vzdélani, kultute, historii a ¢aste¢né viry. Mozna v tomto pripadé je uzitecnou
otazkou, zda se s témito tématy maji moznost lidé setkat mimo institucionalizované formy vzdé-
lavani v kontextu kulturné-historického chapani. Zaroven se muzeme ptat, jak casto se osobnosti
typu slovanskych vérozvéstl stavaji pfedmétem rozli¢nych antropologicko-kulturnich diskusi
(Juhas - Gencurova 2016, 130-131; Kobylarek 2019, 1-3), které bezesporu prispivaji k pozivivnim
eticko-nabozenskym vyhlediim spole¢nosti, ve které Zije i souc¢asna generace (Martin et al. 2021,
48-57; Kralik et al. 2018, 63-76; Mahrik et al. 2020, 43-52; Nowak 2020, 55-57).

Velmi malé procento respondenttt (23 %) znd osobnost arcibiskupa Antonina Cyrila
Stojana a kardindla Tomdse Spidlika. Toto téma bylo pro Gcastniky nageho vyzkumu vice méné
neznamé (45 %), pri¢emz 18 % z nich by se radi dozvédéli o téchto persondch katolického prostie-
druhy jmenovany prozil dokonce vétsinu svého zivota v zahranidi, bylo logické ocekavat zminény
vysledek. Nabizi se zde ekumenicky prostor do budoucna ve vztahu raznych kiestanskych insti-
tuci. V tomto otevieném, dialogickém zajmu obracejicim svou pozornost k cyrilometodéjskym
hodnotam, predstavovala jiz zminéna cirkevni dvojice velky personalni vyznam, ktery by v kon-
textu budoucna nemél upadnout do zapomnéni.

Zjistili jsme, ze 45 % osob v nasem vyzkumu vi, Ze svaty Cyril a Metodéj byli vyhldseni v roce
1980 spolupatrony Evropy, o déni kazdorocnich velehradskych slavnosti se nezajimaji (pouze pasiv-
né 48 % a vitbec 33 %), presto mizeme uvazovat o nezajmu kulturné-historického kontextu téchto
slavnosti, nebo jakési nabozenské apatie (Akimjak - Rackova 2015, 29-38; Gavendova 2014, 5-15;
Gencurova 2019, 59; Juhds 2019, 95).

Z pohledu porovnavani respondentt na zakladé jejich pfislusnosti k pohlavi neidentifikujeme
vyznamna data, kterd by byla smérodatna pro nase badani. Stejné tomu tak je i pti porovnavani
na zakladé poctu obyvatel v jejich bydlisti. Mtizeme tedy konstatovat, Ze tyto dva proménné fak-
tory nemaji souvislost s tim, jakou védomost respondenti o cyrilometodéjské tradici maji a jak ji
vzdélavaciho systému a vyznamnosti ve vztahu k riiznorodym moznostem k patti¢né poloze byd-
leni, a tudiz spolecenské realizaci. Je odvazné se ptat nékterych krestanskych cirkvi (pravoslavné,
katolické), jestli zrovna v tomto (post)covidovém case “nového zacatku“ (Kobylarek el al. 2021,
5-11; Petrovi¢ et al. 2021, 10826) nenachdzeji prostor nabozenské obrody dotykajici se velikdnd,
jakymi byli zrovna svati Cyril a Metodéj? (Ivani¢ - Lukacova 2014, 89-104; Hlad 2021, 176; Judak
2021, 14-16; Zozulakova 2016, 149-157).

Porovnavanim vyzkumného vzorku v zavislosti na véku jsme vsak zjistili, Ze u osob pod 25
let se ¢asto objevuji odpovédi ,,nevim® vztahujici se k nedostate¢nym védomostem a informacim
o tomto tématu. Mizeme tedy vnimat potfebu osvéty u mladych lidi, jeZ jsou bez velkych diskusi
ovlivnéni nejen dobou «nezajmu», ovlivnéného smyslenim konzumniho svéta, ale také odklo-
nénim se od nabozenskych tradic v souvislosti s vychovou, jiz ptijali od svych ve vife neznalych
nebo vlazné uvazujicich predkt (Kosturkova — Knapik 2018, 120-123; Datelinka 2021, 226-228;
Kobylarek 2020, 5-12; Kralik 2017, 25-34; Pekar¢ik 2020, 155; Podzimek 2020, 1-16; Reimer 2020).
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Zavér

Zavérem muzeme konstatovat, ze cyrilometodéjska tradice v pojeti ceské spolecnosti 21. stoleti je
z pohledu védomosti a informaci, kterymi disponuji, dostate¢na. Respondenti naseho vyzkumu
maji informace o historickych udalostech spojenych s tradici predki a rovnéz umi identifikovat
vyznamné osobnosti spojené s timto genera¢nim obdarovanim (Ivani¢ 2016, 123-130; Kocev et
al. 2017, 88-97). Na druhé strané vsak zejména mladi lidé nemaji informace o soucasném $iteni
a podpore tohoto tématu, coz neni zavislé na jejich ndbozenské afiliaci.

Limitacemi naseho badani mtize byt nerovnomérné zastoupeni v jednotlivych vékovych sku-
pinach vyzkumného vzorku. Také jako limit vidime zptisob ziskavani udajd, ktery byl z divodu
pandemické situace realizovan ve formé online. Motivace t¢astniki ve vyzkumu tedy mohla byt
ovlivnéna zptsobem ziskavani udaju a také tématem nabizené studie.

Vyznam naseho vyzkumu vidime zejména v upfeni pozornosti na obsah, zptsob a cilovou
skupinu, které je vhodné se vénovat v ramci historické-nabozenské osvéty. Také zde vidime pro-
stor pro budouci rozdifeni zkoumaného vzorku se zaméfenim na specifické nabozenské motivy
(Krupa, 2005) a duchovni kvality jedinct (Binetti — Pavlikova 2019, 194). Pravé ony jsou oteviena
rtiznorodym spolecenskym vrstvam (Lamprou — Zozulakova 2019, 33-42; Kobylarek et al. 2022,
55-63), jez se chtéji otevtit Sirokému poli, jakymi jsou mimo jiné psychologie viry, socializa¢ni-
-pastorac¢ni procesy a jind humanni témata (Majda 2018, 93; Martin et al. 2022, 127; Akimjak et al.
2022, 50; Tavilla — Kralik — Martin 2018, 354-362).
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Graf 2: Vnimani Cyrilometodéjské tématiky tcastniky vyzkumu (I) - otazka: V ¢em spocivalo, dle
Vaseho nazoru, hlavni poslani ptichodu Konstantina a Metodéje?

Graph 2: Perception of the Cyril and Methodius theme by the research participants (I) - question:
In your opinion, what was the main mission of the arrival of Constantine and Methodius?
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Graf 3: Vnimani Cyrilometodéjské tématiky tcastniky vyzkumu (II) - otdzka: V jaké feci vytvoril
uceny Konstantin pismo, které stalo u zdkladti bohosluzebného jazyka?

Graph 3: Perception of the Cyril and Methodius theme by the research participants (II) - question:
In what language did the learned Constantine create a script that stood at the foundations of the
language of worship?
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Graf 4: Vniméni Cyrilometodéjské tématiky tcastniky vyzkumu (III) - otdzka: Vite, kde je po-
hrbeny prvni moravsky arcibiskup svaty Metodé;j?

Graph 4: Perception of the Cyril and Methodius theme by research participants (III) - question:
Do you know where the first Moravian Archbishop, St. Methodius, is buried?
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Graf 5: Vnimani Cyrilometodéjské tématiky ucastniky vyzkumu (III) - otazka: Vite, kde se naléza
hrob svatého Cyrila?

Graph 5: Perception of the Cyril and Methodius theme by the research participants (III) -
question: Do you know where the tomb of St. Cyril is located?
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Graf 6: Vnimani Cyrilometodéjské tématiky ucastniky vyzkumu (IIT) - otézka: Je cyrilometodéj-
ské téma aktudlni ve prospéch duchovni obnovy ¢eského (moravského) naroda?

Graph 6: Perception of the Cyril and Methodius theme by research participants (III) — question: Is
the Cyril and Methodius theme current in favor of the spiritual renewal of the Czech (Moravian)
nation?
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Graf 7: Vnimani Cyrilometodéjské tématiky ucastniky vyzkumu (III) - otazka: Slysel jste nek-
dy o osobnosti arcibiskupa Antonina Cyrila Stojana a kardinéla Tomase Spidlika, jez se zasadili
do zna¢né miry o cyrilometodéjsky narodni kult?

Graph 7: Perception of the Cyril and Methodius theme by research participants (III) - question:
Have you ever heard of the personalities of Archbishop Antonin Cyril Stojan and Cardinal Tomas
Spidlik, who largely advocated the Cyril and Methodius national cult?
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Graf 8: Vnimani Cyrilometodéjské tématiky ucastniky vyzkumu (III) - otdzka: V roce 1980
prohlasil papez Jan Pavel I svatého Cyrila a Metodéje za:

Graph 8: Perception of the Cyril and Methodius theme by research participants (III) - question:
In 1980, Pope John Paul II declared. of St. Cyril and Methodius for:
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Graf 9: Vnimani Cyrilometodéjské tématiky ucastniky vyzkumu (III) - otdzka: Zajiméte se o déni

velehradskych slavnosti, kazdoro¢né poradanych zac¢atkem cervence?

Graph 9: Perception of the Cyril and Methodius theme by the research participants (III) - question:
Are you interested in the events of the Velehrad festivities, held annually at the beginning of July?
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MALMENVALL, Simon. Kultura Kijevske
Rusije in kr$canska zgodovinska zavest
[Culture of Kyivan Rus’ and Christian
Historical =~ Consciousness]. Ljubljana:
University of Ljubljana, Faculty of Theology,
2019. 313 pp. ISBN 978-961-6844-82-6.

The monograph by Simon Malmenvall,
Slovenian  historian ~ and  theologian,
titled Kultura Kijevske Rusije in krscanska
zgodovinska zavest [Culture of Kyivan Rus’ and
Christian Historical Consciousness] has been
created on the basis of the author’s doctoral
dissertation, which he defended at the Faculty
of Theology of the University of Ljubljana in
2018. A comprehensive and thorough synthesis
of the various aspects of the cultural history
of medieval Rus, presented in the book, was
already the subject of Malmenvall’s numerous
scientific articles (Malmenvall 2016, 547-558;
Malmenvall 2017a, 8-29; Malmenvall 2017b,
312-322). In general, the proposed work
represents the interdisciplinary investigation of
cultural history, culturology, theological studies
and history of theology, which consists of nine
main chapters, including also the introduction,
structural and methodological descriptions
at the beginning, as well as the author’s final
conclusions. It is worth emphasizing at once
that exactly such author’s methodological
approach - a successful combination of classical
historiographical and retrospective analysis
with culturological and theological studies -
has made this monograph scientifically valuable
and simultaneously innovative in many aspects,
taking into account that interdisciplinarity in
Central Europe generally still remains more of
a rhetorical desire than a real trend, especially
concerning the integration and mutual
enrichment of historiography and theology.
The first part of the book (chapters 1-5) is
dedicated to the problem of understanding of
the concept of history, historical consciousness
and especially salvation history in Holy
Scripture (Malmenvall 2019, 23-27), in Eastern
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and Western patristics (Malmenvall 2019, 27-
33), in the Byzantine historical thought and
state idea (Malmenvall 2019, 33-40), as well as
in the modern Orthodox and Catholic theology
(Malmenvall 2019, 19-22, 40-47). The overview
of political history of medieval Rus polity, its
development, diplomatic and military-political
relations with the Byzantine Empire during the
second half of the 9th - the beginning of the
12th centuries (Malmenvall 2019, 19-22, 49-
70), the features of the so-called Macedonian
Renaissance — the period of blossom of the
Byzantine culture and state between the 9th
and the 12th centuries (Malmenvall 2019, 89-
96), as well as the gradual establishment of
Christianity in the early medieval Rus’ society
together with the institutionalization of local
ecclesiastical structures in the lands of the
Rurikid dynasty (Malmenvall 2019, 71-88) and
the formation of Christian culture of Rus’ due
to the selective adoption of Byzantine cultural
examples (Malmenvall 2019, 97-127) are
also highlighted in the mentioned section of
the monograph. The issues listed above shapes
a comprehensive historical context, in which
the central focus of this piece of research,
that in turn is actually culturological, can
be understood, since Malmenvall seeks to
reconstruct the self-image of the intellectual
elite of the Rurikid polity on a wide historical
background and in the aforementioned wider
historical context.

The main researcher’s attention is focused
on a formation of the new Christian culture
and intellectual elite of newly converted Rus,
which after the baptism of the Kyivan prince
Volodimer Sviatoslavich (+ 1015) together with
the mass adoption of Christianity in 988/989
began to take shape and to intensively adopt
cultural templates and accomplishments of
the Byzantine model of polity, ecclesiastical
organization and civilization at all, which was
then in its latest age of heyday (Malmenvall
2019, 60-63, 69, 74-80, 97-127). Although the
local intellectual and clerical elites as well as
the ecclesiastical administrative organization
related to the Kyiv Metropolitanate, founded
no later than in the middle of the 11th century,
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together with its subordinate dioceses and
intensely growing monastic communities
developed under Byzantine spiritual and
religious influences (Malmenvall 2019, 76-89),
such a kind of adoption of Eastern Roman
ideals and examples by the Christian culture of
the polity of the Rurikids was very selective and
creative (Malmenvall 2019, 107, 114-118, 127).
Therefore, this selectivity is especially apparent
in the interest in those confessional-didactic
literary works that were fundamental to the
assertion of new spiritual and ethical ideals.
The author concludes, that Rus’ intellectuals
did not adopt the ancient Greek and Byzantine
literary and philosophical-theological writings
in its entirety, only adapting them according
to the concept of pragmatic “usefulness”
(Malmenvall 2019, 107-108, 112-115, 117).
Besides, one of the most illustrative features
of the early-medieval Christian culture of Rus’
was its direct link with the Church Slavonic
literary-liturgical language (Malmenvall 2019,
75,97, 106-108).

In obedience to Malmenvall’s assertions,
the Rus’ reception of the time was principally
characterized exactly by such a pragmatic
“usefulness’, that was also inherent in the
affirmation of the local ecclesiastical and
secular elites. The key and the most significant
characteristic of the selective and in many
aspects pragmatic adoption of Byzantine
examples, according to Simon Malmenvall
(2019, 114, 120, 127), represented the necessity
of the patriotic self-assertion of the new
Christian entity in comparison with the much
older Byzantium. In this context the idea of the
so-called salvation history, which dates back
to the works of the Christian thinkers of the
first centuries AD, was afterwards creatively
adapted by the Rus’ elite to its socially
normative culture, own hierarchical position
and needs (Malmenvall 2019, 112, 114, 119-
120). Any historical development, according to
this concept, was interpreted in a theological
sense as the process of implementing divine
providence or the divine plan of salvation and
all the individual persons, events and processes
were given a spiritual meaning in the light of
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the symbolic biblical history. Based on this
idea, which expressed patterns of the relations
between God and man, the Rus’ elite was able
to affirm its importance and value despite the
relatively late conversion to Christianity and
evangelization, justifying accordingly its own
position with the evangelical parable of the
eleventh-hour workers and deriving from this
parable the idea of the equality of all peoples
within the Christian ecumene (Malmenvall
2019, 114-120, 126-127).

The most sizeable and the most original
second part of Malmenvall’s work (chapters 6-9)
constitutes the author’s comprehensive analysis
of four key narrative sources, written between
the mid-11th and the mid-12th centuries:
The Sermon on Law and Grace by the Kyivan
metropolite  Ilarion (Malmenvall, 2019,
129-165), the chronicle Tale of Bygone Years
(Malmenvall, 2019, 167-201), the hagiography
Lesson on Boris and Gleb (Malmenvall, 2019,
203-243) and the travel diary Pilgrimage
of Daniel, Hegumen of the Land of Rus’
(Malmenvall, 2019, 245-284). Despite the
variety of genres, all the above-mentioned texts,
representing the principal aspect of the Rus’
literary production, as the author accentuates,
were united by the central ideological
point of the Rus’ culture, i.e. the desire for
self-affirmation, fundamentally caused by
a complex of inferiority towards the culturally
and theologically prevailing Eastern Roman
Empire (Byzantium) (Malmenvall 2019, 120,
127, 129, 145-151, 167, 188-191, 197-200).
Theologically, it is justified most deeply in
Ilarion’s sermon, which represents the first
known Rus’ theological reflection on the new
spiritual-historical position of the Rurikid state
(Malmenvall 2019, 129, 136-139, 145-151). The
chronicle Tale of Bygone Years demonstrates
the successful and creative adaptation of the
Byzantine historiographical tradition by the
Rus’ intellectual elites, as it surpasses the quality
of most Byzantine historiographical works of
the medieval epoch and represents the most
comprehensive attempt to place the history of
the East Slavs within Christian salvation history
(Malmenvall 2019, 118-120, 167, 173-185). In
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the form of the travel diary genre, the same
idea is expressed by the Pilgrimage of Daniel,
Hegumen of the Land of Rus’, the key tendency
of which is reduced to the complete integration
of Rus, its Christianity together with all
features of its Christian entity and culture into
the sacred cosmos of the Holy Land, vividly
expressed in biblical history (Malmenvall
2019, 245, 256-262, 284). The hagiography
Lesson on Boris and Gleb, which is dedicated
to the coverage of the lives and deaths of the
first canonized East Slavic martyr saints, Boris
and Gleb (both murdered, most probably, by
their elder brother Sviatopolk (around 979 -
1019), as potential competitors in the struggle
for the grand princely throne in Kyiv following
the death of Grand Prince Volodimer in 1015),
expresses an additional political aim: a desire
for internal harmony within the ruling Rurik
dynasty (Malmenvall 2019, 203, 231-234). This
harmony should be based on the Christian
commandment of love of one’s neighbor and
the relinquishment of earthly success for the
sake of heavenly glory (Malmenvall 2019, 232-
233). As such, the mentioned hagiographical
narrative directly addressed the central
political problem of the medieval Rus state,
i.e. the internal clashes, strifes and fratricides
within the Rurikids, which ultimately made
a decisive contribution to the decline of Rus’
power in the second half of the 12th century
(Malmenvall 2019, 231-232).

In general, the monograph has been created
on the wide range of historical sources and
historiographical basis of various and valuable
scientific studies from different geographical
and cultural areas (Ukraine, Russia, France,
Germany, United Kingdom, etc.) and
represents the most comprehensive overview
of the (primarily cultural) history of medieval
Rus’ in the Slovenian language so far.
Simultaneously the author does not directly
apply to some historical sources, facts, events
and, especially, controversial issues in the
substantiation of some of his views and related
concepts given in the work. For instance, the
main civilizational turning point, from which
the Rus’ intellectual and church elite together
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with Christian culture and local ecclesiastical
organization began to intensively form,
according to the author, was the adoption
of Christianity by Prince Volodimer in 989
(Malmenvall 2019, 62, 69, 76-80); and, on
the one hand, it is difficult to disagree with
this statement. However, we have significant
reasons to believe that some Christian
communities and, particularly, governing
groups of Christian beliefs, most probably,
headed later by Prince Yaropolk (+ 980),
the eldest son of Grand Prince Volodimer
Sviatoslavich, have already existed in Rus’
several decades before the official adoption of
Christianity and mass Christianization of local
population (Braichevskyi 1988, 92-102, 104-
109). Their Christian consciousness gradually
strengthened against the background of
diplomatic, political and ecclesiastical-religious
relations of the Rurikids with the Latin West,
especially with Imperium Romanorum in the
person of emperors Otto I (962 - 973, the King
of Germany and Italy in 936 - 973), Otto II
(973 - 983), Otto III (996 - 1002, the King of
Germany and Italy in 983 - 1002) (Braichevskyi
1988, 97-102, 104-109; Nazarenko 2000, 39-53;
Nazarenko 2001, 311-390; Kardash 2018, 47-
58). Such diplomatic and cultural interaction
is confirmed by the source evidences related
to the diplomatic embassy of Rus’ (“legatos
Ruscorum”) at the imperial congress in
Quedlinburg in 973 (which was sent,
presumably by Prince Yaropolk, in order to
settle the ecclesiastical and diplomatic relations
of Rus’ with Imperium Romanorum) (Annales
Weissemburgenses 1839, 63; Lamberti Annales
1839, 63; Vlasto 1970, 100, 253; Braichevskyi
1988, 108-109; Nazarenko 2001, 313; Kardash
2018, 55-57), as well as to the debatable activity
of Latin missionaries to Kyiv around 977/979
(Braichevskyi 1988, 109; Nazarenko 2001, 372;
Kardash 2018, 57-58).

Simon Malmenvall (2019, 62, 69, 76) is
entirely right, arguing that after 989 the Rus’
elite initially chose “the Byzantine vector” of
cultural and religious development, being,
actually, in the zone of influence of the
Eastern Roman Christian civilization, and
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began to selectively and creatively adopt the
Byzantine cultural examples (Malmenvall
2019, 97, 114-118, 127). Nevertheless, it is
worth remembering that a long time after
the unrealized Christianization mission of
Adalbert, the bishop of Magdeburg, directed
by the German King Otto I in Rus’ between
961 and 962, the possessions of the Rurikids
were nominally considered as a part of the
Magdeburg Archbishopric and consequently as
the potential territory of spreading of the Latin
ecclesiastical tradition (Nazarenko 2000, 44;
Nazarenko 2001, 312-314, 319-321, 327, 372;
Kardash 2018, 52-53, 55). Furthermore, despite
the failure of Adalberts mission, formally
missionary episcopates for Rus’ were not
liquidated and continued to exist after 961/962
(Fylypchuk 2020, 408). Apparently, this fact
created the basis for the further short-term
religious reorientation of Prince Volodimer to
the Latin West in the last years of his life at the
beginning of the 11th century.

In this regard Malmenvall's subsequent
thesis given below is partly debatable, since the
author considers that Volodimer’s unsuccessful
attempts to establish the relations with the
Latin Church were limited only to “the
diplomatic visits to Kyiv - in 991 by delegations
from Polish and Czech kings and in 1000 by
delegations from Hungarian and Czech kings’,
as well as to the embassies from Kyiv to Rome
in 994 and 1000 (Malmenvall 2019, 77). The
missionary practice of Archbishop Bruno of
Querfurt (974 - 1009) in Rus (Ademarus
Cabannensis 1999, 152; Petrus Damiani 1841,
851; List S. Brunona 1864, 224-225; Nazarenko
2000, 42; Fylypchuk 2020, 255-312, 319-322,
330-339), ie. in “the other province, which
is called Rus” (“provincia alia, que vocatur
Russia”) around 1008 (Ademarus Cabannensis
1999, 152) and on the periphery of Rus’ in
1008 - 1009, particularly “at the borderlands
of Rus’ and Lithuania” (“in confinio Rusciae et
Lituae”) (Annales Quedlinburgenses 2004, 527;
Fylypchuk 2020, 322-330), as well as among
the Pechenegs, for whom he consecrated
the missionary diocese in 1008 (List
S. Brunona 1864, 224-227; Nazarenko 2000,
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42; Fylypchuk 2020, 301, 312-316); the similar
and further missionary activity of Bishop
Reinbern (t 1013) in Rus’ during 1011 - 1013
(Fylypchuk 2020, 346-355); the spreading of the
cult of Saint Clement in Rus (Thietmar 1889,
237; Fylypchuk 2020, 355-369) demonstrated
the sufficiently stable relations of the Rurikids
with the Latin West at the beginning of the
11th century and just intensified the religious
oscillations of Prince Volodimer Sviatoslavich
between Constantinople and Rome, and
ultimately determined his inclination towards
the last one in the last years of the prince’s life
(Fylypchuk 2020, 407-409). Having realized
the protracted hesitation of Constantinople
in sending the hierarch to Kyiv, the ruler
of Rus’ sought to establish the independent
archdiocese, following the example of Polish
ruler Bolestaw the Brave (967-1025) and the
Congress in Gniezno (1000). Nonetheless,
it was not destined to happen because of the
rapid death of Bishop Reinbern in 1013, the
subsequent inter-dynastic strife and finally due
to the death of Volodimer in 1015 (Fylypchuk
2020, 407-409).

Such a kind of the outlined versatile
relations of Rus’ with Rome, German kings
and emperors, separate Latin ecclesiastical
structures and missionaries served as the
alternative (albeit significantly weaker than
the Byzantine ones) sources of religious and
cultural influence of the Latin version of
Christianity on the lands of the Rurikids on
the eve of the official baptism in 988/989 and
in the first decades before the foundation
of local ecclesiastical organization in the
midd-11th century. However, the absence of
author’s assessments and reflections on the
above historical events and related issues in no
way violates the factual sequence, conceptual
base and methodological integrity of the
study or, actually, its first section. Although
the state of the Rurik dynasty of the era was
considered as a potential areal of spreading
of the Latin ecclesiastical tradition, exactly
the Byzantine Empire was the main source
of decisive religious-cultural influence on
the territory along the Dnieper River during
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the 10th and the 11th centuries (Malmenvall
2019, 97, 114-118, 127). Consequently, the
reception of the determinant Byzantine model
of Christian culture by the Rus’ intellectual
elite became a decisive factor in the formation
of the author’s concept and factual basis of the
monograph.

As it has been already noted at the very
beginning, the above outlined content and
methodological base of Malmenvall's work
demonstrates the author’s fruitful conjunction
of  the  traditional  historiographical
methodology with theology and culturological
studies, which has produced a convincing
reconstruction of the theological-cultural life
of the medieval Rus’ intellectual elites. The
proposed area of research, which covers the text
of the monograph and deals with the cultural
history of medieval Rus’ has not been given any
noteworthy attention so far and the outlined
complex of issues has not been represented in
such interdisciplinary elucidation not only in
Slovenian or Ukrainian but in whole Central
European historiography. Exactly due to its
interdisciplinarity and comprehensive approach
Malmenvall’s investigation is in many aspects
unique and innovative in historiographical and
humanitarian studies of the aforementioned
area. Besides, such key issues of the analyzed
monograph as the formation of historical
consciousness of the Rus intellectual elite,
its representation and placing the history of
Rus’ and the East Slavs within the context of
Christian salvation history, have not been
a subject of specialized and separate studies
in Slovenian and, especially, in Ukrainian
historical science till now, particularly, on
the background of comprehensive scientific
review of the development of Rus’ medieval
culture and specifically its literary production.
Undoubtedly, the author’s study is multi-profile,
deeply analytical and perceptive. Therefore,
the work by Simon Malmenvall constitutes an
important, valuable and original contribution
to Slovenian and Central European humanities.
The proposed study is relevant not only
to narrowly specialized researchers of the
medieval history of Rus, the Eastern Roman
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Empire and Eastern Europe as whole, but to all
people engaged in the investigation of various
aspects of culture and theological thought.
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MARSINA, Richard - MELIS, Jozef (eds.).
Codex diplomaticus episcopatus Nitriensis I.
Bratislava: Perfekt, 2021, 608 s. ISBN:
978-80-8226-027-7.

Nebudem prehanat, ak skonstatujem, Ze slo-
venskd medievistika zaZziva v sucasnej dobe
rozmach. Najlepsie to potvrdzuje pravidelné
vydavanie kvalitnych ,,stredovekarskych® od-
bornych prac a dopyt po nich ako zo strany
odbornej, tak (stale viac) aj laickej verejnosti.
Tato ,renesanciu stredoveku® je mozné zre-
telne vidiet vo virtudlnom priestore. V ramci
roznych socidlnych sieti, brz a internetovych
antikvariatov sa ¢oraz vo va¢som pocte ponu-
ka a hlada historicka literattra faktu. Dopyt je
zvy$eny nielen po najnovsich pracach, ale aj
po starsich, ¢o zapri¢inuje Casto az prehnané
ceny. Zaujem o stredovek reflektuja aj skupi-
ny, snaziace sa o korektné stvarnenie urcitého
dejinného obdobia. Rozne historické akcie ako
hradné slavnosti ¢i rekonstrukcie bitiek byvaja
pocas roka vyhladavané niekedy az stovkami
navitevnikov. K “dobrému obdobiu” badania
stredovekych dejin Uhorska prispeli nepo-
chybne aj edicie pramenov. Dokonca v posled-
nych rokoch ich bolo vydanych hned niekol-
ko. Nepochybne, jednou z najoc¢akavanejsich
bol Codex diplomaticus episcopatus Nitriensis
od Richarda Marsinu a Jozefa Melia.
Diplomatar Nitrianskeho biskupstva je la-
tinskou ediciou pisomnych pramenov, tykaja-
cich sa Nitrianskeho biskupstva, ale aj kapituly
a benediktinskeho klastora svitého Hypolita
do roku 1300. Pre slovenského citatela st
nepochybne zaujimavé tGvodné casti, kom-
pletny regestar publikovanych pisomnosti,
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$tudia o zaloZeni a obnoveni Nitrianskeho
biskupstva a zavere¢né poznamky ¢i prilohy aj
v slovenskom jazyku. Na vyznam tohto, dalo
by sa povedat 3. slovenského diplomatara,
pre poznanie, resp. vyskum nielen cirkevnych
dejin, pre odbornd, ale aj laicku verejnost,
poukazal uvodnym slovom nitriansky biskup
Viliam Judak. V nasledujicom predhovore sa
Richard Marsina zmienil o koncepcii celého
diela - o rozdeleni knihy na jednotlivé casti
a o pisomnych pramenoch. Tie do roku 1260
vyhotovil a kriticky komentoval samotny
Richard Marsina. Druhu ¢ast od roku 1261
zostavil Jozef MeliS. Poznamky k tejto cas-
ti v8ak pripravili obaja autori. Pramene boli
publikované tromi spésobmi. Tie, ktoré sa
priamo tykali nitrianskeho biskupstva, ka-
pituly alebo Klastora svitého Hypolita boli
publikované v plnom zneni. Skratenti podobu
maju pramene priamo nesuvisiace so spo-
menutymi ingtitticiami, ale obsahujice nejak
vyznamné informacie pre tento diplomatdr.
V podobe stru¢ného regestu boli uverejnené
pramene obsahujtce len kratky tdaj ako meno
predstavitela tej-ktorej institucie a podobne.
Uvod k samotnej edicii taktiez vypracoval
Richard Marsina. Citatel sa v tejto casti edi-
cie dozvie o cieli, ktory viedol k zozbieraniu
uz prv, v roznych edicidch publikovanych, ale
aj po prvykrat edovanych pramenov do jed-
nej knihy. Richard Marsina stru¢ne poukazal
na vyznam Nitry ako sidla biskupa uz v 9. sto-
ro¢i. Priblizil nasledujuci vyvoj, postavenie
Nitry v ramci arpadovského Uhorska a ob-
novenie biskupstva na zaciatku 11. storocia.
Po vymedzeni predmetu nasleduje kriticka
analyza a zhodnotenie diplomatickej ¢innosti
nitrianskych biskupov od vzniku biskupstva
v roku 880 a po spomenutom obnoveni az
po rok 1300. Po zozname vyuzivanej, resp. ci-
tovanej literatury ¢i edicii a zozname pouziva-
nych skratiek nasleduji samotné pisomnosti.
Tie pozostavaju z 305 plnych alebo skratenych
textov a regest pisomnosti v latin¢ine. Ku kaz-
dému ¢islu prislichaji informécie o umiest-
neni, stave zachovania a publikovani pramena
v inych ediciach. Viaceré texty s opatrené kri-
tickymi poznamkami k interpretacii listin, ich
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hodnovernosti, datovaniu a podobne, s odka-
zom na odborné prace, ktoré problematiku ro-
zoberaju. Niektoré pramene st v Diplomatari
Nitrianskeho biskupstva zverejnené vobec
prvykrat. Publikované pramene zadinaju
uz znamou synodou na Dunaji v roku 796.
Okrem nej sa k preduhorskému obdobiu via-
ze 12 pisomnosti (s roznou hodnovernostou),
ktoré suvisia s cirkevnym vyvojom na nasom
uzemi. Obsahovo su pramene z obdobia vlady
Arpadovcov rozmanité. Najcastejsie pojedna-
vaju o réznych majetkovo-pravnych sporoch
a ich rieSeni, napriklad ohfadom drzby majet-
kov, vymedzenia hranic, vynosov, desiatkov
a inych cirkevnych, ale aj svetskych privilégii.
Pisomnosti informuju aj o obsadzovani miest
cirkevnych hodnostarov, o funddciach cir-
kevnych institacii, stavieb a ich zaopatreni,
o donaciach rozneho druhu nielen od panov-
nika, ale aj zo strany formujucej sa $lachty,
napriklad skrze testamenty, a taktiez o ich
potvrdzovani. Citatel sa dozvie o preplete-
nych vztahoch, interakcidch (a intervenciach
do fungovania tej-ktorej instittcie skrze man-
daty) medzi papezmi, uhorskymi panovnikmi,
arcibiskupmi, biskupmi, dal$imi cirkevnymi
predstavitelmi, taktieZ svetskymi hodnostar-
mi, ako boli nitrianski Zupani, a v neposled-
nom rade Slachticmi ¢i poddanymi Uhorska,
s vizbou k nitrianskym biskupom, kapitule
a opatstvu svatého Hypolita. Publikované pra-
mene poskytuju réznorodé poznatky o vyvoji
kralovstva, uhorskej cirkvi, ale aj osidlenia
a podobne. Badatel moze skimat naozaj roz-
manité témy, samozrejme najma v spojitosti
s cirkevnymi dejinami stredovekého Uhorska.
Kedze histéria nema byt ur¢end len tzkemu
okruhu vedcov, ale sprostredkovand aj pre la-
ickii verejnost, velky vyznam ma regestar
véetkych pramenov edicie v slovenskom ja-
zyku, ktory nasleduje po samotnych textoch.
Slovensky regestar uz neobsahuje vetky udaje
o zachovani ¢i publikovani toho-konkrétneho
pramena, avsak su pridané odkazy na edicie
tych pisomnosti, ktoré uz boli publikované
v slovenskom jazyku. Pozndmky k viacerym
textom taktiez dovysvetlovavaju suvislosti,
vyzdvihuju jednotlivé zaujimavé prvky alebo
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sa vyjadruju k hodnovernosti pramena s od-
kazom na $tudiu, ktord sa ich pravosti ve-
novala. Za regestarom je uverejnena S$tudia
Richarda Marsinu k zaloZeniu a obnoveniu
Nitrianskeho biskupstva. Do pozornosti je po-
trebné dat zoznam nielen nitrianskych bisku-
pov od zaloZenia biskupstva po rok 1300, ale
aj supis pisomne dolozenych opatov a bratov
Klastora svitého Hypolita na Zobore, a tak-
tiez kanonikov Nitrianskej kapituly. Za nimi
nasleduje menny a miestny register s odkazmi
na jednotlivé ¢isla listin, zna¢ne ulahéujici
nasledujucu pracu. Zoznamy a registre zosta-
vil Jozef Melis. Na konci knihy st uverejnené
$tyri mapy, vyhotovené Richardom Marsinom
a Petrom Labancom, ktoré zobrazuji Gizemny
vyvoj nitrianskej diecézy, hranice a vyznamné
lokality, ¢i dokonca sidla arcibiskupov a bisku-
pov inych diecéz. Posledné strany boli veno-
vané desiatim ukazkam origindlov pramenov.

|184|

Na zaver by som chcel zhodnotit, ze edicia
je nielen obsahovo, ale aj vizudlne pritazliva.
Jedna sa o vysoko profesionalnu, hodnotna
pracu. Uz len erudovanost autorov hovori
sama za seba. Viac nez slova buda na vyznam
edicie poukazovat jej onedlho casté citacie
auvadzanie v zoznamoch pouzitych pramenov.
Nepochybne sa stane dalsou ,,stalicou” (vedla
dvoch Slovenskych diplomatarov Richarda
Marsinu) v pracach nasledujucich desatroci.
V nasich knizniciach sa ocitlo vynimo¢né die-
lo, vyznamné pre sticasnych a buducich bada-
telov, ako aj pre zaujemcov o stredoveké dejiny
dnesného Slovenska a celkovo Uhorského
kralovstva.

Mgr. Jozef Filo
Constantine the Philosopher University in Nitra
Slovakia
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