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OOPMUPOBAHUE NPEAAHWA O CB. ANTOCTOJIE AHAPOHUKE,
KAK MAHHOHCKOM EMMUCKONE'

Tradition of Apostle Andronicus as a Bishop of Pannonia

Vladimir Vasilik

DOI: 10.17846/CL.2022.15.2.3-15

Abstract: VASILIK, Vladimir. Tradition of Apostle Andronicus as a Bishop of Pannonia.
St. Apostle Andronicus had a special meaning for the mission of Sts. Methodius and Cyril
and the evangelization of Slavs as it is obvious from the Life of St. Methodius and the story
about the beginning of Slavonic writing mentioned in the Tale of Bygone Years, where he is
titled as a Pannonian bishop. The New Testament and Early Fathers of the Church do not
give us any information about the Pannonian bishopric of St. Andronicus. The hagiographic
tradition that St. Andronicus was the bishop of Pannonia (but not of Sirmium!) was formed
in the 7th - 8th centuries. It is reflected at first in so called “Apostolic catalogues” of Pseudo-
Epiphanius and Pseudo-Hippolitus. The reading “bishop of Spain” in the Apostolic catalogue
of Pseudo-Dorotheus can be a result of mistakes of scribes, because it is not supported by any
tradition. Synaxarium of Constantinople mentions St. Andronicus as a bishop of Pannonia in
a number of memorial rubrics (30 June, 30 July). According to Synaxarium, St. Andronicus
and Junia crushed Pagan shrines and built Christian Churches, expelled impure spirits from
men and healed incurable diseases. The information about healings by St. Andronicus and
Junia may be connected with the placement of their relics in the Quarter of Eugenius in
Constantinople, which, according to our opinion, happened in 610. Such precise date is
connected with the mention about Patriarch Thomas, apparently Thomas the First (607 —
610), and with our hypothesis, that originally the source of Synaxarium had the name of
Emperor Heraclius (610 — 641) HPAKAIOY, which, as a result of metathesis PA and AP
and mixture of lambda and delta in uncial writing, became the name of Emperor Arcadius
(APKAAIQY). The later attribution of wonder-working relics as those of St. Apostle
Andronicus, together with the baptism of the Serbs and the Croatians in time of Heraclius,
led to the veneration of St. Andronicus as a bishop of Pannonia and, correspondingly,
the miracles wrought by his relics, revealed Divine benevolence to the conversion of the
Slavs. The canon in honour of St. Apostle Andronicus and Junia written by St. Joseph the
Hymnographer, coinciding in a number of details with the Constantinopolitan Synaxarium,
added some new information about their life. First, it tells us about the disputes with Pagan
orators; second, it hints at their death as martyrs. On the other hand, it is silent about the
Pannonian bishopric of St. Andronicus. This may be connected both with a variant of the text
of the Life of St. Andronicus and Junia, which has not reached us, and with a certain distance
of St. Joseph the Hymnographer from the mission of Sts. Cyril and Methodius, in value of
his adherence to the party of St. Ignatius, the Patriarch of Constantinople. Combining the
above-mentioned Greek and the Slavonic sources (the Life of St. Methodius and the Tale of
Bygone Years), we can reconstruct the lost Life of St. Andronicus and Junia formed by the
9th century in the following way. They were constant followers of St. Paul and they walked

! Crarpsa HammcaHa npu nopuep>xke PODU — rpant Nel7-01-00400 Xpuctmanusanus bankaHcKoro

pernoHa: NpeprIBHOCTD I KOHTMHYUTET.
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around the world. St. Andronicus and Junia crushed Pagan temples and built Christian
Churches, expelled demons and healed the sick. St. Andronicus accompanied St. Paul in
his missionary travel to Illyricum, he reached with the latter Morava and taught Slavs.
St. Andronicus and Junia died as martyrs. As a whole, this Vita, coinciding in a number of
details with the Lives of other Apostles has some original features. It could have been used by
Sts. Cyril and Methodius as an apostolic foundation of their mission.

Keywords: St. Andronicus, Pannonia, Sts. Methodius and Cyril, the Church, Apostles, mission,
New Testament, Catalogues of the Apostles, the Constantinopolitan Synaxarium, liturgy,
preaching, historical memory, Paganism, the Slavs, baptism, relics, miracles

O6bpas cB. amocroma AHpoHMKa BecbMa BaxkeH musi Kupmmwro-Medopuesckoit Muccun
7 Havya/l CIaBAHCKOTO TPOCBEIEHNs, TIOCKONIbKY €r0 MMsA CBA3BIBA/IO ITAHHOHCKO-MOPAaBCKYIO
ApXMENNCKOIMI0O C aIlOCTONIbCKMM HAC/IeNCTBOM ¥ OOOCHOBBIBAJIO €€ aIOCTOIbCKOE
npoucxoxaenne. B JKurtum cB. paBHOamoctonbHOro apxuen. Medonysa npu pacckase o ero
npuxofe K Hurpanckomy kxHaso Komeny, rosopurcs: ,,IIpuiats e m Koubab ¢b Bemmkoro
YEeCThIO ¥ TAKBI MIOCIAB/IA ¥ Kb allOCTONIMKOY M IABafIeCATDh MOY>XD YbCTHHBI Yaju, Ia U ieMoy
CBATUTD Ha €NMCKOYNbCTBO Bb IlaHOHMM Ha cTOMD CBATaro AHJPOHMKA aloCTONa, OT
cemupecaTn, exxe u 6prcth (Vita Methodii 1960, 158)2

Tema npeemctBa Knpuno-MedopnueBckoll Myccuy OT aocTona AHIPOHUKA Pa3BUBACTCA
n nposcHsaeTcsa B IloBectu Bpemennnix net: ,ITocemp e Komerp kHA3bh mocraBu Medenus
emckorna Bb Ilan[HOH]|uu, Ha MBCTH CBATAro amocrona AHIPOHMKA, eAMHOrO OT 70, y4eHMKa
cBsiTaro amoctona [lama. Medenmit )xe mocagm 2 moma 6Op30MMCIa BEJIMMU, U TIPEIOKM BCS
KbHUTBI MCIIOTHD OT TpBIbKa s13bIKa Bb CTOBBHECKD IIECThIO MBCANb, HAY€HD OT MapTa Mbcsma
IO ABYHazecsTy 1 6 gHuil okTs0pst mBcesima. OKOHYABD Ke, JOCTOMHYIO XBajly U ClaBy bory
BB3/ACTD, JAMOIIEMY TaKy 6/1arogars emvckony Medenpio, HACTONMHUKY AHAPOHUKOBY. ThMbiKe
CNIOBBHBCKY A3BIKY €CTb y4MTeIb AHPOHMKD allOCTONb. MoOpaBbl 60 JOXOAMID M allOCTOND
ITaBens u yumrd Ty; Ty 60 e VIIypuks, eroxe FOXOAWIb anoctond [laBens, Ty 60 Osima
cnopbun mbpebe. ThMbKe CTOBBHBCKY A3BIKY yIMTeNnb €CTb [laBend, OT Heroke A3bIKa M MBI
ecMe pych, TEMXKe U HaMb PYCH y4uTenb eCTh IlaBend armocTomp, MOHEXe yYUIb €CTh A3bIKD
CTIOBBHECKD U IOCTABWID €CTh EMNCKONA 1 HaMBCTHMKA 1m0 ce6b AHpOHMKA CTOBBHBCKY
A3BIKY. A CTTOBBHECKD A3BIKD 1 PYCKblil ofuHDB (Poviest 2007, 80)°.

Mrak, cormacHO 3TUMM [BYM CIaBAHCKUM IaMATHMKAM, CB. allOCTON AHIPOHMK ABJIAETCA
IpeeMHMKOM anocrtona IlaBma B ceBepHBIX IpefieNax M NOKPOBUTENEM U YYWUTEIeM C/IaBAH,
»HAMECTHIKOM C/IOBEHCKY SI3BIKY .

IMospuee, 6maropaps nesynry Jaunene ®apnarn, u ero Tpyay Illiricum Sacrum (Farlati 1817)
¢ XVIII Beka B HAay4HOII MUTEPAType YKOPEHMIOCh €T0 IPENION0KEHe OTHOCUTENIBHO TOTO,
4T0 Kaenpoit cB. armocTona AHApoHUKa sSB/sUIcs CUPMIYM, IIPU 9TOM JAHHOE MHeHue ObUIO
HEKPUTUYHO BOCIIPUHATO TaKMMI CEPbe3HBIMU Y9eHbIMM, KakK @ . JIBOpHUK, (Dvornik 1933, 582),
b.H. ®nops, C.A.MBanos (Floria 2000, 181), mpaBpa, K CY4acTblo, JaJleKO He BCEMU, TaK, O €ro
rUnoTe3e KpUTUYHO BbickasbiBajica Kimons (Clugnet 1914, 1773-1774).

2 O monUTHYECKUX 00CTOsITeNbCTBAX MpHxoaa cBaT. Medoaus k Koueny u cutyauun B [TaHHOHHH

HalKCaHO JJOCTAaTOYHO MHOTO M MBI 371eCh He OyzieM UX Kacarbes. 13 mocneqHux paboT cM. B 4aCTHOCTH
tpya ®unumnana (Filipac 2015, 150-159, 297-311).

O ,CkasaHuy o Havaje CIaBSHCKOI IMMCbMEHHOCTU CYLIeCTBYeT OO/bIuas AuTepaTypa, HOBelas
 yicyepIbIBaroias 616mmorpads KoTopoii faHa B cratbe Bepernosoit (Veresova 2011, 12-20), a Taxoke
B nocnenHeit crarbe [I.E. AmmoBa (AmmoB 2023), O9TOMY MBI KOCHEMCS TOTIBKO T€X acCIeKTOB,
KOTOpPbIE MMEIOT HEITOCPeICTBEHHOE OTHOILEHME K HallleMy VICC/IEOBAaHUIO.
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DopmupoBaHue NpegaHns o CB. AIOcToNe AHAPOHMKE, KaK IJaHHOHCKOM emmcKkomne

bBonee Toro, Cupmmit HmBITanuCh BUAETb M B TeKcTe ,CKasaHMA O Hadaje C/IABSHCKON
mucbMenHocT . OfHAKO, KaK IOKasaja B CBOEM IIPEKPACHOM MCCIefoBaHny MannaneHa
DeTTn, HMKAKMX CBA3eI CB. arocTona AHApoHVKa ¢ CHpMIeM HI B BOCTOYHBIX, HU B 3alla/[HBIX
UCTOYHNUKAX He cymjecTByeT (Betti 2014, 201). Huuero He roBopAT 0 HeM M COOCTBEHHO
CupMnmiickue WCTOYHMKY, HM aruorpapudeckme — MydeHUdecKyme axTol Vpunes eI
Cupmuiickoro, Anacracuu Cupmuiickoit n 1.4, (Musurillo 1972, 280-302), Hu anurpadudeckue,
XOTA B IOCTIEIHNX YIOMMHAIOTCA MydeHuK CuHepoc u emickon Vpnneit Cupmuiickuit (Guyon
1974). Vi3nuiiHe TOBOPUTD, YTO HUIETO O CBsA3M ar. AHApoHMKa ¢ CupMueM U faxke BooOIIe
o cymectBoBaHuA CupMmuyma He roBopAT u namnel IX Beka — Agpuan II, Moann VIII, Credan
V (Betti 2014, 200-201).

Bo3HUKAIOT 3aKOHHBIE BOIIPOCHI: BO-IIEPBBIX, II0YE€MY MIMEHHO CB. allOCTO/I AHJPOHIMK, a He
KTO-/160 [PYroit, K IpUMepY, CB. AIOCTOI AHJIpell, min caM cB. arocTon Ilasen 6bu1 36pan
y4uuTe/neM U IOKPOBUTeNeM ClaBsAH? Bo-BTOPBIX, OTKyZla BOSHMKAET 9Ta TPAfMIUA U KaK OHa
passuBaercs? st 9TOro HeOOXOAMMO O3HAKOMUTBCA C 0OpasoOM CB. armoCTONa AHIPOHMKA
B HoBoM 3aBere u mpeianny LlepkBu 1epBoro ThiCAYeIeTHA.

Arnocton AHApoHMK yrnomuHaerca B Hosom 3asete, B Ilocnmanum x Pumisnam, B KoHIle
KOoTOporo cB.anocronIlasennpussiBaet: I IpusercTByitTe AHApOHNKa 1 KOHMIO, CPDOTHIKOB MOUX
U Y3HUKOB CO MHOIO, IIPOCTIABYBIINXCS MEXIY allOCTONIAMU 1 NIPeXKie MEHA elllé YBepOoBaBILUX
Bo Xpucra“ (dondoacte Avopovikov kai Touvidv TodG CUYYeVEIG LoV Kal CUVALXUAADTOVG OV
oiTIvég eioLy €mionioL v ToiG dmooToNoLG ol Kal PO €pod yéyovav év Xplot®)“(Pum. 16, 7).

B aToM ManoM M3pedeHMM MHOTO 3arafioK. Bo-IlepBBIX, Cpefiil 5K3eTeTOB U YYEHBIX MJeT
60IBILION CIIOp, AB/sIETCS /u rpedeckoe Tovviav ¢popmoit nmenn mysxckoro popa (Tovviag) mmn
s)eHckoro (lovvia). Bo-BTOpbIX, ¢B. armocTon IlaBer Ha3bIBaeT UX €0 pOACTBEHHNKAMI, OHAKO,
13 HOBO3aBETHOTO TEKCTa POJCTBEHHbIE CBA3M OCTAIOTCA COBEPLUIEHHO HENMOHATHbIMMU. Eme
Y. Ix. Kounbup n k. C. Xocon mpegmonoxnnu, 4To AHApoHnK u VyHus, kak u ai. Ilaser,
6pun U3 xoneHa Bennmammuosa (Conybeare 1856, 535). B0 BBICKa3aHO MPEIIONIOKEHIIE, YTO
OHI — BhIXOA1BI 13 Tapca 11, COOTBETCTBEHHO, 3eM/ISIK CB. artocTtosa [Tasa (Dimitriy, (Sambikin),
archbishop 1907, 82) wm npocro ero 6mmskue npysbs (Friedrich, Kittel 1971, 742). OpHaxko,
y3yC GUYYEVI|G He [jaeT OCHOBAHUS [Is1 HOJOOHBIX IIMPOKNUX IIPeCTaBIeHNII, TaHHAs JIeKCeMa
B KOHTEKCTE aHTUIHON TnTepaTyphl IV B. 10 H.5 — I B. H.3. B 11€/IOM MIM€ET JOCTAaTOYHO KOHKPETHOE
3HAYEHNE U O3HAYAeT ,IIPUHAIEKAINII K OIIPENeTIeHHOII CeMbe, K OIpefeIeHHOMY Poay”
(Liddel-Scott 1994, 1659-1660). Manee, OHM MMEHYIOTCS ,COIIEHHUKAMI" (GUVALXHAADTOVG),
onHako, ITocmanne x Pumisinam HammcaHo mo y3 amoctona ITasma, us Kopunda, mepep ero
npubsiTHeM B Vepycamum ¥ 3aKk/IIO9eHMEM IO CTpaxy. IIpaBpma, 3Tm cI0Ba MOTYT OBITH
00DbsicHeHDI Teopueit Ddecckux y3 - 3aKkmodeHns cB. anocrona [Tasma B Ddece (Karavidopulos
2009, 225-227). Bo3MO>XHO, TaKXe, IPEIONIOXeHIe O TOM, 4TO allocTo/ ITaBesr Mor BhIpaskaThCA
B IIEPEHOCHOM CMBICTIe, Kak cantan Kurrens (Kittel, 1971, 196-197). Ota mpobiema MOKeT OBITH
00bsICHeHA MHBIM 00Pa3oM: MO CBUJETENBCTBY CBsTUTEN Kmmenra Pumckoro, ¢B. amocTon
ITaBen 3axmoyancA B TIopbMy go cemu pas* (Kittel, 1967, 200). CooTBeTCTBEHHO, 3TO 3aK/II0YEHIIE
MOITIO COCTOSITBCSI B JII000€ BpeMsi U B II0OOM MeCTe alloCTONIBCKOTO CITY)KEHNSI CB. allOCTO/A
ITaBma.

Opnako, B HoBoM 3aBeTe HeT HMKAKUX CIEHOB TOTO, YTO CB. AHJPOHUK OBUI CITyTHUKOM
¢B. anocrona IlaBnma Bo BpeMsa ero BTOporo myteniecTsuA depes Vinmmupuk B Pum, B KoTOpoM
OH, B KOHEYHOM CYeTe, [IpeTepIle/l My4eHIIeCKy0 cMepTh. Bo Bropom mocmanun K Tumodero
AHJPOHNK He YIOMUHAETCS, XOTs B HeM FOBOPUTCS O CBA3AHHBIX ¢ PUMOM XxpucTuaHax Akuie
u pucxmne (2 Tum. 4, 19) n Epacre (2 Tum. 4, 20), cOOTBeTCTBEHHO yIOMAHYTHIX B [Tocmanun

*  TlepBoe nocnanue k Kopnudsuam . 5-6.
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K Pumnsnam (Pum. 16, 3 u Pum. 16,23). CoorBeTcTBeHHO, B HOBOM 3aBeTe MBI He HaXOIUM
OCHOBaHMII /1 IPOIIOBEM CB. allocToNa AHIpOHMKa B Vmprke 1 Ha fiyHatickoi epudepun
Vmnepun.

He naxomum MBI OCHOBaHMSA /I Hee M B CBATOOTEYECKOI dKk3erese. B memom OTifbl
LlepkBu, TonkopaBmme Pum. 16, 7, paloT He TaK MHOTO MCTOpUYeckoil MH(opManuu
OTHOCUTENIBHO CB. anocTonoB AHApoHMKa u IOHmn. K mpumepy, OTHOCHTENTBHO POICTBA CB.
Anpponnka c anocronoM ITaBrmoM AMBpOCKACT IPEANIOYNTALT, HE BXOAA B eTasIl, OT/e/IaTbCA
obobmaromum cyxgernem: ,OHn Opumn popcTBeHHMKamy IlaBma m mo mmorw, JIyxy, Kax
u aHren ropopuwa Mapuu: Bor u Enucasera, cpogunia tBost u T.4.“ (Bibleiskie kommentarii
2009, 542). OTHOCKTENIBHO Xe ,,comteHHNKOB  Otupl LlekBu, HaunHas ¢ OpureHa, eMHOLYIIHbL
OTHOCUTETHHO CYMBOINYECKOTO CMBIC/IA 3TOr0 ¢/1oBa. Eciu OpureH cBA3bIBaeT 3TO CO CIOBAMMI
EBanremma ot Jlyku (n putmpyeMbiM uM npopodectsoM Vcawm, Xpucroc mpuiren jgath
»IUIEHHBIM 0CBOOOXKTeHMe, cenbiM mposperne” (JIyk. 4, 17-19) (Origen 1994, 250; Bibleiskie
kommentarii 2009, 542), To cBAT. MloanH 3maToycT n 6maxx. PeomoPUT IIONIArakoT, UTO ,,0H Ha3BaJ
MX COIUIEHHMKaMIU, KakK pasfgenuBiinx ¢ HuMm MHorme crpamanus” (Theodoretes 1857, 220;
Bibleiskie kommentarii 2009, 542).

Vi, rmaBHOe, misi Hauiero coobijeHms:: HU ofuH U3 paHHMX CBATHIX OTIIOB HE TOBOPUT
O TTAHHOHCKOM eNMCKOIICTBe CB. AHIpOHMKa. Torjga BO3HMKAET BOIPOC: OTKYZAA B3SANOCH 9TO
IIpeflaHye B CIaBSHCKON TPajuIium?

Cpasy oTMeTMM, 4TO IpefilaHNe O CB. alocTose AHIPOHMKE OTCYTCTBYeT B JIATMHCKOI
TPaULINY TIEPBOTO THICSUENETHs 1, Oojlee TOro, OOpaIaBIIMIICSA K CB. PAaBHOAIIOCTOIBHOMY
Medoputo nama Moann VIII (Ioanni VIII papae epistulae, 1887, 160-161, 243-244), uu pasy He
UIMEHYeT €T0 ,HAMECTHUKOM aIloCTO/Ia AHIPOHMKA

OTBeT HaJIEKUT UCKAaTh Ha BOCTOKe U, B YaCTHOCTU, B TaKUX MCTOYHMKAX, KaK ,,CIIUCKU
aIoCTO/NOB .

Cy1ecTByeT TpM OCHOBHBIX KaTajIoTa CeMM/ECATH allocTonoB. OfyH U3 HUX MPUINCHIBAETCS
Hopodeto Tupckomy, HO, Ha caMOM Jeje, eMy He HpuHamIeXNUT. OH CBSI3aH C PYKONMCHOI!
tpagunuei IlacxampHolt XpoHuku. O cB. amocTone AHIPOHUKE TOBOPUTCH: ,, AHJPOHINK,
KOTOPOrO YIOMMHAeT AIOCTON B HOCTAHMM K PuUMIsIHAM, ¥ KOTOPBII OBUI €MMCKOIOM
Vicmannn - éniokonog Zmaviag® (Schermann 1907, 137). MHorue ydyeHble CKIOHHBI OTPULIATH
camo cymectBoBaHue Jlopodes Tupckoro, a KaTaor alocTo/I0B OTHOCUTD K IIECTOMY-BOCHMOMY
Beky (Luhovitski 2007, 23-24). OnHako, ¢ urenuem “‘Vicmaunusa® - Xnavidg He Bce 6/1aroIoIyvHo,
omHa n3 pykomceit Bemmkoit JlaBpor Ne 38 (Athos Megiste Laura 38), HematupoBaHHasd, faeT
yrenue Iavaviag — [TanHOHUM.

Opnaxko, B karanore IlceBno-Enudannsa, AHIPOHNMK MMeHYyeTCs y)Ke eNMCKOIIOM
[TanHOHUM.

AvSpovikog o0 kai avtdg amdotolog ITadlog €v tff mpdg Pwpaiovg €moTONf pépvnTat
émiokonog Ilavvovidg éyéveto. AHPOHNMK, KOTOPOTO BCIOMMHAeT M caMm amocton Ilasen
B ITocmauum x PumnsHam, ctan enuckornom ITanHouuu. (Schermann, 1907, 121). ITo MHeHUIO
YUeHBIX, KaTajIol allOCTOIOB SIBHO He NPUHAIIEXUT cBIT. Emmdamnio Kumpckomy m moxer
IATMPOBAThCSI He paHee BOCbMOro Beka (Quasten 1986, 396; Fokin 2008, 570).

B ,Karanore“ IlceBmo-Vnmonura AHAPOHMK TaK)Ke CYUTAETCS EMUCKOIOM IlaHHOHMMUL.
Avdpovikog eniokomog IMavvoviag. ,Augponuk enmnckor Ilannonnn“ (Schermann 1907, 168).
Cam kartasior VnmonuTa MOSABUICA, 10 MHEHUIO UCCIeTOBaTeNell, He paHee IIeCTOro, a CKopee
BCErO0, B BOCHMOM BeKe: €ellfe B YeTBEPTOM BeKe ITOTTHOTO CIIMCKA CEMUIECSTH AIIOCTOIOB He ObIIO
(Polskov 2001, 106).

Takum 006pasoM, OOIBIIMHCTBO ABTOPOB BU3AHTUIICKON TPAajAMIMM BBICTYIIAeT 3a
[IAHHOHCKYIO BEPCHUIO I caMa 9Ta Bepcusi GOPMUPYETCsi He paHee BOCbMOTO BeKa.
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MoO>XHO TOJIBKO JJOTafibIBATbCs, KAKMM 00pasoM CB. allOCTON AHIPOHMK B BepCUU IICEBJO-
Hopodest cran ucmanckuM emyckormoM. OTMetuM, 4To B VIcmaHmu Tpaguuusl MOYMTAHVS
armocTtosa AHIPOHNUKA M KaKue-MO0 CBsI3aHHbIE C HNMM IIPENaHMsl OTCYTCTBYIOT. MoXeT ObITb,
HUCIIAHCKAs“ BepCus MOSABIIIACH O/1arofapsi MpefCTaBIeHNI0 O TOM, YTO CB. AHPOHUK ObUT
HEOT/IyYHBIM CITyTHUKOM CB. anocTona IlaBma (4ro, Kcraty, He ABcTByeT 13 HoBoro 3aBeTta)
M COBEPIUNMI C HUM MUCCHOHEpPCKOe ITyTelecTBre B VIcIaHNIo, 0 3aMbIC/Ie KOTOPOTO alloCTON
A3bIKOB ropoput B ITocnanym k Pumsanam (Pum. 15, 24). OgHako, Ha Halll B3MLAM, CUTYaLluA elle
npore u Bepcus IlceBno-Jlopodest mosBmmacy 6marogapst opdorpaduaeckum ommoKaM 1 ux
nepeocmbiciennio. EIX [TANNANINAN (B IlanHoHu0) (arpamMmarinyeckoe JMCIONTb30BaHUe
IIpefiIoTa €1 BMECTO €V, CBA3aHHOE C BBITECHEHMEM IIPEJIora €V B CPeJHErpeuecKoOM A3bIKe
npenoroM etG). BepositHo BHauanme B Tekcre 6bputo EITIZKOIIOYX EN ITANNANIA, 3arem
EINIZKOIIOZ EIZ ITANNANIAN opHaxo, B pe3y/nbTare CIMAHNA IPEJ/Iora I CyLeCTBUTENTbHOT O,
a TaxoKe BBIIAJIeHNA [JIACHOTO |, [OCTaTOYHO YacTOro B CpeIHEBU3aHTUIICKOM A3BIKe IIONTYYMIOCh
XTTANNANIAN, xortopoe, B fanbHelieM 010 epeocMbicieHo Kak XITANIAN (B Texcre, mpu
BO3BpAllleHNH K HOPMa/IbHOII TpaMMarnke 1 opgorpadun — eniokonog tng XZnaviag). K atomy
CKJIOHAET 1 TO, YTO Ha 3alajie HeT HMKaKUX C/IefOB TPAMUIINM, COTJTACHO KOTOPOI CB. AH/IPOHNK
ObUT OBI UCIIAHCKUM €IVICKOIIOM.

Crnepgyrommii  BaXHBII MCTOYHMK - KoHcraHTMHOMONbckMit CHHAKCapb, WU3TAHHBIN
Mnmonurtom [lenaite. B KoHCTaHTMHONOMBLCKOM CMHAKCape B [ieHb MAaMATU CB. AHApPOHUKa 17
Masi O HeM FOBOPUTCS B CaMbIX OOILIMX C/I0Bax: ,Ceil yueHuK XpUCTOB, KaK HEKUIT KPBUIATHIIL,
BCIO BCEIEHHYI0 00eXKaB, 000/IbIIeHIIe BHIPBA 3 BAPBAPOB, MIMesI CIIY THUILY IpedyaHyio IOumo,
IVIST MUPA y>Ke YMepUIyio 1 11 XpHCTa TONbKO XMBIIyI0. [ToceMy oHM MHOTYMX IPUBJIEKIN KO
Xpucry, paspyuany sA3bl4ecKyie XpaMbl ¥ COOPY>Kany LIePKBY 1 M3TOHAN JyXOB HEUNCTBIX 13
JIOfIET, 1 UCLIe/ISUIN HeVCLieNMMble CTPACTIL, 1 3aTeM OTHAIOT, KaK JIIOAH, 00Iuil JO/T Ipupofe.
Ero ynomunaer Benukmit Ilasen B Ilocmanuu x PumisanaM, ,,Llenyrite AHfpOHNKA 1 IO
(Synaxarium 1902, 683).

3a 22 deBpans B CMHAKCApe COLEPXKUTCS CIEAYIOLIas 3aMeTKa. ,I[aMsATh 0OpeTeHMsT CBATBIX
Molelt B kBapTane EBrenus, kakoBble 06pennch B LapcTBOBaHMe APKafusi, KOT/A CBSITEMIINIA
®oma npasus mpecronom Koncranrunomnoss. O6peTeHs! xe ObUIM OHN JIeXXAIINMI IO 3eMJIel
u O6bUIM 671aTOTOBeTHO MOAFHATEL (OYKB. BOSHECEHBI) apXuepeeM IpU CTeYeHUN CIyIMBILIETOCS
Hapopa. VIcuesimich ke HenclenuMble 6 0/1e3HM U MSTOHSUINCH V3 JIIOfiei IeMOHbI 1 3714 Ba/IICh
Bce HenclenbHble cTpacTu. [1o ncreyeHn sxe MHOIMX JIeT OTKPBIZIOCh HeKoeMy MyXy, Hukormaro,
KIMPUKY U Ka/uturpady, 9To 370 Moy AHAPOHNKA 1 VIyHuY, M3 MHOTUX CBSATHIX allOCTO/IOB, 13
KOTOPBIX Ceil 60)KeCTBEHHBIIT anocTon ynoMmuHaercs B Ilocmanum x Pumasnam® (Synaxarium
1902, 483). HeTpyaHO 3aMeTUTD CBsI3b MEXY 3aMeTKOII 3a 22 (eBpasisi 1 17 Masi 1 BO3MOXKHYIO
3aBICUMOCTD [TOCIEFHETO COOOIIEHMS OT IEPBOTO.

Ilo cux mop Ais MCCIefoBaTeneil CyLIeCTBOBala HepaspeunMas mpobiema BbibOpa u3
IBYX 30/ WIN CYUTATh OMIMOKON nMs umieparopa Apkaaus (395 - 408) u Torga momaraTs,
4TO 06peTeHNne Mol IPON3OIIIO BO BpeMs npasjeHns maTpuapxa ®omer I (607 - 610), min
naxke @ombl II (667 - 669). (Grumel 1958, 360), unn caurath omunbKoim uMsa oMbl U TOrga
[OJIaraTh, YT0 OOpeTeHe MOIIell MPOM3OIIIO BO BPeMeHa MMIL ApKajus, KOIja LepKOBHas
km3Hb Vinnupuka m IlaHHOHMM Haxommnaack B pacusere (Zaharov 2012). B Hacrosee
BpeMs MOSBIAETCS BO3MOXKHOCTb NpumupeHus atux asyx nmeH: APKAAIOY moxer craTb
pesynbraToM nopuy HanmucanusA uMenn B yHunane HPAKAIOY - gyepes meratesy HPKAAIOY

Kraccuuecknit mpumep - €ig TNy TOAV (B TOpOR) Aaso iG Tiv TOALy, 3aTeM OTIUTOAL, OTKY/A MOABUIOCH
coBpeMeHHOe HasBaHue Koxcrantunonons — Cram6yr.
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U CMeIlleHue MNebTbl M JIIMOMNBI, JOCTATOYHO PACHPOCTPAHEHHOE B YHLIMAIBHOM IMChMe’.
B KOHTeKCTe IT0Z0OHBIX BO3MOXKHBIX M3MEHEHNII U CMeIIeHu T yHInanbHast 9ta (H) morma 6b1th
OCMBIC/IeHa, Kak anbda (A).

CooTBeTCTBeHHO, ecnu repou Hamrero coobmjenust ®oma I u umneparop Vpakmii, To
obpeTeHNe MOIIeiT MO>KHO TaTHPOBATh TOYHO — 610 room, mociefHuM rogom npasieHnst Gombl
I u mepsbiM ropom mpasienust Vpaxmus (Grumel 1958, 370). IlpaBpa, cyiiecTByeT MHeHNe,
BIepBble BolpakeHHOe ell. CeprmeM (Cracckum), 4rto mms marpuapxa @ombl B CrHakcape
CBSI3aHO C TeM, 4TO 22 (eBpasis — AeHb HaMsTu HaTprapxa GoMBbl U TONBKO O3TOMY OHO IIOIATIO
B CuHakcapp (Sergiy 1901, 255), ogHaKo, CTOb e peajbHa U Apyras BO3MOXKHOCTb: TOYHBIN
leHb 06peTeHNs MOLIjeil MOT ObITh HEM3BECTEH U [I03TOMY €ro IIPUBSI3a/IM K IAMATY IaTpuapxa
®omsl, B IpaBjIeHre KOTOPOro Oblm 0OpeTeHbl MOLIM. A B LI€JIOM He MCK/IIOYAeTCsl MIPOCTOe
COBIIA/IeHI€ ITUX COOBITIII — IeHb [TAMSITH, WIX KOHYMHBI matpuapxa OoMsl 1 eHb 0OpeTeH s
Moueii. ITomoxxenne oCnoxkHAETCA 1 TeM, 9T0 y Pombl I cymiecTByeT u ipyrasd maMsATh, KOTopas
IIpa3gHyeTcsA HblHe — 21 MapTa. [loaToMy y Hac, 10 60/IbIIOMY CYeTY, HeT Cepbe3HbIX OCHOBAHMUI
OTKa3bIBaTbCA OT UCTOPUIHOCTY UMEHM MaTprapxa QoMb

JIpyroe Bo3pa)keHMe COCTOUT B TOM, 4TO marpmapx doma ckoHyanca B Havdane 610 roga
(unn 22 despans, win 21 mapra), a Vpaknumit cTan MMIEpPaTOPOM TOIBKO 7 OKTs6pst 610
r. OgHako, BO-IEpBBIX, KaKk oTMedan euje Mapk biok B cBoeM (yHEaMeHTa/JIbHOM TpyHe
»ATIONIOr s UCTOPUN ,,CPeTHEBEKOBbE He MIMeJIO BKyca K TOYHOCTHU “ M PasHUIIA B IIIECTb-CEMb
MecsiIleB MOIIa ObITh HeCYIeCTBEHHOIL. Bo-BTOpBIX, DPOKa CIMTAICS THPAHOM I Y3YPHATOPOM
U, COOTBETCTBEHHO, €T0 VM1 CTAPAJINCh, II0 BO3SMOXKHOCTI 00XOUTD, TeM bostee, 1To Vpaxuii
TIOJHSTT MATEX C Lie/IbIo 3axBaTa BiaacTy emte B 608 r. (Popov 2012, 282)

B aToit crarbe CHAKCAps HET YIOMUHAHNA O €IMCKOICTBe CB. AHApPOHMKA B [laHHOHUM,
OJIHAKO, OHO BCTpEYaeTCsi, MpaBia He BO BCeX PYKONIMCSX, B pyOpuke 3a 30 mions, BMecTe
¢ anoctonamu Cumnoit, Cunyanom, Kpuckenrom, Enenerom. IlpuBesieM 9Ty 3aMeTKy LeTMKOM:
»IIamate Cumbl, Cunyana, Kpuckenrta, Enenera, Angponuka. Vs aux Cuma BMmecte ¢ ITaBmom
cnyxuBummit ClIoBy MCTMHBL, cTan emmckonoM B Kopuude. VI momo6HO emy cryxuBlemy
Cunyany, pmopepsieTca IpefcefaTenbcTBo Haj PeccanmoHmkmiickoil llepkosbio. KpuckeHT,
kotoporo IlaBen ynommuaer Bo Bropom Ilocmanunu x Tumodero, 65U HapedeH emUCKOIOM
Kapxemona B lammm. Enener ke - emmckonom Kapdarena m ynommnaercsa B Ilocmanum
K Pumstnam, IlaBen ero nMeHyeT BO3TIO0/IEHHBIM 1 Ha4aTKOM AXanu BO Xpucre. AHIPOHNK,
xoroporo ITaBen ynmomunaer B Ilocnanum k PumisgnaM, HaspiBasg CPOSHMKOM M COY3HUKOM,
ctan emvickonoM [Tannonun. Hayuns sxe 1 ucnpaBus nopydeHnsle uM Ilepksn, kak nogo6ario,
oHM npecTaBUINCh Ko Tocropy“ (Synaxarium 1902, 785). OTMeTHM, 4TO B 9TOM DALY U3 HATU
aI0CTO/IOB Tpoe CBsi3aHbl ¢ bankaHamu. COOTBETCTBEHHO, 3Ta MAMATh MOXKET OBITh CBsI3aHA
C HEKVIMI TIpeaHMsIMY, BKTIOUAIoInMu B ce6st n Boctounsle bankanst (Kopuud, ®eccanonnkn)
n 3anaguble (I[TanHOHMA). [TaMATb CB. amocTona AHIPOHNMKA IIPUCYTCTBYeT Takoke 30 MIOHA
B JIeHb BCEX CBATBIX allOCTO/IOB B HEKOTOPBIX pyKomncAx CrHakcaps. Ero uMsa HaXo#gnTCcs MeXIy
anoctonioM Kpuckenrom, emnckonom Kapdarena m am. Ypbanom, enmckornoM MakegoHMI.
O HeM roOBOpPUTCS: ,AHPOHMK, KOTOpbI cTan emyckormoM IlanHoHun® (Synaxarium 1902,
855-856).

CoOTBETCTBEHHO, B 1I€JIOM MOXXHO TOBOpUTb, uTo KoHcTaHTMHOMONMbCKMT CuHaKcapumit
MIOAJIeP>KMBAET BEPCUMIO OTHOCUTENIbHO €INMCKOICTBA alml. AHApoHNuKa. Ilo MHeHMIO M3paTens
Cunakcaps Jlenarie, ero apXeTUII MOXKeT OTHOCUTbCA K IX B., TOCKONIbKY MMEHHO 3TUM BpeMeHeM

¢ TlomoGHBbIIT CTy4alt CMeLIeHs, B YaCTHOCTY, XapaKTepPeH JULA UMEeH CIIaBAHCKOro BOXK/A JlabpenTns /

abputsl, (AavpévTiog — Aavpitag) KOTOPBII B TapyHKCKoM u3fanum 1729 r. cran Jlapuroit (Aavpitac)
(Menander 1991, 320, 350).
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HATUPYIOTCA CTapelilie IaMATH B ApeBHeilmux pykonucax CuHaxcaps (Synaxarium 1902,
LIII-LIV) opHako, cBefileHNA, COfieprKallliecss B HeM, MOITIM CO3[jaBaTbcA 1 paHee. B ciydae co
CB. allOCTONIOM AHIPOHMKOM HVDKHEN TPaHMIIell, KaK Mbl YCTaHOBVJIN, MOT 65T 610 rom — rox,
obpeTeHNsT ero MOIIell ¥ HAavaoM YYAOTBOPEHUIT, OTMETUM, Hepef TPOSHBIMU COOBITUIMIL,
norpscumMy Pomerickylo nmIepuio — mopakeHneM Ha BocToke, notepeit Cupun u IlanectnHs
u pasopenreM Caararo Ipaga Vepycamuma (Norwich 1988, 337-344). Onnaxko, 610 rop eme He
ABWJICA BpeMeHeM OTOX/IeCTB/ICHN YyJOTBOPHBIX MOIIell: OTKPOBEeHNe IPUXOAUT Ka/umurpady
Hukomato 4epe3 MHOro jeT (CM. Bbllle). PYCKHEM IpPeAIIONOXUTb, YTO 3TOT MHOTOJNICTHUI
CPOK COCTABJIsUI OKOJIO ABAMILIATH, VIV HECKOIBKO 60JIee /IeT, CPOK XKIMBHU OffHOTO IOKOJIEHIIS.
3a 9TO BpeMs aBaphl I C/IaBsAHe TepIIAT NopakeHue 1on KoncrantuaononeM B 626 (Hurbanic
2009). VMpaxnuit OoTBOeBbIBaeT BOCTOYHBIE IIPOBUHIINM 1, YTO BaYKHO JIJIs1 HAC, BOCCTAHABIIMBAET
rpaHuibl PoMerickoit mMnepnn o gyHayicCKOMy NMMeCY, IPUAITIAIIaeT Ha OMyCTONIEHHbIE 3eMJIN
Vnnupuka cep6os u xopsaroB u kpectut ux. (Constantinus Porphyrogenetus 1991). Tpuauarsre
TOJIBI CE{bMOTO BeKa — BpeMs1 PUMCKOIT MICCHUM CPeAy XOPBATOB 11 CepOOB, a TAK)KE MUCCUOHEPCKOIL
meATenbHOCTH VloaHHa PaBeHHCKOT0, a C APYyTOi CTOPOHBI — MUCCHOHEPCKUX YCU/INI MMIIEpaToOpa
Wpaxmus (Akimova 2002, 267-268; Ivanov 2003, 130). B aroit 06cTaHOBKe MUCCHOHEPCKUX
yCIiexoB ObITO OBl JOCTATOYHO €CTECTBEHHO CBS3aTh CB. AalOCTO/MA AHIPOHMKA, OCOOEHHO
B KOHTEKCTE €ro 4yfec OoT oOpereHHbIX Molueil, ¢ [Tannonueit. IIpn atom, cBsizp ¢ CupMmuem
BBIT/UIIUT COBEPIIEHHO HEeOOsI3aTe/IbHOIL, IIOCKOIBKY, BO-IIEPBBIX, K 630 M rOffaM OH yoKe JIexall
B pa3BaJIMIHAX, BO-BTOPBIX, 3TO CYXaJI0 cpepy all0CTOIbCKOTO MOABITA CB. AIIOCTO/IA AHIPOHMKA
U TEPPUTOPUIO €ro MUCCuM, Ha KoTopoit B VII B. B 4aCTHOCTH HpeOBIBaIM HOBOKPEIIEHbIE
cnapsiHe. COOTBETCTBEHHO, Mbl MOXKeM IIPENNONIOKNUTD, YTO MMEHHO B KOHIIEe /IBAJlIaTBIX —
TPUJLIATBIE TOfIbI CEAbMOIO BeKa BO3HMKAET IpeJaHMe O TOM, YTO CB. allOCTONI AHAPOHMK CTall
enuckoroM [TaHHOHUMY, TIPK 3TOM JiyIs1 000CHOBAHNS ATOI CBS3U MOI/IM IPYBJIEKATHCS IPeaHe
0 IpomnoBeay cB. anoctona [lasna B Vinnupuke, cBA3aHHOE C €T0 BTOPBIM ITyTeIIeCTBUEM B PuMm.
B IX B. 3T0 mpefjaHue UCIOMb3yeTcsA yueHnKamu cB. Medoyys (a BOSMOXHO ¥ UM CaMVM) I
000CHOBAHMsI AMOCTONIBCKOTO IIpeeMCTBa MOPABCKOI apXMEMMCKONNY, €€ He3aBUCUMOCTH
ot ITaccaycckoro apXmemmcKOICTBa U OT (PPaHKCKOrO NYXOBEHCTBA B IIE/IOM I, BO3MOXHO, ee
aBTOHOMUM Kak oT KoHcTaHTMHOMONA, Tak 1 oT Puma.

OTOlT PeKOHCTPYKLMY, KaXKeTcsA, IPOTUBOPEUYNT CJIefyIoliee OOCTOATENIbCTBO: IPA3IHUK
obpeTeHNs Molelt CB. anocTo/a AHApoHNKa B kBaprase Esrenns 8 Tunnkoxe Bennkoit epksu
JATUPYETCsA NOCTAaTOYHO IO3[JHO. YIOMMHAHME O IMPasgHMUKE MOABIAETCA TONBKO B PYKOICH
Fa = Cod. Paris. gr. 1590, marupyemoit 1063 rogom (Mateos 1965, 237). B Tom Bufe, B KaKoM
TumuxoHn cnoxnnaca xk 900 rony, mpasgHMUKA obpeTeHNsT Mollell AHAPOHMKA U Wynum, cpenn
MY4YeHIKOB ,,JKe BO EBrenneBnix” emte HeT. OHAKO, 9TO He O3HAYALT, YTO ellje He ObIIO CaMOro
coObITHA. [JOKa3aTeIbCTBOM SBJLACTCA KAHOH B YeCTh CB. AHJIPOHIKA, HAIIMCAHHBII CB. JMlocudpom
Imvmuorpagom, mmm Ilecnonucrem (Tomadakis 1971; Rybakov 2002) u comeprxamuiics
B coBpeMeHHOI MuHee 3a 17 mast (Mineon Maiu 1993, 167-172; Minea Maiskaia 2008, 172-177).
Ha sToT mamaTHuk o6patimt BHMMaHMe eme B XVII B. 1 OH TeM He MeHee, IpefCTaB/IACTCSA He
U3YYEHHBIM JJO KOHIJA.

B HeM cB. AHOpPOHMK IpE[CTAET aloCTOIOM-YyHOTBOPLIEM ¥ aIoCTO/IOM-IIeNNTeNIeM,
UMeIIMM 0Co6yI0 6/1arofaTb K WSTHAHMIO AEMOHOB: ,,AdOVIKAG €pOdoug dmedadvwy,
méBn Sewva kabaipeis T@v dvBpdnwy, év cvpmabeia Xpiotod avtomTar dia 1T o€ MOTAG
paKapLCopsv (Henym OUMIIATH, IyXU OTTOHATH JTyKaBbIs / ot Bora BO)KeCTBeHHYIO 6}1ar011aTb
npusns ecu, / Boromyape Angpounde. Cepmast mecHb 2 Tporaps)“ (Mineon Maiu 1993, 170;
Minea Maiskaia 2008, 175). TpygHo He cBfI3aTb 3TOT TpOIapb C YYLOTBOPEHMAMMU, KOTOPbIE
COBEpIIAIICh OT MolIelt, 06peTeHHbIX B KBapraje EBrenus. Ecimu Mbl 06paTM BHMMaHNe Ha
3aMeTKM CHMHAKCapsi OTHOCUTE/IbHO MSTHAHN JEMOHOB ¥ UCL/IEHNIT O0Ie3Heil 1 IPI SKU3HU
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AHfIpOHNUKA, 1 0COOEHHO €ro 10 CMEepTH, TO YBUAMM 3HAYUTETbHbIE COBIIA/IEHNS 110 CMBICIY.
CreoBaTe/IbHO, MOXKHO C MI3BECTHO OCTOPO’KHOCTDBIO YTBEPXKJATh, YTO B KAHOHE OTPa’KaIOTCA
Jyfieca, COBEPIIMBIINECS OT MOLIEN CB. AHAPOHNKA, 0OpeTeHHBIX BO ,, EBreHneBpIx .

Boree Toro, B TeKCTe KAHOHA, TOBOPUTCSI O ,,[IOME alI0OCTO/IA", KOTOPBIIT ,, ICTOYAET ICTOYHMUKI
UCLIe/IEHNIT — 0 0IKOG 00V ldoewV TNydg, Toig ToBw mpootpéxovaty mnydlel, AtooTole” (6 mecHs,
1 Tpomnaps). B cemanbHe, KOTOPBIiL, BO3MOXHO [jpeBHee CaMOr0 KaHOHA, TOBOPUTCA O TOM, 4TO
aIloCTON ,ICTOYAeTD UCLB/IeHist BBPOI0 MPUXOASIINM B 4eCTHOMD oMb ero“ CremoBaTepHo,
MBI BIIpaBe INPEIIONIOXKITh, YTO KAHOH MOXET CBUJETEIbCTBOBATh O Hammumn B IX B. He
[IOLIEAIIEro O HaC XpaMa CB. Myd AHACTacus, Ije ObUIN [TO/I0KEHBI €T0 MO

B xaHOHE NIpUCYTCTBYIOT M [pyIMe IlepecedeHus C CHHAKcapeM: ,JJoMb GbiBD Tpomum
HpeCB}ITbIH Xpambl 1 Tpe6mma PasoOpuIb ecut GITA3HEHHbIA / M CO3IAN €CH, TTPeXBaNbHe, IEePKBH
BO CriaceHue gy Haumx (4 nectv, 2 mponapv) (Minea maiskaia, 2008, 174). CpaBHuM (parMeHT
Cunakcaps 3a 17 mas: ,,IloceMy oHM MHOTUX IpMBIEKIN KO XPUCTY, Pa3pylIany sA3blYecKue
XPaMbl ¥ COOPY)Ka/IU [IEPKBH .

CregoBaTe/IbHO, MBI MOXKEM IPeAIIoNOKNUTb, 4To 1 cB. Mocnud Iumuorpad, m aBTOpHI
CMHAKcapst 00/Iafanu He HOMIEAIINM O HAC XNUTUEM CB. AHPOHIKA, KOTOPOE MOLTIO C/IOKUThCS
B VII - VIII B. OgHako, Ha Halll B3I/Is1]], KAHOH IPO/IMBaeT OO/bIlle CBETa Ha He JIOIIefIIee O HaC
JKUTHE, B YaCTHOCTH — O TIPEHMSIX C HEKUMM SI3BIYECKIMY PUTOPAMIL:

»PNTOpIKNV Zogé adodeoyiav, katafaldv GmAéTTL Soypdtwy, Oedv KNpUTTES 0apPKOG &V
eldet, oploavta Bpotoig dyaBonmt (PI/ITOpCKoe, MyJpe, TIyM/ICHIE HU3IOKIB HpOCTOTOIO
yuenmit, / Bora mporoBe/iyen B BUICHUY TIOTCTe TIOKMBINA CO 3eMHBIMU 671arocTy pamu)
(7 necrv, 3 mponapv) (Mineon Maiu 1993, 170; Minea Maiskaia 2008, 176).

V3 4ymca mpyMepoB IIPEHUIT alOCTOTIOB C sI3BIYECKUMY puTopamu 1 (umocodamu ciegyer
yKasaTb criop ¢B. arioctosa Ilasia B Apeonare (JesH. 17, 18-34) c sNUKypeiiCKMMY U CTOMYECKVIMU
¢uocodamn, KOTOpbIe 1 IPUBEIN €ro K 13BecTHOI peun o HeBegomom Bore. BosmoxHo, 4TO
OHO IIOBJIVS/IO Ha JAaHHBIN Tponapb. C OPyroil CTOPOHBI, alloJIOTeThl 1 LepKOBHBIE IMITACKasIbl
IIOCTOSIHHO BCTYIIA/IU B JUCKYCCHUN C sI3bId9ecKUMU prmocodamu, Hapumep, crop ¢B. Vycruna
®unocoda c Kpuckenrom, mnn Opurena ¢ Kenbcom (Quasten 1950). MoTus criopa ¢ i3bI9eCKIMU
pUTOpaMy IIPUCYTCTBYET B KUTUAX MYIEHNKOB, HAIIPUMED, CB. BEIMKOMYUeHNI[bI EKaTepUHBL
COOTBETCTBEHHO, MOXXHO IIPEAIIONIOXKWUTb, YTO B JKUTUM, KOTOpOe I HAC YTPaueHO, HO
HAXOMIOCh B pacropsbxernu Mocuda, MMen MecTo HEKUIT CIIOP ¢ PUTOPAMIL.

Jlanee, B KaHOHE TOBOPUTCA O MYYE€HUYECKOV KOHYMHE, B OTIMYME OT cMHakcapsA. Ha aro,
Ka)KeTCH, JaeT HaMeK BTOPOJ TpoIaph BOCbMOJ ECHN:

»CBAIIIeHHNKD U XpBIDb 1 >kepTBa, [loxkepToMy Upesd Mutocepyie IIO3HAJICA eCH U K HeMyY
IPUTEKTD ecu, AHIPOHMYe, BeHIleM HeT/IbHIsA U IPaBeFHOCTI OTD Hero yKasaHHbIN (Mineon
Maiu 1993, 171; Minea Maiskaia 2008, 176).

OpHako, B KaHOHe HIMYero He ropoputcs o [TanHOHNMM. DTOT reorpadmieckuii TepMIH, Kak,
BIIPOYEM, U IPYTHE, B HeM OTCYTCTBYeT. KOHeIHO, MOXXHO OBIIO € 6010 HATSXKKOI JOIIYCTUTb,
4yTo 0 [JaHHOHNM pedYb MAeT BO BTOPOM TpOIIape LIECTOI MeCHY, Ifie TOBOPUTCA O IPOIIOBeNy
CB. alIOCTOIa AHJPOHNUKA CPeIyt MHOXeCTBA HapOIOB:

»POBapeioav aeswt v TANOYY, £0vav dvekaivioa, voatipolg gov Séypact, Tod dgbapTov
Tnood @ike yviiote®. (I/ICTHeBmee 6e36o>1<meM MHOYECTBO 3bIK OGHOBWI €C HOBBIMI TBOUMM
y4eHuu, / HETIEHHATO I/Imcyca ;upy)Ke vickpernuit). (Mineon Maiu 1993, 169; Minea Maiskaia
2008, 175).

Ecnm MBI paccMOTpUM 3THMYECKYIO CUTyaluio nepsoro Beka B Ilannonun u B IlogyHasbe
B IIeJIOM, TO YBUJVUM, YTO Ha Hell 00MTa/IM He TOIbKO PUMCKIE KOJIOHUCTBI VM ICKOHHBIE SKUTeIN

I[OM TBO UCLIeJIEHUS UICTOYHUKI M060Bi0 TIPUTEKAIOIVMD VICTOIAETD, ArmocTore.
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ITaHHOHUM - MpeACTaBUTeNN (PAKO-WIUIMPUIICKUX IUIEMEH, NAHHOHIBI, OpeBKM, KapHBL,
DApHAHUILBI, DaKy, HO U npuinefuye B Hee B IV — III BB. KebTCKUeE IJIEMEHA, B YaCTHOCTU
CKOPAVICKM, a TaKXXe IIepecelleHIbl ¢ BocToka - cupumillipl, erMOTAHE, apMsAHE, MPAHIIBI
(Kolosovskaia 1985, 204-209; Fitz 1994, 1175-1406).

OpHako, HameMmy TIPeIONIOXKEHNI0 SABHO IPOTMBOPEYMT CIEAYIOMIMIT  TpOHaphb:
»Q¢ fAog énédpapec Ty iy, AvOpovike mdvooge, Tpiofhiov EkTioTOV, KaTayYEAAWY
Toi¢ MOTOlG QOG BedTNTOC (sAxo comHie, 06TEeK ecu 3emmo, AHIpOHMYE Tpemympe, /
TpmconHequU/{ ¥ HeCO3aHHBIN BoaBemaﬂ BeprIM CBeT BO)KeCTBa) (Kanon HMocugpa, 6 nechv,
3 mponapu) (Mineon Maiu 1993, 169; Mineia Maiskiaia 2008, 175).

MHOXeCTBO HApOJIOB, TAKMUM 06Pa3OM, OTHOCKUTCS CKOpee KO BCell 3eMJIe, VI BCeTIEHHOI 4eM
K KOHKPETHOMY peruony, TeM 6oynee — k [[TaHHOHUM, XOTSI 31€Ch I OTCYTCTBYET OIIPefjeIeHHbII
TEPMUH OIKOVUEVT.

BosHmkaeT BOIpOC: KakmM 00pasoM, IpM LelIOM psifie COBIAJEHMIT C TpajgnIjueit
KOHCTaHTMHOIO/NBCKOTO CMHAKCapsl OTCYTCTBYeT TAaKOM BaKHBIN ITyHKT, KaK ITaHHOHCKOE
eNUCKOICTBO CB. AHpOHNKA? JI/Is1 9TOr0 MOXKHO HAITH C/IefyIoLe 00bsICHEHNMS.

B mostmdyeckoM IpousBefeHUN ropasfgo 6o/ee BBIMTPBIIIHO IIPEACTABUTh CB. AHIPOHMKA
BCEJICHCKIUM aIlOCTO/IOM, ITOOOHBIM CB. artocTomy I1aBiry, YeM pernoHa bHBIM €IVCKOIIOM.

B pacmopspxennu cB. Vlocnga IecHommcna 6501 HECKOIBKO MHOI BAPUAHT JKUTHS, YeM TeX
HEU3BECTHBIX aBTOPOB KOHCTAHTMHOIMOIBCKOTO CHMHAKCAPs, KOTOpPbIe YIOMMHAIOT 06 CB. aIlL
AHJIpOHUKe, KaK TAHHOHCKOM eIIMCKOIIe. 9Ta BO3MOXXHOCTD AB/IACTCA TeM 60Jiee BepOATHOIL, 4TO
B papge MecT CyHakcaps (Hamp. B ctarbe 3a 17 Mast) He TOBOPUTCA O IIAHHOHCKOM €IVICKOIICTBE
cB. AHJIpOHUKA.

3. Haxonen, cymiecTByeT TPEThA BO3MOXXHOCTb, OCHOBBIBAIOIIAsACS Ha TIPOYHBIX CBA3AX IPEIIL.
HMocuda Inmuorpada co CTyAuiiCKIM MOHAIIIECTBOM CTO/IUIIBI I, KOHKPETHO, C AP TIel UTHATHAH.
Hleno B toMm, uto B cmope marpuapxoB Porus u Vrnatus mpem. Vocud 65U CTOPOHHUKOM
IIOC/IEFHETO, 32 YTO ¥ IOCTPafiaj, OTHPABMBIINCH B CCUIKY B XepcoHec TaBpmdyeckuii B 858
rOfly, OJHOBPEMEHHO C HM3Bep)KeHMeM marpumapxa Jruarus. Bosspamenme mper. Vocuda
13 CCBUIKM NPOM3OIIIO MOCIe Hu3moxenusa narp. ®orusa B 867 r. bonee Toro, oH y4acTBOBaI
B aHTU(OTHAHCKOM cobope 869 T,, IPUBETCTBYS, B YACTHOCTI OT OT MMEHM TaTpuapxa VIrHarus
neratoB Pumckoro mamer Appmana II. (Loseva 2011, 59). Bropoe marpuapmrectBo Jrmarmsa
s VMocuda o3HaMeHOBAIOCh M3BECTHBIM BO3BBIIIeHMeM: MMIleparop Bacwmit I masHaumn
ero Ha [JO/DKHOCTb cKeBo¢mIakca (cocygoxpanurerns) xpama Cs. Codum, Ha 9TO yKa3bIBaeTCst
B JKnruy, HarmcanHoM @eodanom (Papadopulo-Kerameus 1901, 11).

C mpyroit cTOpoHbL, CB. paBHOanoctonbable Koncrautus-Kupun u Medopuii 6bi11 ckopee
CTOpOHHUKaMM cB. Imarpuapxa Porusd, KOTophlit, cornacHo Vranpsauckolt Jlerenpe® mocman
ux Ha npomosenb B Mopasuio (Tahiaos 2006, 63-64)°. ®oTuit xe MOAgep>KMBAT U IPUHIUMAT
cB. Medoaus Bo Bpems ero nocemtennss Koncrantunonons B 880 r. (Komatina 2014, 342-
343). VInpIMu cl0BaMM, HeXXe/TaHMe HMOAEPXXMBATh IAHHOHCKYIO BEPCIIO, BO3MOXHO, OBLIO
CBAI3aHO C M3BECTHBIM JVCTAaHIUpOBaHMeM npen. Jocuda oT cB. paBHOANOCTOILHOTO
Kupnnna-Koncrantuna n ux n Medopusa n nXx MuUCCUU B CUTY NMApTUITHON 6OPBOBI, XOTA

Torza MMIIepaTOp IOC/Ie COBELAaHNA C MATPUAPXOM Cpa3y IpU3Bas BeleynomMyHaierocsa Oumocoda
[...] m HanpaBun ero Ty#a. Tunc imperator , sumul cum patriarcha conislio habito prefatum Philosophum
[...] transmisit illic. (Legenda Italiana 1960, 165).

VisBecTHbIit CIKeT U3 AHacTacusa bubmmorekaps, rae cB. Koncrautun-Knupunn ynpekaer ®otus 3a
ydeHre o ABYX Ayurax, (cMm. Dvornik 1926, 198-201) He JOCTOMH JOBEpUs M SB/SAETCA HUYEM MHBIM,
KaK aHTU(HOTUAHCKIM aHeKJJOTOM, XOTA ObI B CUITY TOTO, 4TO Hure y POTNA MBI He HAXO[VM U CTIefIOB
HOJ0OHOTO YUeHIA.

CONSTANTINE’S LETTERS 15/2 (2022), pp. 3 - 15 eee | 11|



VLADIMIR VASILIK

nu4Ho npern. Vocud u cB. paBHOoanoctonbHblit KonctanTuH-Knpuyn Morin 651Th 3HAKOMBL,
IIOCKO/IbKY MOIJIM BCTpedaThcsi B XepcoHece BO BpeMst ccbinku Vocuda 1 obpereHns moreit
cB. Kimumenra Pumckoro.

CoenuHAsA BCe MCTOYHMKM, KaK BBIIIEYIIOMAHYTble TpedyecKue, TaK M CIABIHCKME
(OKntne Medonus, ,IloBects 06 0OpeTeHUU CITABIHCKON MUCbMEHHOCTHU, COIEpPIKAIasiCs
B IloBecTn BpeMeHHBIX JIeT) MBI MOXKEM pPEKOHCTPYMPOBATb He HOLIeALIee O HAC XKUTHE
cB. Aupiponnka u IOunn, cpopmuposasureecs k IX B., cepymomum o6pazom. OHU SBIAINCH
IIOCTOSIHHBIMU CITyTHUKaMH CB. artoctosa [Tasma n o6ouumn ,,Bcio BcenenHyo . CB. AHIPOHUK
u YOHus paspyuranm s3brdecKye Kanuia u CTPOIN L{epKBY, UCLeIsN OOIbHBIX ¥ U3TOHSIIN
nemoHOB. OHM MOGe[UIN B CIIOpPe HEKUX sI3BIYeCKMX pUTOPOB. CB. AHIPOHNK COIPOBOXIAT
¢B. aniocrorna ITaBna B ero Muccumonepckom nyremecTsun B VIInmpuk, foctur ¢ HUM Mopassl
U y9M1 TaM C/IaBsiH, KOTOpble ObUIM MCKOHHBIMU OOUTATe/sIMM 9TUX MeCT. AHIPOHUK
u OHMst MydeHMdYecKN CKOHYAMMCh. Vx momm 6btn o6peTeHsl B KBaprane EBreHus u ot
HUX COBEpIIAJINCh UCIENEHUsI U M3THAHMs 6ecoB. VImeHTUpNIMpoBaTh NX CMOIJIIO BUEHME
KpuKy u kauurpady Hukomaro.

B mernom, 10 XuUTHe, COBIATAA B psAfe GeTaleil ¢ XKUTUAMY IPYTUX allOCTOJIOB (pa3pylleHue
KaInIl], CTPOUTENIbCTBO LiepKBeil) ob6/afaeT PsAZOM OPUTMHAMBHBIX 4epT. OHO MOIIO OBITH
ucnonb3oBaHo ¢B. Kmpwwiom n MedopueM M MX y4eHMKaMM B KadeCTBE AIOCTOIBCKOIO
OCHOBaHIA MX MICCUY, KOTOPOE JJaBajIo M U3BECTHYIO HE3aBMCUMOCTD OT PuMa, x IX B. Bcenenno
OCHOBBIBABILETOCS HA ABTOPUTETE CB. aIIOCTOIA [leTpa, KO/Ib CKOPO CB. AH/IPOHUK ObLT yIeHUKOM
¢B. artocrosa ITama u cioco6cTBOBajIo ocHoBaHuio Llepksn ,, HOBOro Hapona Boxxkpero® — cnassiH,
HOTEHL[MATIBHOI , TPeThelt CUIbL“ MKy KOHCTaHTMHOIONBCKMM U PUMCKIM IaTprapXaToM.
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OF SLOVAK HISTORIANS OVER THE LAST HUNDRED YEARS
AND ONE SHORT REMARK AT THE END

Martin Homza

DOI: 10.17846/CL.2022.15.2.16-34

Abstract: HOMZA, Martin. The Image and Interpretation of Svatopluk in the Eyes of Slovak
Historians Over the Last Hundred Years and One Short Remark at the End. This brief overview
clearly shows that the image and position of Svatopluk in Slovak historiography is not at
all ordinary or one-dimensional. Therefore, there is no point in trying to simplify and
reduce it to the mere “luddcky” or “nationalistic” concept from WWII Slovakia, or to one
equestrian statue at Bratislava castle. This article aims to outline the rather obvious direct
proportion between the national-emancipatory and state ambitions of Slovaks and the
number of historical re-examinations and updates of Svatopluk’s interpretation. But more
than that, it aims to highlight the universalistic character of Svatopluk. It definitely does
not intend to question the internal coherence of the tradition of Slovaks as “the people of
Svatopluk” Cosma of Prague writes metaphorically about in the first part of The Nitra Legend
of Svatopluk known as Sicut vulgo dicitur, i.e. “As it is commonly said” at the beginning of the
12th century. After all, this legend clearly has Svatopluk not dying, but “disappearing amid
his [Nitrian] folk”

Keywords: Svatopluk I, St. Methodius, Viching, tradition, interpretation, the role of Svatopluk
image in Slovak tradition, particularism, universalism, rex Sclavorum

For some time now, I have been arguing with those who think that the statue of Svatopluk at
Bratislava castle should bear the notice SVATOPLUK, KING OF THE EARLY SLOVAKS. Some
time ago — a few years after the statue was unveiled in 2010, but before the infamous commission
headed by Marina Zavackd made a final decision on whether it should be erected at Bratislava
castle at all - I proposed that the notice on the pedestal should read nothing more and nothing less
than the mere Latin words: SVENTIBALD REX SCLAVORUM. For these are the very words Pope
Stephen V used to address Svatopluk in his famous letter from September 885 (Homza 2013a,
655-669). With hindsight, I now realize I should have explained my point in more detail as, on that
occasion, I focused on arguing for Svatopluk’s royal title.

For this reason, let me go back to the explanation I owe not only to my opponents, but
also to the Slovak public in general. Those who support the original inscription on the statue
of Svatopluk - and me as well - base their opinions on arguments, of course. The strongest part
of my opponents’ defense is deeply rooted in the historical tradition of Slovakia. Let me try to
summarize this tradition in a brief but, hopefully, representative overview. Not a full recapitulation,
just a representative one. I hope I can manage to select the most relevant of their arguments.
This means I will not approach all the numerous aspects concerning Svatopluk Slovak historians
have dealt with so far, just those relevant for the purpose of this dispute.

Slovak historiography clearly formulated the historical tradition of Svatopluk as king of the
Slovaks in the late 17th century (Labancova 2013, 337-371; Pilingovd 2013, 371-406). In literature,
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it concentrated and indelibly made it to the school textbooks in the form of the literary stereotype
of Svatopluk as King of the Slovaks that Jan Holly (+ 1849) depicts in his hitherto unsurpassed epic
entitled Svatopluk, which was first published in 1833 (Holly 1999, 178-555).

The Vieslavia generation also made a significant step towards understanding Svatopluk, the
(Moravian-)Slovak king. Above all by historiographer Pavol Jozef Safarik (+ 1861) and literary
essayist Jan Kollér (1 1852) (Podolan 2013, 407-520). Pavol Jozef Saférik - the founder of modern
Slavonic studies - dealt with Svatopluk in a rather innovative way for his time. In his works
History of Slavic Speech and Literature of All Dialects (Schaffarik1826 and Safarik 1963) and Slavic
Antiquities (Safarjk 1837), he practically exhausted all available sources on the topic. In fact, we
owe Saférik the hitherto most comprehensive historical-critical overview of Svatopluk’s entire
political career. Since he understood Svatopluk’s regnum to be Moravia, he added Moravia in the
territory of present-day Slovakia and Moravia in Transdanubia to Moravia proper. Saférik found
the basis for this in the well-established interpretation of the history of Great Moravia, e.g. in
Jan Tomka-Sasky’s 1751 historical-geographical work Introduction to the Ancient and Medieval
Geography of Hungary (Parvus atlas Hungariae), (Szaszki 1781) which was teaching material at
Slovak lyceum schools. However, Safarik considered the population of Moravia as being primarily
Slovak. In his Slavic Antiquities (Okr. II. Art. IX “O Morawanech a Slowacjich’/ “On Moravians
and Slovaks”) he, therefore, conceptually put together old Moravia and the whole of Slovakia -
including the Slovaks - in one Moravian-Slovak section. It needs to be emphasized that the
Czech section constituted a separate part of the Slavic Antiquities. According to the founder of
Slavic studies, the Moravians in southeastern Moravia went by the same name as the Slovaks:
“The name, dialect, physical and moral nature of the Slovaks in the Hungarian Kingdom, |...] from
times immemorial have been closest to their brothers the Moravians, whose southeast half, which
spreads from the confluence of the Thaya and the Morava up to the Wallachs, goes by the name of
Slovaks up to this day.” | “Gmeéno, ndrecj, télesnd i mrawni powaha uherskskych Slowakiw, [...]
od nepamétnych castw neyauZegi/najtesnejsie ge spogowal s bratry gegich Morawany, kterychzto
gihowychodni polowice, od stoku Dyge [Dyje] s Morawou az k Walachiim se tdhnoucj, az do dnes
gméno Slowakiiw sobé priklddd” This way, brilliant Saférik laid the dividing line between Czech
and Slovak dialects somewhere in the middle of the contemporary historical land of Moravia. He
was not the only one to share this opinion in Czech and Slovak linguistics (Dorula 2016, 20-21). In
Slovak historiography, Saférik’s views became the starting point for many other Slovak historians,
indeed.

In Czech historiography, however, FrantiSek Palacky’s (+ 1876) History of the Czech Nation
in Bohemia and Moravia — which already has Czechs and Moravians being one single nation -
overlaid Safarik’s concept of one Slovakia-Moravia. Palacky’s work first appeared in German
in 1836 and was followed by a Czech revised edition in 1848. In order to give his new concept
some historical and legal support, Palacky had Svatopluk marry the sister of Czech prince
Borivoj in 871. Subsequently: “[...] since that time [the Czechs] have united their weapons with
the Moravians against their common enemies” (Palacky 1848, 150). This, however, is nothing by
Palacky’s conjecture for there are absolutely no sources to support such a claim. Despite this,
Palacky - who by the way studied in the Slovak cities of Tren¢in and Bratislava — managed to
conceptually influence not only Czech, but also part of Slovak historiography.

As far as the overall perception of Svatopluk I is concerned, no significant discrepancies can be
found between Saférik and Palacky. Saférik just laid a bit more emphasis on Nitra being the original
regnum of Svatopluk I at different points. As for Svatopluk’s rank as a ruler, Saférik calls him rex
(king) adhering to the sources. However, he mostly refers to him as “Grand Prince’” Interestingly,
Saférik - an evangelical - paid very little attention to Svatopluk’s papal policy, but - like Jan Holly
and Jan Kollar - did not fail to emphasize every anti-German aspect of his policy.
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Most 19th century Matica slovenskd historians also contributed to embedding the image of
Svatopluk as the first king of Slovaks in the historical awareness of the Slovak people. Worth
mentioning are Jona$ Zaborsky and Frank Vitazoslav Sasinek. In their work, both historians dealt
intensively with the Great Moravian period. In line with the hitherto Slovak historiographical
tradition, they considered it to be the basis of historicism of Slovaks. The elder of them, Jonas
Zaborsky (t 1876) (Marsina 2012 a, 185-187), was an extraordinarily educated and prolific
author. Inexplicably, his key work on Slovak history, the History of the Kingdom of Hungary from
its Beginnings to the Time of Sigismund, had to wait until 2010 to be published in its entirety
(Zaborsky 2010, 24-42). Some of Zaborsky’s key articles were published during his lifetime,
though (Zéborsky 1873, 16-41; Zaborsky 1929, 15). Like Safarik, Zéborsky did not hesitate to
call Svatopluk’s regnum “Moravia” Nevertheless, he did clearly point out that the population
of this political unit called itself Slavs: “They were all together Moravians and Slavs. The name
Slavs belonged to them as a nation; the name Moravians as members of the Moravian empire...
[...] At least that was the way the Germans understood it.” This way he ascribed Svatopluk and
the history of Great Moravia to the Slavs, ie. to the Slovaks. On the other hand, Zaborsky
also noticed the dual character of the Moravia-Nitra relationship, to which he refers using an
expression that cannot be found anywhere else in the sources: “the Principality of the Vih River
Valley” (Kniezatstvo povizske). Zaborsky compared the relationship between Nitra and Moravia
proper to the relationship between contemporary Poland to Russia, namely as “a never ending and
incurable ulcer that torments the body.” / “vecny nezahojitelny vred na tele”. According to Zaborsky,
Svatopluk began his political career precisely in the Principality of Nitra when he betrayed his
uncle Rastislav. Zaborsky’s overall assessment of Svatopluk I is, however, contradictory. On the
one hand, he celebrates his role in creating the Slavic confederation in the mid-Danube region.
On the other hand, he criticizes his pro-Empire policy and sees it as naive. Neither did Zaborsky
ever manage to come to terms with SvatopluK’s ecclesiastical policy oriented towards Rome and
the Latin world.

Franko Vitazoslav Sasinek (+ 1914) was another younger historian of the Matica slovenskd
period (Holly 2010, 145-163). Like Zaborsky, Sasinek was a very prolific author who dealt with
Svatopluk I in his synthesizing works on the beginnings of the Kingdom of Hungary, namely the
History of the Ancient Nations in the Territory of the Present-Day Kingdom of Hungary (Sasinek
1867, 164-173) and the Great Moravian Empire (Sasinek 1896, 10 onwards). Sasinek’s works show
some shift in their understanding of Svatopluk - against Zaborsky and Safarik. This shift can be
seen in the way he approaches the history of Great Moravia as such. Unlike Safarik, Zdborsky and
other Czech and Moravian historians, in the history of this territory Sasinek sees the history “of
three Slavic branches, the Moravians in present-day Moravia, Slovaks in the northwestern part of the
Kingdom of Hungary and the Slavs on the west bank of the Danube... [...] The lands they occupied,
on both banks of the Danube, had one common name: Slovakia (Sclavinia) and Great Moravia
(Moravia Magna).” | “troch slovanskych vetvi, Moravanov v terajsej Morave, Slovdkov v severo-
zapadnom Uhorsku a Slovanov na zdpadnom brehu Dunaja... |...] Krajiny od nich zaujaté, na oboch
brehoch Dunaja leziace, maly nekdy jedno spoloéné meno: Slovensko (Sclavinia) a Velkd Morava
(Moravia Magna)”.

When defining the Nitra Slavs, however, he elaborates on this statement: “[...] here we
perceive part of the Moravians as Slavs of Nitra” | “[...] cast Moravanov bereme tund pod ndzvom
Slovanov nitrianskych.” In his later work, The Great Moravian Empire, Sasinek dated
SvatopluK’s accession to the throne of Nitra to have happened in 846. In fact, he does have some
legitimate reasons to do so. This was to happen in connection with the great “castling” Louis the
German made among his Slavic subordinates between the Elbe and the Sava rivers after becoming
King of East Franconia. As it is known, the King of the East Frankish Kingdom then replaced
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Mojmir I with Rastislav, but gave Pannonia to Pribina as hereditary property, a move intended to
keep Rastislav in check. On that very occasion, Svatopluk might have been given the Principality
of Nitra. SasineK’s reasoning is based, among other things, on the fact that Svatopluk made peace
with Carloman in 869 without his uncle Rastislav being aware of it, something he would not
have been able to do had he been appointed to Nitra as one of Rastislav’s vassals. In contrast
to Zaborsky and Safarik, Sasinek clearly defines the original regnum of Svatopluk I to be the
Principality of Nitra.

Earlier opinions supporting the idea of Svatopluk as the king of the (early) Slovaks also found
breeding ground after the establishment of the first Czech-Slovak Republic. They were the reaction
to Bratislava’s attempts to impose a new etatistic perception to the history of Czechoslovakia.
(Vass 2011, passim; Duchdcek 2014, passim). This purely political task was assigned to Vaclav
Chaloupecky (+ 1951) (Chaloupecky 1922, 1-30) especially to his foremost work The Idea of
a Czechoslovak State (Chaloupecky 1936). He introduced some major arguments supporting this
new historical concept already in his most famous work, Ancient Slovakia (Staré Slovensko), which
was published in Bratislava in 1923 (Chaloupecky 1923). Vaclav Chaloupecky was a disciple of
Josef Pekat (+ 1937) and his admiration for Franti$ek Palacky was well known, too. Equally well
known is the fact that Chaloupecky worked not only in the Czech lands, but was also a professor
at the newly created Department of State — i.e. Czechoslovak - History at Comenius University
in Slovakia’s capital. Although Chaloupecky worked for over 15 years in Bratislava (1922-1938),
he never stopped looking at the history of Slovakia and its inhabitants from a Czech perspective.
Among other things, this reflected in his underestimating the importance Nitra and the Principality
of Nitra played in SvatopluK’s career. Like several other colleagues of his, Chaloupecky supported
Czech linguist Franti$ek PastrneK’s thesis according to which - from a linguistic point of view -
Czechs, Moravians and Slovaks form one single nation. Chaloupecky endorsed this “linguistic
argument” about the unity of Czechs, Moravians and Slovaks adding an “ethnographic” aspect.
However, a large part of the population of present-day Slovakia living south of the Carpathians,
who referred to themselves as Slovaks, especially from the central and eastern part of the country,
does not really fit this concept. As a matter of fact, they show neither linguistic or any ethnographic
relation with the Moravians, let alone with the Czechs. To help himself, Chaloupecky needed to
elaborate on his “ethnographic” update. In practice, this meant emphasizing anything that could
be put in relation to the Czechs. And so he was left with roughly the western part of Slovakia. In
the end, he was forced to “squeeze” the easternmost border of the Principality of Nitra — which
he otherwise recognized as the core of SvatopluK’s regnum - to the Hron river. Also this time, he
found “historical” arguments to support this claim. As a matter of fact, he simply borrowed the
political thesis the first chronicler of the Czechs, Cosmas of Prague, had tailored for the Premyslids.
According to Chaloupecky - from an ethnographic point of view, as well as in terms of its settlement
and linguistic character — western Slovakia belonged to the Western Slavs and, therefore, “to the
group of Czech tribes” This way, he made of Svatopluk I - in principle — a Czech ruler.

As already mentioned, these and other theses from Chaloupecky’s most famous work, Ancient
Slovakia, have long been known. However, this work was not only meant to use the prism of
history to argue for the period political dominance of the Czechs in the area east of the Morava
River, but also to legitimize it historically and legally. In his work, Chaloupecky endorsed the
delimitation of the Slovak territory (country), mainly against any possible post-Trianon historical
and political revisionist attempts by the Magyars. For this reason, it was imperative for him to
deal with the place Svatopluk occupies in the history of the Principality of Nitra as a historical and
political entity. This task, however, collided with his notoriously irrational and condescending
attitude towards any part of history that could not be labelled as Czech. In fact, the establishment of
Czechoslovakia made it necessary to give everything possible a Czech — Czechoslovak - character.
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This is obvious from the deriding 1745 quote by Slovak Lutheran priest Matej Markovi¢, which
Chaloupecky included in Ancient Slovakia to describe the beginnings of the Slovak tradition of
Svatopluk: / “And so it happened that those petty Slovaks finally got their hands on a Slovak king
in a Slovak Country? | “Tak se Slovickovia slovenského krdle jednou téz doZili v Slovenské krajiné”
The fact that Chaloupecky placed this quote right onto the first page of his work testifies to his
purpose (Chaloupecky 1923, 10-11). Although Chaloupecky did not question Svatopluk’s royal
rank - in line with the hitherto Czech historiography - he refused to refer to him by the expression
Slovak historiography had commonly used so far, i.e. King of Slovaks, and opted to call him “King
of the Moravians” instead (Chaloupecky 1934, 61-68). Among other things, with this designation
he deprived the Slovaks of their historicity.

Despite its indisputable high scholarly quality, Chaloupecky’s interpretation of the earliest
history of Slovakia - i.e. but not of Slovaks! - caused resentment among Slovak scholars and
students at the historical departments at Comenius University, whose understanding of Slovak
history had been built on their first-hand perception of the over two-hundred-year tradition of
Slovak historiography. Therefore, the community of Slovak scholars and students did not quite
agree with Chaloupecky’s statist approach to the history of Slovakia and Slovaks. Daniel Rapant
(t 1988) — the first one to call for a distinct Slovak history (Marsina, 1998, passim) and the most
important Slovak historian of the 20th century - strongly disagreed with Chaloupecky’s claims in
his works (Rapant 1967, 28-38; (Duchéacek 2011, 78-97).

However, Rapant was not the only one to challenge Chaloupecky’s idea of a “Czechoslovak”
history. Of course, for those disputing this view it was imperative to re-examine the historical
figure of Svatopluk I once again. The most ferocious opponent to Chaloupecky’s theses was
Franti$ek HruSovsky (+ 1956). The second Slovak professor of history at the Slovak University
(today Comenius University again) in Bratislava after Daniel Rapant (Polla, 1994, 238-241)
directly and indirectly dealt with Svatopluk in several works. Firstly, in his wider study Great
Moravia and Poland (Hru$ovsky 1935, 289-317), which was published in the memorable
proceedings The Great Moravian Empire in 1935. In 1939, he published Slovak History in Matica
slovenskd (HruSovsky 1939, 46-51). Even after going into exile, HruSovsky continued dealing
with Svatopluk in several more or less scholarly-popularizing works (HruSovsky 1942, 23-26;
Hru$ovsky, 1948, 173-225).

When looking at Svatopluk, Hrusovsky primarily focused on his aggressive military policy,
though. The image he created of Svatopluk was that of a ruthless and immoral yet pragmatic leader
and conqueror who had no consideration for the cultural legacy of St. Methodius and his disciples.
However, HruSovsky still considered Svatopluk to be the first Slovak king, an opinion he believed
to be true until the end of his life. Today, Hrusovsky’s historical work is assessed in many different
ways. Among other things, he is labeled as the “court historian of the Slovak State” (Lysy 2013, 24-
33). However, those who use that label seem to ignore the strong anti-German tone of his works,
precisely in regard to Svatopluk. The time in which Hru$ovsky — a historian and politician — wrote,
directly demanded greater emphasis on Svatopluk’s pro-Imperial orientation.

This makes it necessary to say that at the end of the 1930s, HruSovsky’s work contributed to
the figure of Svatopluk becoming not only a token of the struggle of Slovaks for autonomy, but
also a growing symbolic figure. The interpretations of the historical figure of Svatopluk were not
onlyareaction to the frustration caused by the discontent with the idea of a common “Czechoslovak
nation” that was being imposed from above, but also reflected the growing aspirations of Slovaks
for autonomy and an independent Slovakia.

With the establishment of the Slovak State on 14 March 1939 and of the Slovak Republic on
21 July 1939, the Svatopluk era became a key factor in the efforts to historically legitimize the
new polity. The work The Idea of Svatopluk’s Crown by Stefan Polakovi¢ ( 1999) (Letz 2000,
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442-446) aimed to grant this pragmatic task a “scholarly hallmark” It was published in 1940 in
Slovenské pohlady magazine (Polakovi¢ 1940, 341-352). The young Slovak Republic had to obtain
its historical and legal justification by means of Svatopluk. In this respect, philosopher Polakovi¢
paid little attention to analyzing historical sources in his work and, instead, gave Svatopluk both
a national and a Christian character. For this reason, Polakovi¢ tried to wipe out any incongruities
between Svatopluk and the Cyril and Methodius tradition of Slovaks. Among Slovaks, moreover,
the “Idea of Svatopluk” completely replaced the “Idea of St. Stephen” Slovaks had adhered to for
centuries before the Hungarian kings - i.e. kings of the Kingdom of Hungary - were turned into
“Magyar” kings. By means of this newly created “Idea of Svatopluk’, Polakovi¢ also rejected the
“Idea of Wenceslas” of the Czechs. A comparative advantage of the “Idea of Svatopluk” in this
respect was the fact that it originated earlier. This way Polakovi¢ made Slovaks the oldest nation
in Central Europe.

Lamentably, by putting the rule of Svatopluk I and its timeless legacy in connection with the
first Slovak Republic, Polakovi¢ turned this historical issue into an ordinary political instrument.
Whatever his originally well intended purpose might have been, in the end it only harmed the
study of Svatopluk in Slovakia. In fact, he actually created the “short link” between the figure of
Svatopluk I and the first Slovak Republic that up to this day burdens any positive interpretation
of the most important member of the Mojmirid lineage by the Slovak historians (Lysy 2015, 333-
345). On the other hand, it is necessary to recognize and point out that in some of his formulations,
Polakovi¢ did hit the nail on the head. For example, when he considered the problem of integrating
Svatopluk into Czech history. According to him, Czech historians: “[...] have never accepted
[Svatopluk] in their history because he has always been an alien for them and, therefore, has never
enjoyed any special popularity in Czech historiography either?” | “|...] nepocitali do svojich dejin, lebo
to bol pre nich vZdy cudzinec, a preto ani u Ceskej historiografie nenasiel zvldstnej obluby”

The connection between Svatopluk’s kingdom of the (early) Slovaks and WWII Slovakia
did not remain unnoticed in post-war Slovak historiography. Already in 1945, the articles by
literary critic and historian Michal Chorvat (¥ 1982) in the Nové Slovo weekly foreshadowed
a sharp change in the perception of Svatopluk (Chorvat 1945, 5-8). His critique of Svatopluk was
essentially a critique of the previous “luddcky” [connected with the Hlinka’s Slovak People’s Party /
Hlinkova slovenska udovd strana] - i.e. nationalistic — notion of this figure. Therefore, Chorvat
saw in Rastislav a better suited historical model for the new socialist conditions than in Svatopluk.
Asamatter of fact, Chorvat depicted Svatopluk as a kind pro-German collaborator. The reason why
Rastislav fit the new communist ideology better was his alleged inclination towards Byzantium,
which Chorvat understood as an inclination eastwards, an association fallacy meaning Soviet-
oriented. As a result, the communist regime in Czechoslovakia highlighted Rastislav and played
down Svatopluk.

The efforts to purge Slovakia’s political and cultural life of Slovak clericalism and nationalism
did not end here, though. After the country’s Catholics, any intellectual showing the slightest
sign of pro-Slovak orientation followed. In fact, 1950 marked the beginning of a series of trials
against the “bourgeois nationalists” It was precisely at that time that Jan Dekan (f 2007), later
the founder of the Archaeological Institute at the Slovak Academy of Sciences, university teacher
and academic of the Czechoslovak Academy of Sciences and a long-term dean of the Faculty of
Arts at Comenius University, published in 1951 study on Svatopluk - as a kind of postscript to
the previous time and a promise of a new era. This work would eventually become the canon of
Marxist historiography. Dekan called it Slovak History: The Beginnings of Slovak History and the
Great Moravian Empire (Dekan 1951, 113-153). However, when dealing with the Great Moravian
period and the rule of Svatopluk, Dekan strictly avoided referring to him as “Slovak” in his work.
Instead, he preferred the term “Moravian-Slavic” This way, Dekan rejected Chaloupecky’s thesis
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concerning the Czech character of the western part of 9th century Moravia and western Slovakia
up to the Hron River. However, he also called into question Saférik’s model - preferred by Slovak
historiography — which has the transitional “Moravian-Slovak” dialects in southwestern Moravia
in the category of Slovak dialects. He argued that this population did not arrive in the area
until after the fall of Great Moravia in the 10th century and especially during the 13th century
colonization period.

Dekan’s picture of Svatopluk remained the most complex in Slovak historiography for
a long time. In line with the hitherto Slovak historiography, he considered Svatopluk to be an
appanage prince of Nitra and understood the ties between Moravia and Nitra to be nothing
but the “regular” relationship between two principalities that are independent from one
another. Unlike older and contemporary Czech-Moravian historians, Dekan acknowledged the
“political-administrative dualism” of the relations between Nitra and Moravia throughout the
whole duration of Great Moravia. In line with the demands of his time, Dekan also condemned
SvatopluK’s ecclesiastical policy, in which he saw a model of reactionary Catholic clericalism. As
amatter offact,he wrote: “If we are to refer to the progressive elements of our history and build the future
of our nation on them, we will certainly not build them on the backward and collaborative tradition
of Svatopluk, but rather on the heroic, as well as socially and culturally progressive traditions of
Rastislav and the legacy of Cyril and Methodius” | “Ak sa mdme odvoldvat na pokrokové prvky
nasich dejin a na nich budovat budiicnost ndsho ludu, rozhodne nebudeme stavat na spiatocnickej
a kolaborantskej tradicii svitoplukovskej, ale na hrdinnej a spolocensky i kultiirne pokrokovej tradicii
rastislavovskej a cyrilometodskej” (Dekan 1951, 182-183). These lines clearly show that while Jan
Dekan did create the most complete picture of Svatopluk I of his time, the image he produced of
this ruler was a rather dark one, certainly the result of the ideological ballast of his time. The most
important feature of Dekan’s work, however, is the fact that it practically became the “last word”
concerning Svatopluk in Slovak historiography for years to come. Due to the increasingly strong
Czechoslovakism - which was now disguised in the guards of proletarian internationalism and
the infallible Marxist-Leninist dialectics of class struggle (Kamenec - K. Zavacka 1984, passim) -
Svatopluk became a political taboo in Slovak history and in Slovakia for over two decades.

What was valid on one side of the Iron Curtain did not quite apply on the other one, though.
As a matter of fact, the Slovak émigrés also managed to produce their own historians abroad. One
of the most important of them is Milan Stanislav Durica, the ideological successor of Frantisek
Hrugovsky and Stefan Polakovi¢’s Catholic line of 20th century Slovak historiography. Durica
tried to break the “traditionalist” understanding of Great Moravia as the first common “polity”
of Czechs (Moravians) and Slovaks. His speech on the topic Slovak Nationalism in the Frame
of European Development became well known after it was presented in 1976 in Switzerland at
a conference organized by the “Czechoslovak Society for Science and the Arts” The topic of the
conference was “The Philosophy of Czech and Slovak History” (Rydlo 2019, 46-47). In connection
with Svatopluk, Durica came up with the radical and provocative idea of a Slovak monarch who
annexed Bohemia after 890. In his opinion, the Czechs would never forgive Svatopluk and so,
they actively contributed to the fall of Great Moravia after his death. In his works, Durica does not
question Nitra being the starting point in SvatopluK’s career. He also considers Svatopluk to be the
king of the early Slovaks. However, he sees the population on both banks of the Morava River to be
Slovaks. Durica understands the Moravians themselves to be a political representation of Slovaks,
and Moravia as a polity of early Slovaks. He especially highlights SvatopluK’s contribution to the
development of the Moravian-Pannonian Church. He did not fail to notice Svatopluk’s above-
standard relations with the Holy See and, based on the way the Pope addresses Svatopluk -
unicus filius — he follows the line of FrantiSek (Francis) Dvornik and presents his hypothesis that
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St. Peter’s successors in Rome were considering Svatopluk as a potential candidate for the imperial
throne (Durica 2019, 107-143).

Coincidentally, the silence Slovak Marxist medievalism kept about Svatopluk also ended
definitively in the mid-1970s, more exactly in 1977. That year, Mat§ Kucera published his article
On the Historical Awareness of Slovaks in the Middle Ages in the Historicky casopis magazine
(Kucera 1977, 217-238). Analyzing medieval narratives — not only - from the Kingdom of
Hungary, Kucera proved beyond doubt that the Svatopluk tradition has been the only continuous
and, therefore, constructive tradition of the Slovak people since the Middle Ages. After dealing
with Svatopluk in a strictly scholarly way, Kucera started to popularize this topic in the mid-1980s,
more exactly with his work Figures of Great Moravian History (Kucera 2005, 220 onwards). After
the establishment of the second Slovak Republic in 1993, Kucera - this time a politician — went
back to Svatopluk - like Stefan Polakovi¢ had done before him - looking for historical support
for the new republic precisely in the most famous episode of Slovak history, i.e. the reign of King
Svatopluk. It was on the occasion of the erection of the statue of Svatopluk at Bratislava Castle in
2010 that his popularizing book King Svatopluk (8307 — 846 — 894) was published (Kudera, 2010).
However, Kucera was not the only medievalist who dared deal with Svatopluk in the last years of
the socialist era. Another one was Peter Ratko$ (1 1987). Ratko$ had already approached Great
Moravia — with extreme caution - in the early 1960s, i.e. during the Bratislava Early Spring,
which brought about a new and strong Slovak national-emancipatory ethos and a revived interest
in the earliest history of Slovaks (Ratko$ 1966, 7-40). Like other Slovak historians, Ratko$ was
very cautious when dealing with Svatopluk since he was well aware of the “Damocles’ sword
of bourgeois nationalism” that hung over those who “played” with this issue. No wonder, then,
that Ratko§’s works comply with the Marxist-Leninist spirit of history and do not question the
traditionalist interpretation of Great Moravia as the first common polity of Czechs and Slovaks
(Kartous 2011, 222-224). In 1965, he also published the Sources to the History of Great Moravia
(Ratko$ 1968), i.e. translations of many of the most important sources on Great Moravia. This
collection of historical sources brought Svatopluk closer to the general public. Ratko§’s work
Slovakia in the Period of Great Moravia was published posthumously in 1988 (Ratkos 1988,
107-119). In it, Ratko$ also unequivocally recognizes the royal rank of Svatopluk as well as his
close connection to Nitra. However — due to the fact that this monograph was published one
year before the Gentle Revolution - he did not dare use the adjective “Slovak” (banned since
the time of Jan Dekan) for Svatopluk expressis verbis. Similar to Kudera in the 1970s and 1980s,
Ratko$’s legible pro-Czech tone can be perceived when describing Svatopluk’s deeds. However, his
anti-German - i.e. anti-imperialist/anti-capitalistic — thorn is also conspicuous. As for the dispute
between Svatopluk and the disciples of St. Methodius, Ratko$ takes the side of the Old Slavic
Church. He also tactfully circumvented the pro-Roman orientation of Svatopluk’s policy.

The next name in the list of the greatest Slovak medievalists in the recent past is that of Richard
Marsina. In the year of the 1100th anniversary of the death of Svatopluk I, i.e. in the second
year of existence of the second Slovak Republic, Marsina was at the backstage of an international
interdisciplinary conference aimed at trying to bring Svatopluk and his era closer to today’s public
(Marsina - Ruttkay, A. (ed.), 1994). Later, he also engaged in the struggle for a Slovak interpretation
of Svatopluk in several of his works. The most important is perhaps his monograph The Struggle of
Methodius (Marsina 2012b, 104-126).

In the meantime, Czech historiography kept undermining Svatopluk’s title “king” and
increasingly derided the expression “early Slovaks.” In this respect, Marsina wrote: “The title the
papal documents use to address Svatopluk had a rising tendency in terms of weight | “v pdpezskych
pisomnostiach malo titulovanie Svitopluka hodnotovo vzostupnii tendenciu.” Elsewhere he added:
“Linguistic, ethnographic and historical literature give testimony of the original ethnographic
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affiliation of a large part of the population of today’s Moravia to the Slovak ethnic group. Therefore,
calling Svatopluk king of the early Slovaks can by no means be considered inappropriate” /
“O povodnej etnografickej prislusnosti velkej casti obyvatelstva dnesnej Moravy k slovenskému
etniku svedci lingvistickd, etnografickd a historicka literatiira. Teda ani formuldciu, Ze Svitopluk bol
kralom starych Slovikov, nemozno pokladat za nendlezity” (Marsina 2011, 72-86).

Marsina understands Svatopluk as forming integral part of the Nitra tradition. In this respect,
his opinion clearly represents the unanimity of the older part of contemporary Slovak medievalists
on Svatopluk. The Svatopluk tradition among Slovaks does not lack historical continuity and
really constitutes the only long-term historical tradition of Slovaks. It is, therefore, surprising - to
say the least — that some Slovak historians have now taken a challenging attitude in this respect.
As a matter of fact, this tradition served to set Slovaks apart from the Magyars even within the
Kingdom of Hungary. Later - in the times of Czech and communist ideological oppression - it
would again play the same role. In both these periods the Svatopluk tradition was also revised and
updated, an important element in the complex development that finally led to Slovakia becoming
an independent country in the 20th century (Marsina 2014, 17-30).

In 1990, Jan Steinhiibel concurs with the historical tradition of Svatopluk in his article The
Great Moravian Historical Tradition of the Transdanubian Slovaks (Steinhiibel 1990, 693-705). In
2004, he still stuck to the traditional interpretation of Svatopluk in his publication The Principality
of Nitra (Steinhiibel 2004, 165-186). It is necessary to point out that in this monograph, Steinhiibel
returned to the historical continuity of the Principality of Nitra within the Kingdom of Hungary
in the same tone the Matica Slovenskd historians had written in the nineteenth-century. As
for his assessment of Svatopluk in this work, Steinhiibel has not yet overcome the established
interpretation of Svatopluk in Slovak historiography. He unequivocally acknowledges the role of
Nitra in his deeds and, de facto, his royal rank (Steinhiibel 2010b, 29-34). Curiously, he does not
consider it important to talk about recognising it de jure.

The turnabout in this respect came a little later and was certainly the result not only of the
influence of current Czech historiography (mostly Dusan Trestik), but mainly to oblige with
a political request and - last but not least — to please the new lords of Slovakia: the media.
Steinhiibel is perhaps the first medievalist in Slovak historiography to question the royal title of
Svatopluk I in his work Was Svatopluk the King of the Early Slovaks? The Inscription on the Pedestal
of Svatopluk’s Statue, an article commissioned by the then Speaker of the Slovak National Council,
Richard Sulik (Steinhiibel 2010a, 9 pp).

His testimony provoked a sharp controversy among Slovak medievalists (Uli¢ny 2011, 39-
50; Bartl 2014, 325-334; Lysy 2014, 325-334; Marsina 2014, 17-30, etc.). I was one of those who
reacted to that article (Homza 2013a, 655-669; Homza 2016b, 139-163; Homza 2016a 160-187). In
2013, I prepared and published a collection of articles on Svatopluk entitled Svatopluk in European
Writings. More than dealing with Svatopluk as a historical figure, however, the team of authors
focused on the origin and development of the Svatoplukian memory - Legend of Svatopluk. This
expression refers to a set of narrative and pictorial sources that look at Svatopluk I retrospectively,
all of them following a specific purpose. In my work as a historian, I have never stopped trying
to make the general public familiar with the variable character and the numerous revisions and
updates of the Legend of Svatopluk in the different periods (Homza 2015, 25-36; Homza 2016c,
109-120; Homza 2020, 42-67; Homza 2021a, 8-39, Homza 2021b, 79-104).

The way the image and interpretation of Svatopluk has developed in Slovak historiography
shows some specific features that differentiate the way Slovaks perceive Svatopluk from the way
other East-Central national historiographies look at him. They can be summarized in a few points:
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1. Svatopluk began his political career in Nitra and Nitra was his capital.

2. 'The population of Nitra, Moravia and Transdanubia was the same. They called themselves
Slavs — SlovBni — and were the ancestors of present-day Slovaks.

3. Inthe mid-980s at the latest, Svatopluk became one of the sovereign Christian rulers of Europe.
This reflects in his title, Rex Sclavorum, i.e. the “King of the Slavs / Slovaks,” the same title Pope
Stephen V uses to address him in his letter from 885.

%%

Up to this point I identify with the arguments of that group of Slovak medievalists. So, in what
respect is my understanding of the title rex Sclavorum different? Should the title Rex Sclavorum be
understood as “King of the Slovaks™? I think so, but not exclusively.

To explain this subtle but substantial difference, let me start with an essay by the now
almost forgotten Slovak thinker Quido Matejko (f 1997). Matejko produced the most
comprehensive interpretation of Svatopluk I in his article The Political Thinking of Slovaks in the
Middle Ages. It was first published in Slovenské pohlady magazine in 1944 and a little later as
a separate brochure (Matejko 1944, 4-46). Like Polakovi¢ before him, Matejko also approached
Svatopluk from a quite different perspective and did not limit himself to strictly focusing on the
historical deeds of this ruler. Instead, he approached Svatopluk’s rule in a rather abstract way.
This made his formulations timeless, undoubtedly their biggest value. Matejko’s core idea is that
the political and historical development of the whole Central and East-Central Europe - and,
therefore, of Slovakia and Slovaks as well — need to be understood as the result of the constant
conflict between a set of particularities and a universal. Matejko describes the 9th century Slovak
particularity as having three different aspects: a cultural-linguistic, a political and an ecclesiastical
aspect. This multi-dimensional particularity stands in opposition to the imperial and the papal
(Roman) universals. For Matejko, the cultural-linguistic aspect of the Slovak particularity is the
Cyriland Methodiuslegacy, its political particularity is the Principality of Nitra, and its ecclesiastical
particularity is the Nitra Diocese. In contrast, the imperial universal is Charlemagne’s political
concept of Renovatio imperii Romanorum, i.e. the restoration of the Roman Empire. However, this
essentially political program was to be carried out in conformity with the spiritual power in the
form of an Imperium Christianum. The Papal universal is, in turn, the vigorous policies carried
out by Pope Nicholas I (858 — 867) and his successors Hadrian II (867 — 872) and John VIII (872 -
882). For it was during their pontificates that the thesis of the primacy of the spiritual power over
the secular one began to take clear shape within the church.

Matejko considered SvatopluK’s policy and, therefore, the whole political thinking of Slovaks
in the Middle Ages to have a universalist character. In fact, he placed Svatopluk’s universal against
all Slovak particularities of the time, as well as against any future cultural, ecclesiastical and
political particularities in Central Europe. How did Matejko get such a visible and clear definition,
to what extent this judgement by a young scholar - he was not thirty at the time - is a matter
of intuition, enlightenment, or deep scholarly analysis is beyond my knowledge.! He, however,
seems to have captured the very essence of Svatopluk’s policy, namely to create a strong Christian
monarchy in the northeastern part of former Illyricum, which would be called Kingdom of Slavs -
Regnum Sclavorum - after the common collective name of the dominant part of its population.
This kingdom would then become an integral part of Charlemagne’s Imperium Christianum. The
ecclesiastical sovereignty of the Kingdom of the Slavs was to be guaranteed by the Petrine See
in Rome. Matejko explained the Kingdom of the Slavs’ political independence from the Empire
as being the merit of Svatopluk’s clever policy, formally based on the principle of loyalty to his

' Quido Matejko as an obliterated thinker would deserve scholarly research.
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Christian sovereign, the emperor. In reality, however, Svatopluk was to achieve it by means of his
invincible army.

Let me - over seven decades later — elaborate on Matejko’s thesis. I completely identify with
Matejko’s idea — shared by other Slovak thinkers — that for Svatopluk to be able to meet these goals,
he first needed to ensure the independence of the ecclesiastical structure of his kingdom. Together
with Boris from Bulgaria, Rastislav from Moravia, Kocel from Pannonia, Branimir from Croatia,
and Mutimir from Serbia, also Svatopluk from Nitra belonged to those Slavic rulers of the former
Roman Illyricum and adjacent areas who were interested in restoring the Pope’s ecclesiastical
supremacy over this province (Dvornik 1935, 162-225; Betti, 2013, passim). Svatopluk might not
have done as much to reestablish the Archdiocese of Pannonia as Kocel did, but it was him who, in
the end, benefited the most from it. Indeed, after 873 Svatopluk became the pope’s commissioned
political protector of Rome’s (old-)new ecclesiastical project. The project intended to extend
Rome’s political influence to the territories with a predominant Slav population would go by
different names in papal politics. First by Church of Illyricum, later by Church of Pannonia and,
after 880, by Church of Moravia. Nevertheless, I dare say that in the end it became the Church of
Sclavonia, albeit its liturgy and language were Latin.”

I agree with my predecessors in claiming that the milestone for the constitution of this Slavic
ecclesiastical province - although still called Holy Church of Moravia — was the year 880. For it
was then that Pope John VIII (f 882) - by means of the bulla Industriae tuae - took Svatopluk and
his regnum under the direct protection and patronage of the Holy See. And he promoted Svatopluk
to the same level as the rest of Christian rulers of Latin Europe. The document is paramount, so let
me present its introductory part:

“... We have come to know the sincerity of Your [SvatopluK’s] devotion and the desire of all
Your people, which you hold towards the Apostolic See and our fatherly care [John VIITs].
Because by the grace of God you have despised other rulers of this world, out of your most
faithful love and together with your noble faithful men and all the people of your empire,
you have chosen Saint Peter, prince of the apostolic church and its deputy, to be your patron,
assistant and protector in all, and bend your head to his and his deputy’s protection, with
your pious mind and the help of God you yearned to remain his most devoted son until your
end. And for this strong faith and devotion of Yours and Your people, the Apostolic See with
open arms embraces you with immense love as our only son and together with all those loyal
to you, we take you into our fatherly womb as sheep of the Lord that have been entrusted to
us..”?

2 This argument is supported by the fact that when Viching was appointed bishop of Passau by Arnulf after
his expulsion, the Bavarian bishops complained to Rome that Viching, with the help of Svitopluk, had
established a province in Sclavinia (Sedavia). See Notae de episcopis Pataviensibus: “Hic Laureacensem
ecclesiam pressit, volens provinciam dividere et auxilio Zwentenwaldi regis Moavorum in Sedavia
metropolim suscitare” (Havlik 2019, 264).

> As for the original texting: “[...] didicimuse (John VIIL) tuae (Svatopluk I.) devocionis sinceritatem
et tocius populi tui desiderium, quod circa sedem apostolicam et nostram paternitatem habetis. Nam
divina gracia inspirante, contemptis aliis saeculi huius principibus, beatum Petrum, apostolici ordinis
principem vicariumque illius, habere patronum et in omnibus adiutorem ac defensorem pariter cum
nobilibus viris fidelibus tuis et cum omni populo terrae tuae amore fidelissimo elegisti et usque ad finem
sub ipsius et vicarii eius defensione colla summittens, pio affectu cupis, auxiliante Domino, utpote filius
devotissimus permanere. Pro qua scilicet tanta fide ac devocione tua et populi tui apostolatus nostri ulnis
extensis te quasi unicum filium amore ingenti amplectimur et cum omnibus fidelibus tuis paternitatis
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The further political development of this part of Europe clearly shows that the papal patronage
was the fount other dynasties between the Carpathians and the Danube would draw heavily
from over the next period in order to defend their political position against the successors of the
Carolingians, i.e. against the political aspirations of the Empire.

On the other hand, the secular counterpart to this Slavic ecclesiastical province was to be the
Regnum Sclavorum subordinated to Rome - just as the idea of a Slavic province derived from the
original idea of Illyricum. Therefore, the Kingdom of the Slavs ideologically followed the political
tradition of the former Roman province of Illyricum. The establishment of this province, headed
by its own caesar, was part of the political plan of Diocletian’s Tetrarchy, that is, the four parts of
his single Roman Empire. When in 884, Charles III the Fat (+ 888) made Svatopluk his personal
vassal on Kumenberg by Tulln* (Panic 2000, 36), the Imperium Christianum consisted of four
main provinces (kingdoms) as well: West Franconia, Lotharingia, East Franconia and Sclavonia.
And this was precisely the model Emperor Otto III would eventually get back to when he tried
to renew the great program of the Carolingians and - resuming the political program Renovatio
Imperii Romanorum - acknowledged that it would consist of four equal Christian provinces -
kingdoms: Galia, Roma, Germania and Sclavinia (Fried 2001, passim).

However, to get hold of the political heritage of the Roman Illyricum it was imperative to acquire
Pannonia. Enough has been written about how this happened. Nevertheless, most historians seem
to miss the key reason why this happened. As a matter of fact, not many people have considered
the motive that led Svatopluk to take this step between 882 and 884. For it meant violating the
almost ten-year-old Peace of Forchheim with the East Frankish king, Louis the German. In fact,
Svatopluk attacked a territory that was clearly part of the (East Frankish) Empire. It was only
thanks to Svatopluk’s acute military and tactical skills and to the significant military superiority he
enjoyed at the time that he got away with it in the end. Moreover, this territorial annexation was
eventually validated by Emperor Charles IIT the Fat himself on Kumenberg near Tulln (MMFH 1,
97). But why did Svatopluk need to conquer Pannonia?

Ancient Pannonia was heavily burdened by its ancient cultural, religious and political
association with the not so remote Roman Empire. Its capital, but also the original capital of the
entire prefecture of Illyricum, was the legendary Sirmium (present-day Sriemska Mitrovica). This
was the original seat of the ceasar (junior emperor), Galerius, who was compared to Hercules.
Pannonia was also the place where the Legio VI Herculia had been stationed. Therefore, the
strategy to legitimize the most prominent ruler of the Mojmirid family and dynasty - who had
recently been accepted into the family of European rulers — needed to refer directly to the Roman
tradition (Noble (ed.) 2006; Reimnitz 2015). After all, the originally illegitimate rulers of the
Frankish Empire - the Carolingians and Charlemagne himself - did exactly the same when he
was proclaimed emperor (Imperator Augustus) of the restored Roman Empire. Why else would
he have coins minted, on which he was depicted in the style of the former Roman emperors? The
fact that he chose Aachen as his headquarters - the very same place tradition has Gaius Julius
Caesar staying at and enjoying the local spas - is no coincidence either. The reason for conquering
Pannonia was, thus, the very same fact that led Rome’s canonic lawyers to choose Sirmium as the
seat of St. Methodius. There are many other indications that could shed light on the motives that
led Svatopluk to undertake his most important southern campaign.

nostrae gremio veluti oves domini nobis commissas recipimus vitaeque pabulo clementer nutrire
optamus [...]” (Marsina, 1974, 23-24, No. 30).

Annales Fuldenses 2019, 98-99. Here, note 594 contains a fairly extensive political-symbolic analysis of
this act. I am of the opinion that Charles III made Svatopluk his personal vassal elevating him above the
other princes of the Empire and, thus, effectively recognized his royal rank.
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The fact that the Legio VI Herculia had been headquartered in Pannonia was well known to
Pribina and his son, Kocel. As a matter of fact, it is no coincidence that the Pribinas dedicated
their most impressive church to holy martyr Hadrian, an officer of the aforementioned Legio VI.
By the way, Pope Hadrian II also took his name after this saint. The symbolic center of Legio
VI was Herculia / Gorsium, present-day Tac, only 5 km away from Székesfehérvar (Alba Regia/
Stuhlweissenburg/Stoli¢ny Belehrad) the city that would become the coronation site of the kings
of Pannonia (later Kingdom of Hungary). The emblem the officers of this legion were allowed to
wear on their shields was a black eagle in a red field. All these connections might or, rather, must
have been known to Svatopluk as well. In fact, around 873, papal legates such as Paul, bishop of
Ancona, and John, priest of Venice, are also known to have been in his court (Betti 2013, 160-
161). Being knowledgeable of the old legal norms that could apply for Pannonia, they negotiated
the separation of the Archdiocese of Pannonia from the Church of Salzburg and Passau. Last but
certainly not least, by conquering Pannonia, Svatopluk’s Kingdom of the Slavs came in immediate
contact with the territories under the direct political influence of the papacy.

Thus, in 884 Emperor Charles III the Fat formally validated the annexation of Pannonia and
recognized Svatopluk as his personal vassal, an act the Roman bishops must have taken into
consideration. It is in this context that Pope Stephen V (d. 891) calls Svatopluk I rex Sclavorum in
the autumn of 885.°

To those who do not understand the symbolic code encrypted in the language used by the
Diocese of Rome and tend to simplify, distort, or completely ignore its conceptual character, let
me point out something that has long been well known, namely that the titles of rulers in the early
Middle Ages cumulated the most important information about their holder. Each title consists
of four main parts. The first is the personal proper name of the title holder, the second is the
title or rank itself, the third is the name of the community the title relates to, and the fourth
is the state of the grace of God of the title holder. Ildar Garipzanov, an expert on the language
symbolism at the Carolingian courts, describes it as follows: “Early medieval titles clearly express
royal authority as the relationship that binds the ruler, his subjects, and God” (Garipzanov 2008,
102). The period symbolic meaning of the address rex Sclavorum the Pope - the vicar of Christ
on earth - uses to refer to Svatopluk, needs to be explained in present-day language. The holder
of the title is Svatopluk I of the Mojmirid family. His unquestioned rank is rex, that is king. It is
the second highest rank in the Christian Latin world after that of Emperor in the restored Roman
Empire. This title, king, refers to an entity called Sclavi in Latin, that is Slavs in general. The third
side of this relationship is God, which is why “king by the Grace of God” (Dei gratia rex) is usually
added to the title of early medieval rulers (Havlik 1965, 116-122).

The fact that Svatopluk I was held in high esteem by the papacy is not only evidenced by the formal way
the popes addressed him, such as unicus filius (“only son”) or dilectus filius (“beloved son”), but also by
the fact that they assigned him certain diplomatic missions. For example, when he met Arnulf in 890 on
Mount Omuntesperch (Amandsberg = Mount of St. Amand?) in Pannonia, Svatopluk - acting on behalf
of the Pope — urged his brother-in-law to charge to Italy (Annales Fuldenses 2019, 100).

In his letter “Quia te zelo..” from 885, Pope Stephen V calls Svatopluk by the title “rex Sclavorum.”
(Marsina 1974, 27-29, No. 35). The authenticity of this letter has never been questioned.
Svatopluk’s exceptional position in the system Charlemagne’s late Frankish Empire was enhanced by the
fact that he was the godfather of Arnulf’s eldest son, who was named Svatopluk after him, but also by
his marriage to a member of the Carolingians, Arnulf’s sister, who is aptly known as Gizela by tradition.
For more on this topic, See Ioannis Aventini Annales ducum Baioariae: “Suatebogus Gisalam sororem
Arionulphi uxorem duxit, filium Arionulphi ex concubina genitum lustrali die arrogat.” (Ioannis Aventini
Annales ducum Baioariae 2019, 409.
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Now let us have a look at the name Slavs — Slovdini / Sloveni / cnosmwne. In my opinion, this
term needs to be understood not only as the ancestors of present-day Slovaks and Moravians,
but as all the subjects of Svatopluk without any further distinction. The denomination of the
community the royal title of Svatopluk refers to — similar to the contemporary denominations
of the other kings of the then Latin world - mostly represent a generalized abstract form of the
current composition or structure of the entire population of the kingdom. In some respects,
however, they certainly reflect the dominant position of some of its parts. Let me illustrate this in
the example of the Latin title of the kings of East Franconia, namely rex Francorum orientalium.
We know from other sources that the kings of East Franconia ruled not only over Franks, but over
Bavarians, different Slavic tribes, Saxons and others as well.” Likewise, Svatopluk did not rule just
people who called themselves Slavs. In fact, the people he ruled over in Pannonia, as well as in
Moravia, the Principality of Nitra and Transdanubia, included Bavarians, Jews and descendants
of the late Roman population. On the other hand, we cannot forget that present-day scholarship
acknowledges the formative character of this type of abstract denominations of communities
(Garipzanov 2008, 102). So, it is not so important that all the inhabitants of the Kingdom of the
Slavs call themselves Slavs, but the fact that had this kingdom persisted, they might have one day
come to call themselves so.

Svatopluk I - along with the ruler of the Bulgarians, Boris — must be considered the most
influential ruler of 9th century East-Central Europe. Unlike Boris, however, Svatopluk’s clear
pro-Latin orientation remains unquestionable. The road to changing the original papal plan to
restore its sovereignty over Illyricum - which this time is to be called Kingdom of the Slavs -
opened again in the 880s. However, the powerful cultural and religious particularity of the
Methodius Church and the various political particularities of the newly annexed territories and
their centrifugal forces might have been hurdles on this road.

The sudden and radical change in the papacy’s attitude towards this “anomaly” in the Western
Church also contributed to Old-Church Slavonic being forbidden as a liturgical language. It
personified in Pope Stephen V. This is the reason why, after the death of St. Methodius on 6 April
885, Svatopluk tried to get rid not only of this cultural and religious peculiarity, but also of all
the disciples of St. Methodius, led by St. Gorazd. He assigned this task to Bishop Viching of
Nitra, who was also put in charge of the Slavic Ecclesiastical Province. By appointing Viching -
a Latin bishop - to the position of administrator of the Slavic ecclesiastical province, but not as its
archbishop. On the other hand, Svatopluk by this act also disrupted the ecclesial particularity the
Nitra diocese had enjoyed against archbishop St. Methodius since its establishment in 880.

After his coronation in Székesfehérvar (Stolicny Belehrad) in 885 by papal legate Cardinal
Honorius(?) (Homza 2021b, 95-96), Svatopluk had only one issue to deal with: the archaic political
particularities that had remained latent in his newly constituted Regnum Sclavorum. Centralizing
the power of a dynasty in a culturally, religiously and politically heterogeneous environment may
have many forms. The use of violence is the fastest, but not always the most effective. This time,
SvatoplukK’s decision does not seem to have been well judged. The way the Annals of Fulda describe
the brutality Svatopluk used against the elites of the Pannonian principality constitute enough
evidence for this claim.® In fact, the inappropriate force Svatopluk used can also be seen in the
fact that just two years after his death in 894, the leaders of the Czechs and Sorbs were already
trying to get back to the bosom of the East Frankish Kingdom. Interestingly, these dangerous
centrifugal forces from the annexed territories (Vistula, Pannonia, Bohemia, Sorb Lusatia, etc.)

7 For example, Prince Rastislav is sentenced to death by the Franks, the Bavorians, as well as the Slavs

(Annales Fuldenses 2019, 85).
8 Annales Fuldenses 2019, 98.
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had not manifested themselves in any significant way while Svatopluk was still alive. This might
have been because Svatopluk always managed to formalize his authority over the annexed territories
politically and legally. Textbook examples of this are the treaties he concluded with the kings of East
Franconia, Louis the German - Forchheim (874), Charles III the Fat - Kaumberg, Tulln (884) and
Arnulf - Omuntesperch (890).

However, the unexpected death of Svatopluk in 894, the subsequent extinction of the
Mojmirid family and the almost nine-decades-long interregnum on the mid-Danube, did not
mean that Rome had forgot its plan to restore Illyricum — Regnum Sclavorum under the protection
of St. Peter’s successors. Around 1001, the Nitra — Cisdanubia - and the former Balaton -
Transdanubia — principalities united to give origin to the Kingdom of Pannonia, which would
eventually be known as the Kingdom of Hungary. How the Kingdom of Pannonia became the
Kingdom of Hungary is a specific issue that needs to be considered elsewhere (Homza 2019,
7-35). Similarly, it will be necessary to consider up to what extent the concept of Sclavinia (Illyria/
Iliryum) - recognized by Rome — persisted as a parallel program among the ecclesiastical and
secular elites between the Adriatic and the Carpathians in the 13th and following centuries.

Certainly, the new dynasties that emerged in East-Central Europe in the second half of the 9th
century did not forget the political idea of the Regnum Sclavorum and Svatopluk as its protagonist.
As a matter of fact, it is no coincidence that the ambitious Polish king Mieszko I (+ 992) named
one of his sons Svatopluk. So did Vladimir the Great (+ 1015) of Old Rus” at about the same
time. Neither did the Nitra Arpads forget Svatopluk. In fact, they concentrated all their political
imagination in the legend that has King Svatopluk’s sword buried in mount Zobor above Nitra
(Homza 2013b, 68, 77 and 98). As is well known, it was from Nitra that Svatopluk set off to take
possession of the central Moravian throne, and it was also from Nitra that he managed to unite
the geopolitical territory between the Carpathians and the lower Danube under his rule when
he occupied Pannonia. Nitra was then the center from which the princes and kings of Pannonia,
Stephen I (+ 1038), Bela I (+ 1063), Gejza I (+ 1077) and Ladislaus I (+ 1095) would eventually
unify these territories as well. Failing to emphasize the position Nitra — and, therefore, Slovaks -
occupy in the Tradition of Svatopluk is, therefore, out of the question.

That being so, what should be the exact wording of the inscription on the pedestal of the statue
of Svatopluk I at Bratislava Castle? As already indicated, the legitimacy of Svatopluk’s rule was
built on three basic pillars. First and most important is the fact that the Holy See took his regnum
under its patronage, so Svatopluk was certainly a ruler gratia Dei - by the grace of God. Second
to it is Svatopluk’s formal loyalty towards the restored Roman Empire, which is best described by
the Latin word rex. And third, his title refers to the political community of the Slavs. Svatopluk
was, therefore, king of the Slavs by the grace of God. In Latin SVENTIBALDUS GRATIA DEI
REX SCLAVORUM. This wording comprehends most of the symbolism Svatopluk I represents.
In fact, it best reflects the internal power lines of his rule. It also adequately reconciles the distinct
historical tradition of the Slovak nation and country and the significant position Svatopluk
occupies in the history of Europe.
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Abstract: MIHALJEVIC, Ana - MEDIC, Igor. The Oldest Legend of the Life of St. Anthony
of Padua Legenda Assidua or Prima in Croato-Glagolitic Breviaries. Parts of the Legenda
Assidua or Prima, the oldest legend about the life of St. Anthony of Padua, form a part of
the service in honor of St. Anthony. The service has been preserved in 17 Croato-Glagolitic
breviaries (Bar, Dab, Hum, Ber,, Ber,, Mosk, N,, Vat,, Vat , Vat, Pm, Met, Mavr, Rom, Pt,
Broz, N,). As St. Anthony of Padua lived in the 13th century and was a saint celebrated only
by the Western Church, Croato-Glagolitic scribes could not use an older Slavonic text, nor
could they translate the text from an eastern protograph. They had to translate the text from
Latin. In this paper, all preserved texts are compared, and their features are analyzed on
all linguistic levels. Textological and linguistic differences and similarities are determined.
Croatian Church Slavonic texts are compared with the Latin text, and translation techniques
and translator’s knowledge of Latin are analyzed. The analysis focuses on the syntactic and
lexical levels because they are crucial for determining the relation between Croatian Church
Slavonic texts and their Latin protograph.

Keywords: Legenda Assidua or Prima, St. Anthony of Padua, Croato-Glagolitic breviaries,
Croatian Church Slavonic, Latin

Introduction

St. Anthony of Padua is one of the most venerated saints in Croatia' and in the world. His popularity
is reflected in the fact that he is often called the saint of the whole world. He was born around 1195
in Lisbon and died on June 13th, 1231, in Aracella, near Padua. His name was Fernando Martins de
Bulhoes or Fernando Martim de Bulhdes e Taveira Azevedo and he was a member of Portuguese
nobility. After childhood, he first became part of the Augustinian monastery near Lisbon at the
age of fifteen. He devoted himself to Lectio divina but then moved to the monastery of St. Cross
in Coimbra. There he was ordained and later entered the Franciscan order and changed his name
to Anthony. He wanted to commit himself to missionary work among the Moors but returned
home because of illness. He preached and taught in Italy and France. He passed away in 1231 in
Padua at the age of only 36. He was declared a saint by Pope Gregory IX on May 30th, 1232. In
the year 1946, he was proclaimed a Church teacher.? Service in his honor is held on the day of
his death - June 13th. After his death, many texts about his life appeared. According to Angeles
Garcia del Borbolla (2002), the hagiographic texts were produced for several reasons: to celebrate
the memory of a saint, to perpetuate models of the Christian life, to affirm the legitimacy of an

! For details on the veneration of St. Anthony in Croatia, see, e.g., Dragi¢ 2018; Belaj 2004; Kudi$ 2016. On
the adoration of the saint by the Glagolites, see Runje 1995-1996.
For a detailed chronology of St. Anthony’s life, see Beltran 1999.

2
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ecclesiastical institution, and to transmit paradigms. Legends also served as a form of connecting
the fraternity amid raising conflicts.?

Hagiographical texts occupy an important place in the Croato-Glagolitic corpus.
Badurina Stipcevi¢ (2019, 26) stated that the number of fragments of legends suggested that there
were once complete legends and entire collections of hagiographic biographies and passions, and
Grabar (1977, 95) stressed the importance of Biblical apocrypha and legends about saints’ lives.

Latin Legenda Assidua

Legenda Assidua or Legenda Prima is the most famous legend about St. Anthony’s life. This text is
considered to have influenced to a great extent all later texts about his life. The text was probably
written in 1232, only a few months after his canonization. The legend is called Assidua after the
first word of the text. The author of the legend is unknown* but is considered a Franciscan who
was in the same monastery as St. Anthony and was probably somehow connected to Padua.’ In
the prologue, the author says that he has witnessed many events from St. Anthony’s life but did not
participate in all of them. The bishop of Lisbon Soeiro II. Viegas (died in 1232) and the minister
general of the Franciscan order friar Giovani Parenti (died in 1250) are assumed to be the witnesses
of the events the author had not seen himself (Damjanovi¢ 1984, 6-7). The author also uses the
writings of the canonization from which he took the reports on St. Anthony’s miracles. The
legend was very popular and read in the Middle Ages and later up to the present day.® The most
comprehensive editions of the legend can be found in the codices from the Alcobaza monastery,
kept today in the library of Lisbon. There are also several manuscripts called Parisian and
English, which contain texts that mostly correspond to the text from the Alcobaza codices. The
third group includes manuscripts, the source of which is unknown and hard to determine. For
further information on these three groups of manuscripts and relations between them, see Cessi
(1936); for the differences between the texts, see De Paris (1890). The legend has been criticized
because it omits some parts of St. Anthony’s life. Although the author is generally considered
to be unknown, there have been many theories on the authorship and many misattributions in
history. The Legend has been attributed to Tommaso da Celano, the author of Vita 1di S. Francesco,
because of stylistic similarities of these two texts, to Tommaso da Pavia because of the similarities
to his Dialogus de gestis Sanctorum fratrum minorum, to b. Giovanni Peckham, S. Bonaventura,
friar Giovanni da Cremona, to name a few.” Due to the incredible popularity of St. Anthony, only
a couple of years after Assidua, the second legend appeared - Legenda Secunda or Anonyma, today
sometimes attributed to the author of the most famous service in honor of the saint - Guliano
da Spira.® It is considered only a literary refinement of Assidua® and adds only the appearance of

Cf. a hagiografia servia como uma forma de unificar a fraternidade em uma realidade de conflitos em uma
tentativa de resgatar a identidade do movimento. (Camacho 2018, 169).

* About the authorship of the legend, see e.g. Kerval 1905., Gamboso 1981, Camacho 2018.

> Tilatti 1996, 45.

The popularity of the legend is reflected in the fact that there are many translations of the legend into
Croatian and other European languages (e.g., Anonymus author 1232, Damjanovi¢ 1984, Cessi 1936,
Pavanello 1946, Vida primeira 1996, Vita prima 1981, Vita et miracula. 1830, etc.), and many texts
written about this saint. For the bibliography of texts written about St. Anthony in Croatian until 1995,
see Rogulja 1995 - 1996.

7 Cf. Pavanello 1946, 11.

8 Pavanello 1946, 15; Tilatti 1996, 51.

®  Cf. rifacimento litterario (Pavanello 1946, 15).
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St. Francis during St. Anthony’s sermon in Arles. After this legend, several new legends appeared,
all mostly following Assidua: legend about St. Anthony’s life in Dialogus de gestis Sanctorum
fratrum minorum by friar Tommaso da Pavia; Benignitas by the unknown author; a short legend
called Fiorentina; Raymundina by Pietro Raymondi da S. Romano; Rigaldina by Giovanni Rigauld.
St. Anthony’s miracles were described in Liber miraculorum from around 1370. The saint’s life was
also described in Vite and Trattato intorno ai miracoli di S. Francesco by friar Tomaso da Celano,
in Delle conformita tra la vita di S. Francesco e quella di N. Signore, etc.”®

Legenda Assidua begins with the prologue in which the author states how and why he wrote this
legend and says that the legend has two parts. The first part contains some of the most important
episodes from the saint’s life, and in the second part, the author narrates St. Anthony’s miracles
after his death."

Legenda Assidua in Croato-Glagolitic braviaris

Since St. Anthony lived in the 13th century and is venerated only in the Catholic Church, Croatian
Glagolites could not take the text over from an older Slavic source nor from the East but had to
translate it from Latin.

The translation of parts of Legenda Assidua is preserved as a part of the Service in honor of
St. Anthony (v’ nvv(e)é(e)ré s(veta)go antona). The text has been preserved in 17 Croato-Glagolitic
breviaries in the Proprium sanctorum. The breviaries are the following: Pm 219a - 219¢; Vat,
116d - 118b; Ber, 58b - 61b; Mosk 143c - 145c; Met 314c¢ - 317a; N, 348a - 349d; Mav 232c -
233b; Hum 58d - 61a; Vat , 297b — 298a; Vat, 328d - 329d; Dab 231b - 232¢; N, 428a - 429b; Rom
360v - 361v; Ber, 61d - 65a; Pt 276a — 277a; Bar 348c - 350c; Broz 340c - 342d."” The legend does
not appear in the following breviaries that have Proprium sanctorum: IV. Vrbnik breviary (Vb,)
from the 14th century, Bribir breviary (Brib) from 1470, and Vinodol breviary (Vinod) from 1485.
None of the three breviaries include services from that part of the year. Parts of Vb, have not been
preserved, Brib ends on the day of Saint Agatha on February 5th, and Vinod does not have the text
until the day of Saint John the Baptist on June 24th.

The Croato-Glagolitic text is a translation of the beginning of the first part of the legend, and
the full text ends with the saint’s wish to become a martyr.”® In this part, it is stated that there was
a city called Lisbon in the eastern part of the kingdom of Portugal “at the end of the world” that
the famous Ulysses founded. In that city, there was a church dedicated to the Virgin Mary in which
the body of St. Vincent was kept. The house of Anthony’s parents was in the western part of the
city near the church entrance. They became parents in the prime of their youth and named their
son Fernando. He began his studies in the Church of Virgin Mary, where he studied the Scripture.
St. Anthony lived with his parents until the age of fifteen. He successfully overcame bodily urges,
lust, and other weaknesses. He withdrew from the world he considered sinful, believing that it
might hinder him from the path to God. Near the city boundaries, there was a monastery of
the Order of St. Augustine. In this monastery, St. Anthony put on the monk’s robes. He stayed
there for almost two years but was troubled by the fact that his friends often visited him, so he
decided to leave his hometown and went to the monastery of the Holy Cross in Coimbra. There

10 More about these works, see Pavanello 1946, 14-20.

About the description of St. Anthony in the hagiographies, see Leonardi 1996. For more information on
Legenda Assidua, see e.g. Rema 1996; Gamboso 1981ab; 1995; Cessi 1936; Damjanovi¢ 1984, etc.

For a more detailed source list, see Sources at the end of the paper.

The part of the text of the Latin protograph that corresponds to the Croatian Church Slavonic text can be
found at the end of this paper.
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he constantly read the Scripture and strengthened his faith. Hearing that the heir to the throne
(infans) Pedro had transferred the relics of Franciscan martyrs to Spain and that their intercession
had healed him, St. Anthony began to pray to God to give him the grace of martyrdom. Full
versions of the texts of the Croato-Glagolitic legend end there. In this paper, the text from Vat, was
taken as the source text because it is the oldest codex which contains the full version (Pm is older
but considerably shorter). The translation is generally the same in all breviaries, but some contain
shorter text versions. The shortest text is found in Rom and has only a description of the city of
Lisbon. The text in Pm ends with the description of the first fifteen years of St. Anthony’s life at
home with his parents. The text in Vat,  ends with St. Anthony being afraid that the world would
corrupt him. The text in Mav ends a few words after the text in Vat, . The text in Vat , ends after
the description of the monastery of the order of St. Augustine. The text in Met ends with the
description of St. Anthony’s study of the Scripture. The text in Pt ends a few sentences later, and
the text in Bar and Broz a few words after that.

The Croatian Church Slavonic text from ondé bo srebro (Vat, 116d) to edva obétié mogla se bi
(Vat, 117a) has no corresponding Latin equivalent in Legenda Assidua.

Relation between Croatian Church Slavonic texts

The differences between texts are mostly phonological and reflect the phonology of each breviary."
There are some lexical differences between the texts. In some breviaries, the Croatian word is used
instead of the Church Slavonic, most often in Mav and Broz: ut/sicut: ékoze — kako Mav Broz;
1éki — kako Broz; qui/quae/quam: ize — ki Mavr Broz; dicitur: gl(agole)t — govorit’ Mav Broz; cum:
egda - kda Mav kada Broz; quem: eg(0)ze - koga Broz; quod: eze — ¢a Broz; hunc: nemze - komb
Broz; Christi: h(rbsto)vihe — krstovihe Pt; g'vozdie — Zelézo Bar Broz; praeconem: prop(o)v(é)-
dn(i)ka - placara Met N, Mav Hum Vat , Vat,j Bar Broz placaromp Dab pl(a)cara Pt; colebat:
Ctovase — cacade Ber, N, Hum N, ¢¢ase Met; pridruzbnika - pric¢est'nika Ber, Dab N, pricestn(i)-
ka Mosk pricestnika N, Ber, pricestn(i)ka Hum;' cinctorio: poésomp — pasomp Ber, N, Hum N,
In this group, we should probably include the examples where the word eter» has been replaced
by the word edino: quaedam: eterp - edinb Dab; potoku eteru - edn(o)mu potoku Broz; quodam:
eterimp - ed'wimp Broz; et(e)rb — edens Broz.

Sometimes the scribe uses a different word, probably to be more accurate, closer to Latin, or
more understandable: ferunt: pravit — gl(agole)t Vat , N, Rom Dab Ber; aliquatenus: nikakoze -
nikolize N, Vat ,.

Some words appear probably due to the wrong reading of the scribe and/or similarity of certain
Glagolitic letters (e.g., i (i) and o (0), 0 (0) and u (u), t (¢) and d (d)): mundi: mira - mora N_; omni:
vsakoe - visokoe Pm Pt; honorifice conditum: utvoreno — otvoreno Ber ; felicem: Castiva — Cbstita
Pm ¢asti Ber, castita Mosk Dab Castita Met Vat , N, Hum Bar Broz ’stita Mav ¢bstnago N, Castitp
Ber, Cast(i)ta Pt; cursu: teCeniemsn — Cteniemp Ber,; in carne: istl(é)nnago - isplnenago Bar Broz;
felicitatis: Cesti — ¢asti Hum Cas’ti Dab; alieni: tujb — duzb Mosk muzp N ; r(¢)¢na - recena Rom;
offendiculum: opotikanie - i potaknenie Broz; piis: m(o)I(it)vami — m(i)l(o)st(i)vimi Ber, N, Hum
N, Bar Broz; m(0)I(i)tvu — m(i)l(o)st(i)vo Hum.

In some examples, the words differ only in the prefix: consistit: prestoitb — pred'stoit’ N.;
imminebat: prestupahota — préd’stupahota N ; retraxit: izvléCe — otvléCe Vat ; tenaci: drze¢umu -
udr’ze¢umu Mosk; vzdimaet - izdimaet Met vdimaet’ Rom.

19’

14 Cf. Kovacevi¢ - Mihaljevi¢ — Sudec 2010, 366.
' In this example, the text from Vat_ has a younger word than the other, younger, breviaries.
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In some texts, different words deriving from the same root are used: ladsko - ltidaisko Dab
Rom lidais’ko Ber,; plovué¢imp — plavati¢(i)mp Hum plavaticimsp Vat , plav(a)aéimp Ber; sv(é)-
tlo — s(vé)tlosti Ber, Mosk Hum Dab Bar Broz sv(é)tlosti Met N| Vat , s(vé)t(l)osti Mav Vat,  s(vé)-
tl(o)sti N, Pt spvétlosti Ber,; imbuendum: nau¢(e)niti - nauku N_; amore: labvenot - labvit Ber,
Hum labvit N, N, lab'vot Dab Ber, lubvot Pt Bar Broz; teste: sv(é)dokue — svedoku Met N, Bar
Broz svédoku Hum Ber, svidoku Dab svidoku Pt; supradicta: vise r(e)cenoi - visnei Mav; Dei:
b(o)zihp - bozastvenihb Bar Broz; eamdem: ta — tazde Ber, Hum Vat , Ber, tae Mosk Met Dab N,
taje N, Bar Broz tazdé Pt; ustrmlenié - str'mlénié Ber ; szdana - sazidana Dab saz(i)dana Ber,.

Sometimes the scribes use a different word as a result of misinterpretation or adaptation to the
Latin protograph: occidentalem: zapadnoi - znanoi Pt; ipso: sego — sam(o)go Hum samogo Vat ,
N,; togo radi - t(a)ko Vat ; ad: k - v Vat ; pro-: za - s Bar Broz; sed: na — sa Met nb N, da Bar Broz;
inhaereret: postoél — pakostil’ N ; generaret: roditelp - rodil’ Ber, N, Vat , rodil Met Mav Hum N,
Pt Bar Broz; non plene: ne plno — naplneno Hum; cessabat: ne prestaése — neprisastié¢ Ber, Met N|
N, Pt nepris(a)stvié Hum ot priasti¢ Dab ni priSasti¢ Ber, pridastvi¢ Bar Broz; felici: ¢astnim —
¢es'timp Ber, ¢astivomp Mosk ¢pstitim’ N, ¢astitimp Hum Dab Bar Broz ¢estimp N, ¢as'timp Ber,
Castimp Pt; curiositate: teCeniemp — cteniemp Ber, Cteniem Pt; suorum: svoihp - s(ve)tihp Ber, N,
tvoihp Dab tvoihs Ber ; flexo poplite: klt¢eca - klececa Ber Mosk K'lece¢a N, N, klace¢a Hum Dab
Ber,; lesu: s(ve)toe — is(uso)vo Ber, is(u)s(o)vo N i(su)sovo Hum svoe Dab is(u)h(rbsto)vo N;
lictoris: kon¢ani — kona¢’ni Ber, Mosk kona¢ni Hum kon¢ini Dab N, kon¢ni Ber,; renes: lede -
¢résla Ber, Hum N ; vixisse: navidénie — nauc(e)nie Humy fortitudine: krépostiti - pomocitt Dab;
legens: ¢tuce — sutb Hum; iskade - is’kusae Ber, N| N iskusae Mosk Hum Ber, Pt Bar Broz iskusue
Dab; munivit: zaiti - zaiti Pt; perurgeri: vzizaéi - vzigatci N ; ubi: doidéze — ondéze Ber, Mosk
Hum Dab Bar Broz otnudeze Ber, ondéze N, N, otnudéze Pt; amicorum: priételb — nepriét(e)ln
Hum; rasmotriti — rasprostr im’ Pm rasprostrtimp Ber, Mav Vat , Rom rasprostr'timp Mosk N,
rasprostrtim’ Met Hum raspros’trtim’ N, raspprostr imp Vat, rasprostrimp Dab rasprostrb imp
Ber, razprostrtimpb Pt Bar Broz; Non: ne — se Mosk po N, sb Hum.

Relation to the Latin protograph

The text is translated quite faithfully, often verbatim. To illustrate that, we quote the first sentence
of the Latin protograph and its translation from Vat_in Table 1.

Latin Croatian Church Slavonic

Est namque, ut ferunt, in regno estb ubo ék(o)ze pravit se v kralevstvé . portogalie
Portugaliae civitas quaedam grad’ eterp

ad accidentalem eius plagam ot zapadnufl ego stranu .

in extremis mundi finibus sita, v koncé mira v krai postavlens .

quae ab incolis nuncupatur Ulixbona, |iZe ot prebivatéihp vzivaet se okrisle dobrs . togo radi
eo quod, sicut vulgo dicitur, ék(o)ze priproce gl(agole)t se

ab Ulixe bene sit condita. ot okr$la . dobro estp postavlens

Table 1. The first sentence in Latin protograph and Croatian Church Slavonic translation

In the rest of the paper, we will comment on the most representative and most interesting
translation solutions, including the translation of participles, prepositions, constructions, word
order, dependent clauses, negation, and Latin forms that do not have the formal correspondent in
Croatian Church Slavonic.
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The Latin active present participle is often translated by active present participle: currenti
velociter animo: teku¢ims sr(pd)c(e)ms . skoro; timens: boe se; haud longe a moenibus distans:
nedaleko otstoecn ot s'ténb g'radskihs; historiae veritatis textum legens: see i$’torie résnoti obrazp
Ctude; pro nomine lesu colla tendentem: ime s(ve)toe hv(a)leca za ime ego po $ii. In one example, the
participle is translated by both present active participle and a finite form of imperfect: perscrutans:
poispitue iskase. The past passive participle is usually translated by its formal correspondent -
past passive participle: in extremis mundi finibus sita: v koncé mira v krai postavlens; fabricata
consistit: szdana prestoitn; alieni aggeris littore tutatus: 1(&)ki tujb sebe koncemp shranens. In one
example, it is translated as a finite verb: annis fere duobus commoratus: .b. (= 2) 1(é)té prebi. One
future participle is translated by active present participle: futurum Christi praeconem: gredu¢ims
h(rpsto)vimsp prop(o)v(é)dn(i)ka.

Two active present participles are translated by the first past active participle: fragilitatis
humanae conditionem transcendens currentis cum impetu concupiscentiae carnalis habenas strinxit:
na krhosti ¢(lovéca)skie staniems tecenié mimosads s ustr'mleniems pohoténié t(é)l(e)snago
pod’vizanié stésni; audiens servus Dei Antonius mira: sliSav Ze rabb b(0)zi antonii ¢udesa. In one
example, the active present participle is translated by a finite aorist form: accingensque cinctorio
fidei renes suos: prepoésa poésoms v(&)ri ledé svoé.

One gerund example is translated by a verbal noun naucenie: sacris litteris imbuendum tradunt:
sego (!) pisma naué(e)niQi predasta. One gerundive in the example: quod ob comprehendenam
perfectionis summam loci commoditatem exquisisset: eze togo radi obimu svr$eniemsp vi§nimbp.
mésta polzi iziskav’ai is translated by the first person present. That is probably not the translation of
the gerundive but of the present form comprehendam that wrongly appears in some Latin editions.
One gerundive can be found in a sentence that is not translated literally: quod ad enervandos viriles
animos non mediocriter potest: eze zelé$e muzaskihe ne mogals b(é)se srédovits.

Prepositions are usually translated by their prototype equivalent. The preposition iuxta is
translated as poli: iuxta eamdem quam praediximus civitatem: poli ta grads ize prée résmo. The
preposition ad is translated by k: ad monasterium Sanctae Crucis de Colimbria: i k manastiru s(veta)go
kr(i)za dékolimbrié. The preposition ob is translated by radi: quod ob comprehendendam perfectionis
summam loci commoditatem exquisisset.: eze togo radi obimu svrSeniemsp viSnimp . mésta polzi
iziskav’$ai. The preposition a is translated by ot after the verb cessare: a lectione divina cessabat: ne
prestaése ot ¢t(e)nié b(o)z(a)stvenago. The preposition pro is translated by the preposition za: pro
temporis convenientia: za vr(é)m(e)ne ne prestaése. The preposition de with a possessive meaning is
not translated, but the genitive without a preposition is used instead: monasterium quoddam de ordine
sancti Augustini: et(e)rp manastirb reda s(veta)go avgost(i)na. In the prepositional phrase s k(a)stela
that has no Latin parallel, different prepositions are used: ot Dab iz Ber,.

Ablatives of time without a preposition are translated by a prepositional phrase with the
preposition vu: nec diebus ac noctibus: ni v(a) dne ni v noéi.

The most frequent type of dependent clause is the relative clause. The relative pronoun qui,
quae, quod is mainly translated by the forms of the relative pronoun iZe, éze, eZe. In Mav and
Broz, the Croatian relative pronoun ki, ka, ko appears. In one example the Chakavian pronoun
¢a is used. The relative clauses are the following: civitas ... quae ab incolis nuncupatur Ulixbona:
grad’ ... ize ot prebivati¢ihe vzivaet se okri$le dobrs; domicilium ... quod ipsi ostio templi propinquo
limine imminebat: hizu ... eze sié vrate cr(s)kv(e)nihb pragi sv(é)tlo prestupahota; pulvis ... qui
currenti velociter animo in via Dei offendiculum generaret: praho ... ize teku¢ims sr(pd)c(e)ms .
skoro na puti g(ospod)ni opotikanie roditels bé; iuxta eamdem quam praediximus civitatem: poli
ta gradp ize prée résmo; monasterium ... in quo viri religione famosi in canonici regularis habitu
Domino famulantur: manastirp ... vb nemze m(u)zi redovni i gl(a)siti i kanovn(i)ci regulni .
oblaciloms g(ospode)vé rab(o)tahu; mira, quae per eos fiebant: cudesa éze imi bivahu; ut cunctis
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liquido claresceret quod ob comprehendendam perfectionis summam loci commoditatem exquisisset:
da vsémbp rastaéno prosvétilo se bi . eze togo radi obimu svr§eniems vi$nims . mésta polzi iziskav’sa
i. In the last example, the subjunctive pluperfect is translated by conditional.

The Latin pronoun quem referring to the noun pes is translated as egoZe although the word
noga has female gender in Croatian Church Slavonic: quem non plene in introitu eius posuerat ...
pedem: eg(o)ze ne plno i vis(a)stie ego polozils b(é)se ... nogu. The translator probably did not
understand the meaning of the sentence and that the pronoun refers to the noun pedem, so he
translated the pronoun by its formal correspondent. It is possible, although not very likely, that the
pronoun eg(o)Ze is used as a possessive pronoun.

Latin connecting relative clause is translated literally: Qui ... ab ipso sacri baptismatis fonte
Fernandus ei nomen imponunt: ize ... ot sego sv(e)ta Kréenié isto¢nika poloZista ime emu
fernads.

Relative conjunction ubi (‘where’) is translated by various conjunctions (doidéze — ondéze
Ber, Mosk Hum Dab Bar Broz otnudeze Ber, ondéze N, N, otnudéze Pt) depending on the
breviary: Ubi, cum annis fere duobus commoratus frequentiam amicorum piis mentibus sustinuisset
importunam, ut omnem sibi perturbationis cuiuscemodi occasionem tolleret natale solum, quod ad
enervandos viriles animos non mediocriter potest: doidéze eda si .b. (= 2) 1(é)té prebi Cesto ze
ot priétels m(o)l(it)vami i misalmi nepodobnaé trplage nenosit(e)lno . ék(o) m(o)l(i)tvu emu
smuceniems sego mira prirokoms otnimahu . rojenie edno l1éto eze Zelése muzaskihb ne mogalp
b(é)se srédovitp ostaviti.

All temporal clauses begin with the conjunction cum historicum with an imperfect or pluperfect
subjunctive. Conjunction cum is translated by its most common equivalent egda. Pluperfect forms
are translated by the aorist: cum in primo iuventutis flore felicem hunc genuisset filium: egda v’
prvoi Ginosti svoei cvéta Castiva sego rodista s(i)na; Cumque ... se praeter solitum sentiret illicite
perurgeri adolescentiae et voluptati: egda ... istl(é)nnago pognetenié misli nrava nepodobno
vziza(i¢i ucu . obic¢ainago nrava i po volstvié tinosti nravu; cum reliquias sanctorum martyrum,
Fratrum videlicet Minorum, dominus Petrus, Infans, a Marocchio deportasset et eorundem meritis
miraculose se liberatum per omnes Hispaniae provincias divulgasset: egda moci s(ve)tihe m(u)-
¢(eni)ks br(a)t(i)e male g(ospod)s p(e)trs otroks . br(a)t’ krala s k(a)s$tela ot marohie . iznese nihp
utezani predivnoti svobodoti sebe izb(a)vlena p(o) vse s'trani §'panie proglasi se. One clause can
be interpreted as both temporal and causal: cum annis fere duobus commoratus frequentiam
amicorum piis mentibus sustinuisset importunam: eda si .b. (= 2) 1(é)té prebi Cesto Ze ot priétels
m(o)l(it)vami i misalmi nepodobnaé trplage nenosit(e)lno. The conjunction cum is translated
by eda si. The conjunction eda is a temporal conjunction usually alternated with egda, but can
also have a causal meaning. The Latin participle form commoratus is translated by an aorist. The
pluperfect subjunctive form sustinuisset is translated by an imperfect.

One causal clause with the conjunction eo quod is translated by fogo radi. The passive perfect
subjunctive is translated as passive perfect: eo quod ... ab Ulixe bene sit condita: togo radi ... ot
okrsla . dobro estb postavlens. In one clause, the causal conjunction quoniam is translated by
ékoze: quoniam ... laudabile est — &k(0)ze ... estb hv(a)litelno. In Broz ékoze is replaced by the newer
conjunction kako.

Two comparative clauses with conjunctions ut and sicut are translated by a clause with the
conjunction ékoZe: ut ferunt: €k(o)ze pravit; sicut vulgo dicitur: ék(o)ze priproce gl(agole)t se.

In one final clause, the conjunction ut is translated by the conjunction éko (in Broz kako), and
the imperfect subjunctive by the imperfect: ut omnem sibi perturbationis cuiuscemodi occasionem
tolleret: k(o) m(o)l(i)tvu emu smuceniems sego mira prirokoms otnimahu. In another example,
the conjunction quatenus is translated by the most common conjunction da and the imperfect
subjunctive by conditional: derelinquere statuit quatenus, alieni aggeris littore tutatus, Domino
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quietius militare posset: ostaviti . postavi se 1(é)ki tujp sebe koncems shranens da g(ospode)vé
vitezovati ti$inoti mogal bi.

There are two consecutive clauses with the conjunction ita ... ut and an imperfect subjunctive.
In the first example, ita ... ut is translated as fako ... da and the imperfect subjunctive is translated
by a conditional, which is often the translational equivalent of the Latin imperfect subjunctive:
ita se moribus aptum exhibuit, ut cunctis liquido claresceret: t(a)ko podobno s(love)si vzvésti da
vsémp rastaéno prosvétilo se bi. In the second example, ita is translated as tako da, and ut as éko
(or kako in Broz). The imperfect subjunctive is translated by an imperfect: Ita demum lecta tenaci
commendabat memoriae, ut insperata cunctis Scripturae scientia festinato mereretur affluere.: t(a)-
ko da ¢t(e)nie ono drze¢umu umu (1) priporudi ék(o) vzduseniems . razumomp vsémb pospésno
podobase umnoziti.

There is one clause after the verba timendi: timens ne forte ei pulvis terrenae felicitatis
aliquatenus inhaereret: boe se da nemu prahs z(e)ml(p)skie Cesti . nikakoze ne postoél bi. The
imperfect subjunctive is translated by a conditional. The conjunction ut is translated by da ne, but
the position of the negation varies between breviaries.

The conditional conjunction si appears in two examples of expressing desire with the
imperfect subjunctive. In some breviaries, the conjunction is translated by the prototype
equivalent - conditional conjunction ace, and in others, by the adverb oée. In the first sentence, the
subjunctive is translated by the present, and in the second by the conditional: O si me sanctorum
martyrum suorum coronae participem fore dignaretur Altissimus! O si me, flexo poplite, pro nomine
Iesu colla tendentem lictoris inveniret gladius!: i ote me s(ve)tihp m(u)¢(eni)ks svoihe v(é)ncu
pridruzbnika . biti spodobits vi$ni . i ¢e (!) bi me klti¢eca . ime s(ve)toe hv(a)leca za ime ego po $ii
konc¢ani me¢s obréle.

Word order mostly follows the Latin protograph. Exceptions are rare. The pronoun is sometimes
moved before the noun: pretiosum illud: ono ¢astnoe; monasterium quoddam: et(e)rp manastirp.
The possessive pronoun appears after the noun in one example where the noun is added, and the
translation does not follow the Latin protograph verbatim: Intra cuius muros: vnutré bo grada sego
mérod. In few examples, the nouns that describe another noun or the relative clauses that refer to
a noun are moved after that noun: sanctae Dei genetricis ecclesia: cr(p)kvi s(ve)te d(é)ve b(ogo)-
r(odi)ce; Est autem iuxta eamdem quam praediximus civitatem: est ze poli ta grads ize prée résmo.
In one example, the opposite occurs: ecclesia quaedam mirae magnitudinis ad honorem gloriosae
virginis Mariae: v ¢astp presl(a)vnie d(é)vi m(a)rie . edina cr(s)k(a)ve d(i)vnoti velikostid.

The verb is sometimes moved before one or more constituents: haud longe a moenibus distans:
nedaleko otstoecs ot s'ténp gradskihb; quod ad enervandos viriles animos non mediocriter potest:
eze zelése muzaskihb ne mogals b(é)s$e srédovite; honorifice conditum requiescit: poc¢ivaets ¢astno
utvoreno; Fernandus ei nomen imponunt: polozista ime emu fernads. Sometimes the verb is
moved to the end of the sentence: O si me, flexo poplite, pro nomine Iesu colla tendentem lictoris
inveniret gladius!: i ¢e (!) bi me kli¢eca . ime s(ve)toe hv(a)le¢a za ime ego po $ii koncani mecs
obrélb.

Ablative absolute is mainly translated by the nominative of the first active past participle
and accusative: puerilibus igitur annis simpliciter domi transactis: otro¢skaé ubo 1(é)ta préproce
doma preminuvs; spretis mundi oblectationibus: blazni mira ostavls; Obtenta igitur vix precibus
superioris licentia: zeleniemp m(o)lit(a)ve vi$nihb procenie isprosn; conversis Scripturae verbis:
obra¢ se pisma s(love)si. In one example, the first ablative absolute without the participle is
translated by the prepositional phrase with the preposition v» and the second one is translated
by the instrumental and participle present active: aetate iam nubili, succrescentibus in carne
corrumptionis motibus: v’ vrsté Gze ¢astnimp podrasteniems . istl(é)nnago pognetenié misli
nrava nepodobno vzizai¢i. One example of the ablative absolute construction is translated by the
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dative absolute construction: servo Dei Antonio ad monasterium vivificae Crucis translato: rabu
b(0)ziti ant(o)nitt k manast’iru Zivotvorecago . kr(i)zu prisadsu. In Ber,, the scribe changed the
form of the participle to the genitive, thus wrongly connecting it with the word kriZa.

In some breviaries, the Latin Scriptura teste is translated by a finite clause: p(i)smo sv(é)-
dokue, and in others, by the dative of the noun phrase: pismu svédoku. The example from Met is
interesting because it combines the two - the first noun is in the nominative, and the second is in
the dative: pismo svedoku. That can also be caused by the similarity of the Glagolitic letters o and
u or the scribe’s error in which he omited a part of the participle.

In one example, the ablative absolute with the past participle is translated by the active present
participle: flexo poplite: klticeca.

There is no unified way of translating the accusative with infinitive construction. In one
example, the translator omitted the subject and the infinitive, translated only the main verb and
added the nouns: se praeter solitum sentiret illicite perurgeri: uc¢u . obi¢ainago nrava i povolstvié. In
one example, the infinitive perfect is translated by the first active past participle non tam loci quam
morum translationem fecisse solito ferventior ostendebat.: ne toliko mésta eliko nravi prineseniems
stvor$ai. obicaem’ goruéa i évlase. In the example: et quoniam ... non Ierosolymis fuisse, sed ibidem
bene vixisse laudabile est: i ék(o)ze ... v’ er(u)s(oli)mé bivsu . i ondé dobro navidénie ests hv(a)-
litelno the first infinitive is translated by past participle, and the second as a noun. In the example
cum ... eorundem meritis miraculose se liberatum per omnes Hispaniae provincias divulgasset:
egda ... nihp uteZani predivnot svobodoi sebe izb(a)vlena p(0) vse strani §'panie proglasi se,
the infinitive without the verb esse is translated by the past passive participle, which is the formal
correspondent of the Latin past participle liberatum, and the accusative se is translated literally as
sebe. Therefore, we can conclude that the sentence is translated almost verbatim.

The future infinitive fore appears in one example of the construction. It is translated by the
infinitive biti, and the accusative me is translated literally: O si me sanctorum martyrum suorum
coronae participem fore dignaretur Altissimus!: 1 o¢e me s(ve)tihp m(u)é(eni)ks svoihs v(é)ncu
pridruzbnika . biti spodobits vi§ni.

Other Latin constructions (nominative with infinitive and periphrastic conjugations) do not
appear.

Following the Latin protograph, there is no negative concord with the adverb nikolize:
illicite perurgeri adolescentiae et voluptati nequaquam frena laxavit: po volstvié Ginosti nravu
nikolize uzde popusti. Latin negative conjunction nec and coordinated ac are translated by
negative conjunctions #i ... ni and another negation before the verb: nec diebus ac noctibus pro
temporis convenientia a lectione divina cessabat: ni v(a) dne ni v nodi za vr(é)m(e)ne ne prestaése
ot ¢t(e)nié b(o)z(a)stvenago.

Non-classical combination of the main verb and future instead of the accusative with
infinitive construction with future infinitive appears. The translator added the conjunction da in
the translation: Putas videbo? Putas iucunditatis illud tempus implebo?: mnisi li da uvéms . mnisi
li da v ono vr(é)me bl(a)gosti isplnt.

There are many examples that show that the translator did not fully understand the text, and
there are some errors. We will comment on only some representative examples. The translator
did not recognize the word progenitores, but interpreted it as pro genitores: felices beati Antonii
progenitores dignum iuxta conditionis suae statum domicilium possidebant: zbozni b(la)z(e)ni
antonii . za roditeli dostoino sv(&)d(é)nié svoego stanié hizu udrzeca. In some codices, the verb
generare is interpreted as to be a parent — roditelv : rodil’: qui currenti velociter animo in via Dei
offendiculum generaret: ize teku¢ims sr(sd)c(e)ms . skoro na puti g(ospod)ni opotikanie roditels
bé. The genitive that describes the church is translated as an instrumental: ecclesia quaedam mirae
magnitudinis ad honorem gloriosae virginis Mariae: v ¢astp presl(a)vnie d(é)vim(a)rie . edina cr(p)-
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k(a)ve d(i)vnot velikostiti. The translator connected the word regularis with habitum, and not
with canonici: Canonici regularis habitum: kanonicastvo regulnago oblacila. He did not recognize
the preposition de before the name of the city of Coimbra, but interpreted it as a part of the Latin
name of the city: ad monasterium Sanctae Crucis de Colimbria: i k manastiru s(veta)go kr(i)za
dékolimbrié. Similarly, the translator translated the old name of the city of Lisbon Ulixbona with
two words, one of which is the translation of the adjective bonus: Ulixbona: okrisle dobrs. The
reasons for the translator’s interpretation of Ulix as okrisly are not clear. He also confused the word
limen (‘threshold, entrance’) with lumen (‘light’): sv(é)tlo - s(vé)tlosti Ber, Mosk Hum Dab Bar
Broz sv(é)tlosti Met N, Vat , s(vé)t(l)osti Mav Vat, s(vé)tl(o)sti N, Pt spvétlosti Ber,.

Conclusion

The translation of the oldest legend of St. Anthony’s life, Legenda Assidua or Prima, has been
preserved in 17 Croato-Glagolitic breviaries. The translation in all the breviaries is mostly the
same, with primarily phonological differences and some lexical and grammatical differences. There
is no clear division of texts into the southern (Zadar-Krbava) and northern (Krk-Istria) groups of
Glagolitic texts.'® The textological discrepancies are minor and mostly limited to single codices.
The translator mostly translated verbatim. At the same time, it is evident that he is a relatively
inexperienced translator because several errors occur in the text. There are no elements to date
the texts accurately. Since St. Anthony was canonized in 1232, and the oldest preserved transcript
is from the second half of the 14th century, we can conclude that the text was probably translated
at the end of the 13th century or in the first half of the 14th century.
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Appendix

Texts

Croatian Church Slavonic:"’

Vat, 116d - 118b
116d

estb ubo ék(o)ze pravit'® se v kralevstvé . portogalie’ grad’ eterp® ot zapadnu@’* ego stranu® .

v koncé® mira® v

> krai* postavlens . iZe” ot prebivatiéihp® vzivaet” se okri$ls* dobrp™ . togo

radi ék(o)ze priproc¢e®* gl(agole)t™ se ot okrsla*. dobro® estb postavlens® . i sego radi z(a)k(o)na®’

20

21

22

23

24

25

26

27

28

29

30

31

32

33

34

35

36

37

Texts are transliterated following recent publications of the Old Church Slavonic Institute in Zagreb.
The letter jat (B) is transliterated as é, the letter $ta (%) as ¢, the letter ju (J0) as i, and the jer letters
Stapic¢ (1) and apostrophe (*) as v and " respectively. The letter ¢ has most often the value of [¢], but it can
also represent the groups [$¢], [$¢] or [§t]; é has the value of [¢] or [ja] (after a vowel); G is [ju]. All the
other letters are transparent. The text from the Vat, is taken as the primary source because it is the oldest
version of the full text. The text on the 117cd is in some parts damaged, so the text has been reconstructed
according to Lab,.

ék(o)ze pravit ] k(ako) pravit' Mav ékoze gl(agole)t Vat,, N, Rom ék(o) gl(agol)et’ Dab éko g(lago)let
Ber, kako pravit Broz

kralevstvé . portogalie ] kralevstvé por’tugalie Pm Mav kralévstvi por’tugalie Ber, Ber, kralevst'vi
por’tugalie Mosk kralevstvé portugalie Met Vat , kralevstvi por’tugalie N, kralevstvi portugalie Hum
Rom Pt Bar Broz kralev’stvé portugalie Vat, kralevst'vi portugalie Dab kral(e)vs’tvi portugalie N,

eterp ] edinp Dab etérp Ber,

zapadnut | zapadnoti N, Rom

ego stranu | ego stranu portugalie Ber, ego stranoll N, stranu ego Rom

koncé | koncih’ Pm Met N, koncéhp Mosk N, k(o)ncéhp Mav koncihe Hum Vat , Rom koncéhs Vat, Bar
Broz konceh Dab k'ncehn Ber, koncih Pt

mira ] mora N,

v ] omm. Dab

krai ] krali N, kraihp Vat

ize ] ki Mavr Broz

prebivaticihp ] prébivaticiho Pm Vat,  prebiviticiho Mav preb(i)vatéihp v nemp Hum prebivatéihp
vnemp Vat N,

vzivaet | vzivae Mosk vzivet’ Mav

okrislp ] okrisal’ Pm N okrisalp Ber, Mosk Hum Vat,, Vat,  Dab N, Bar Broz okralp vzivaet' se Rom
okrigal Pt

dobrp ] dobars Mosk Vat,, Dab N, Rom Bar Broz

ék(o)ze priproce ] éko préproce Pm N, Vat, ékoze préproce Ber, ék(o) préproce Met éko priproce Mav
Hum préproce Vat,, ¢k(o) priproce N, kako priproce Broz

gl(agole)t ] govorit’ Mav gov(o)rit Broz

okrsla ] okrisla Pm Met Mav Hum Vat,  Bar Broz okris'la Mosk Vat,, N, okrigala Dab Pt ok’risla Rom
(o)krig’la Ber,

dobro ] dobra Rom

postavlens ] postav’lén’ Ber, postavlén Pt

radi z(a)k(o)na ] zak(o)na Ber, Met Ber, zakona Mosk Dab Rom Pt Bar Broz z(a)k(o)na N, Mav Hum
Vat, N, radi zak(o)n»p Vat
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ime* priét’ . ondé* bo* srebro* i mitalp* kopaet se* .** ondé* zlato* mésto* . ondé* g'vozdie®
ot z(e)mle* vzdimaet™ se** . ondé™ ps(e)n(i)ce i v(i)na> i 0léé> obilie . neizmérno obrétaet® se*’
. v podobné®® 7e** mésté® posta''’*vl(e)np t(a)ko® potoci® slatkihp v(0)dp** darovanp® est’ . i*®
togo radi® ék(o)ze®” pisano estp®® ® mozemp” reéi’ . r(é)¢na’ ustrmlenié veselets” grads b(o)zi™

40

41

42

43

44

45

46

47

60

61

62

63

64

65

66

67

68

69

70

71

72

73

74

ime ] imé Dab Pt

ondé ] ondi Dab onde Rom onde Ber,

bo ] omm. N,

sreb’ro ] srébro Dab srem’bro N, srébro Pt

mitalp ] metal’ Met mét(a)lp N métal’ Mav

se | sé Pt (s)e Broz

bo sreb’ro i mitalp kopaet se . ] omm. Vat

ondé ] on'dé bo Ber, i onde Dab onde Rom onde Ber,

zlato ] zlata Pm Ber, Mosk Met N, Mav Dab N, Rom Ber, Pt zI(a)ta Hum Vat,, Bar Broz

mésto ] mésto ondéze izdimaet’ se Pm mésto idéze izdimae se Ber, mesto idéZe izdimaet’ se Mosk mesto
idéze izdimaet se Met mésto idéze izdimaet’ se N, N, mesto idéZe izdimaet’ se Mav Vat , m(é)sto idéze
izdimaet se Hum i medo idéze izdimamaet (!) se Vat,) mésto izdimaet’ se i Dab mesto izdimaet’ Rom
mesto idéze izdimaetn se Ber, mésto idéze izdimaet sé Pt mésto idéze izdimaet se Bar Broz

ondé ] otndé (!) N, onde Dab Ber, onde Rom

gvozdie ] Zelézo Bar Broz

ot z(e)mle | omm. Pm Met

vzdimaet ] vzimaet’ Pm N, Dab N, Ber, vzimaet’ Ber, Mosk izdimaet Met vzimaet Mav Hum Vat, Pt Bar
Broz vzimaetp Vat , vdimaet’ Rom

se | se ot ze(mle) Met

ondé ] onde Rom Ber,

iv(i)na ] vina Pm Met N, Mav Vat,, Pt Bar Broz i i (!) vina Vat,

oléé ] olié Pt

neizmérno obrétaet ] neizmerno obretaet’ Mosk neizmerno obrétae Met neiz’merno obrétaet Vat,,
ne(i)zmer'no obrétaet’ Dab neizmérnoe obretaet’ N, neizmerno obretaet Rom neizbmerno obretaet’
Ber, nézmerno obrétaet Pt

se | sé Pt

podobné ] podobni Mosk Rom Pt Bar Broz podobni Dab Ber,

Ze ] 2é Pt

mésté ] mesté Met Mav Vat,, meste Vat, Rom més’ti Dab méste Ber, mésti Pt

t(a)ko ] i t(a)ko Pm Mosk Met N, Mav Hum Vat,, Vat, N, Pt Bar Broz i tako Ber, Dab Rom Ber,

potoci ] omm. Ber,

slatkihb v(0)db ] vod’ Met N, v(0)dp Mav vods Hum Vat,  vods slatkihp Rom

darovans | darov'ne Met Mav

i] omm. Vat,,

togo radi | t(a)ko Vat,,

ék(o)ze ] k(ako) Mav ¢ko Vat,, gl(agole)t’ se ék(o)ze Vat,  ékozé Pt kako Broz

pisano estb ] pisno e(stb) Mav pisano Ber,

i togo radi ék(o)ze pisano estb ] omm. Ber, N,

moZzembp ] mozemo Met N, Vat, Bar Broz moremo Mav mozémp Pt

reci | réci Pt

r(é)¢na ] récnaé Vat,, reCena Rom

ustrmlenié veseletb ] ustr'mlénié veseletb Mosk ustrmlenié veseletb Rom strmlénié veéselitp Ber,
ustrmlénié véséletp Pt uzstr'mlénié veselits Bar ustr'mlenié veselits Broz

b(o)zi ] b(o)zii N, Ber,
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. ibo tekucu” t(a)ko’ gl(a)situ” potoku eteru’ iz’? §panie®® v(a)sp* grads® vodami® izobiluets®
. ize® gradskie K'rai vnutré v moré* ribamse plovu¢imp®” k nemu®® .* i mornaromp” prostrano
podae® pristani¢a® ti$inu . ibo toliko v nems mnozstvo liidsko®® narod™* ml'veéihp® ests Cislo
. &k(0)*® rasmotriti méroG*” krili*® vlace séni*” edva obétié mogla'® se bi'®' ”* vnutré!'® bo'®
grada sego'® méro('” . v Castp'®® presl(a)vnie'” d(é)vi m(a)rie'® . edina'® cr(s)k(a)vs d(i)vnoti

7 tekucu ] tekuce Ber,

76 t(a)ko ] v nemp Vat , taku Pt

77 gl(a)situ ] eteru glasitu Dab gl(a)si . tu (!) Ber,

potoku eteru ] et(e)ru potoku Mosk potoku Dab potoku N, etéru potoku Ber, Pt eteru potoku Bar

edn(o)mu potoku Broz

? iz ] is’ Pm is Mosk Vat

% iz §'panie ] i$panie Met N, Pt i§’panie Mav Hum Dab N,

81 v(a)sp | i v(a)sb Mosk

2 gradp ] grde Ber,

vodami ] vodadami (!) Dab

ibo tekucu t(a)ko gl(a)situ potoku eteru iz §panie v(a)sb grads vodami izobiluets . | omm. Rom

ize ] izé Rom i ki Broz

vnutré v moré ] vnutré v mori Ber, Mosk vnutré v mori Met Mav N, vnutri v’ mori N, Ber, vnutré v’

mori Vat,, vnutri v’ mori Dab vnutré v mori Rom vnutri v mori Pt Bar Broz

plovué¢ims ] plavati¢(i)mp Hum plavati¢cimp Vat,, plovi¢imp Rom plav(a)icimp Ber,

nemu ] nému Pt

ribamp plovu¢imsp k nemu . | omm. Ber, ribmp povu¢ims k nemu Mav

mornaromp ] mornarems Vat,,

podae ] podaet’ Ber, podaets N,

pristanica | pritanice (!) N, pristni¢a Mav pris'tani¢e Dab pristanice Ber,

mnozstvo lidsko ] lad'sko mnozstvo Pm Mav Vat,, lid’sko mnozstvo Ber, lad’sko m’nozast'vo Mosk

ladsko mnozstvo Met ladasko mnozstvo N, ladsko m'nozastvo Hum ltidsko mnozst'vo Vat,; toliko

ladaisko m'nozastvo Dab ltidsko mnozastvo N, Pt Bar liadaisko mnozastvo Rom ladais’ko m'nozastvo Ber,

lad’sko mnozastvo Broz

narod’ ] nrods Mav nbrods N, omm. Rom

mlvecihp ] mlvevecil’ (1) N, m'lveci Vat,, mlpvécihe Ber,

% ék(o) ] k(ako) Mav k(a)k(o) Broz

7 rasmotriti méroti ] rasprostr im’ mirom’ Pm rasprostrtimp méroti Ber, Mav rasprostr'timp mérott Mosk
N, rasprostrtim’ meroti Met Hum raspros'trtim’ mérot N, rasprostrtimp meroti Vat,, raspprostr imp
merot Vat,  ras’pros'trimp meroti Dab rasprostrtimp mirot Rom rasprostrs imp mirot Ber, razprostrtimp
mero(l Pt Bar Broz

8 krili ] kri Ber, kliri (!) Met Vat, krilu Rom

* vlace séni | vlacee séni Pm Ber, Met N, Mav Hum Vat , Bar Broz vlatée séni Mosk vlacéi seni Dab v’lacee
séni N, vlacee i sini Rom vlacet steni (!) Ber, vlacee sini Pt

1% obéti¢ mogla ] obéti moglo Pm Ber, Mosk Met N, Mav Hum Vat,, Vat,) Rom Ber, Pt Bar Broz obéti
mog’lo Dab obéti moglo se N,

' se bi] bi N, bi se finis Rom

' vnutré | vnutri Hum Dab Ber, vautr’ N, vnutri Pt Bar Broz

103 bo ] Ze Pt Bar Broz

1% sego | omm. N, togo Vat

mérot ] mirot Mosk merott Met Hum Vat,  Dab Ber, Pt Bar Broz

Castp ] ¢pstp Pm N, ¢pst’ N,

presl(a)vnie ] présl(a)vnie Pm b(la)z(e)nie Ber, prestavlenié Mav s(ve)ti i présl(a)vnie vgsagda (!) Vat,,

b(la)z(e)nie N,

d(é)vi m(a)rie ] m(a)rie d(é)vi Ber, marie d(¢)vi N,

' edina ] edna Met Bar Broz jedina N, .a. Mav

78

83
84
85

86

87
88
89
90
91
92

93

94

95

105
106

107

108
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110 111 112 113

ono Castnoe!* i vsakoe casti''® dostoino . b(la)z(e)-
117 ¢astno utvoreno''® . k'Y neg(o)ze strané'*
12 sv(&)d(é)nié svoego stanié'?
prestupahota'® . ize'** egda'® v’
138 sv(e)ta!® kréenié isto¢nika'®

velikostiti szdana''® prestoits'!! . v'!? neize
n(a)go vicenca m(u)¢(eni)ka tvoego''® télo pocivaetn
zapadnoi'?! zbozni'? b(la)z(e)ni antonii'® . za'** roditeli dostoino
hizu'¥ udrzec¢a'®® . eze'® sié vratp cr(p)kv(e)nihs pragi sv(é)tlo'*
prvoi tinosti svoei'** cvéta castiva'® sego rodista s(i)na'* . ot'*” sego

10 szdana ] sazdana Mosk sbzdana Vat , sazdana Vat, | N, Pt Bar Broz sazidana Dab saz(i)dana Ber,

prestoitp ] pristoit’ Pm Ber, pristoits Met N, Mav Vat,  pred'stoit’ N, pristoit Pt

v ] omm. Mosk

" neize | néize Met N, Vat, Bar Broz nei Zi (!) Ber,

14 gastnoe | Cstnoe Pm ¢pst'noe Mosk ¢pstnoe N, N, ¢stnoe Mav ¢asnoe Dab

vsakoe Casti | visokoe ¢psti Pm vsakoe ¢psti N, vs'’koe Csti Mav vs(a)koe ¢psti N, visokoe Casti Pt

"¢ tvoego ] omm. Pm Ber, Mosk Met N, Mav Hum Vat , Vat, Ber, Pt Bar Broz

"7 m(u)¢(eni)ka tvoego télo pocivaets ] t(é)lo N,

pocivaetp castno utvoreno ] ¢pstno utvoreno pocivaet Pm cas'tno ut'vrjeno pocivaets Ber, Castno
ut'vrzdeno pocivaetb Mosk castno utvoreno pocivaet’ Met ¢bstno utvoreno pocivaet’ N, ¢stno utvoreno
pocivetp Mav Castno utvrzdeno pocivaetb Hum cpstno utvrzdeno pocivaetp Vat, Castno utvoreno
pocivaetp Vat,  cas'tno i utvrzdeno pocivaetb Dab ¢pstno utvrzdeno pocivaetb N, ¢astno otvoreno
pocivaet’ Ber, ¢astno utvreno p(o)civaets Pt astno utvrjeno pocivaets Bar Broz

W k]vVat,

12 strané ] s'trani Mosk strani Ber, Pt Bar Broz

zapadnoi ] zapadnéi Vat,  znanoi Pt

122 zbozni ] sbozné Pm Met N, sa Ber, zbozné Mav Hum Vat , Vat, z’boznoi Dab sb(o)zné N,

125 antonii ] antoni Pt

za | s Bar Broz

dostoino | dostoiné Vat,,

stanié | omm. Vat,

7 hizu | hize Mosk Ber, hisu Vat,, Vat, svoego (!) hize Dab hise Bar Broz

128 udrzeca | udrze¢i Hum udrza Bar Broz

129 eje | ize Mav éZe Vat19 Vat10 N2

B0 sv(é)tlo ] s(vé)tlosti Ber, Mosk Hum Dab Bar Broz sv(é)tlosti Met N, Vat,, s(vé)t(l)osti Mav Vat,  s(vé)-
tl(o)sti N, Pt spvétlosti Ber,

prestupahota ] pristupahota Mosk Met N, Vat, pristup’hota Mav préd'stupahota N,

2 ize ] éze Pm Vat , Bar izé Pt ka Broz

¥ egda ] kda Mav omm. Vat, kada Broz

% svoei ] omm. Ber, N,

cvéta Castiva ] cvéta Cpstita Pm c'véta Casti Ber, c'véta Cas'tita Mosk cveta Castita Met Vat,, c'veta Castita N,
cveta . C'stita Mav cvéta Castita Hum Bar Broz cveta sego cvatehota Vat, cveta ¢as'tita Dab c'véta ¢pstnago
N, cvita Castitp Ber, cv(é)ta Cast(i)ta Pt

rodista s(i)na ] radi ista s(i)na Mosk rodis’ta Ber,

"7 ot]iot Vat,, Dab

"% sego ] sam(o)go Hum samogo Vat,, N,

1 sv(e)ta | s(ve)t(a)go Ber, Mosk Met N, Mav Ber, Bar Broz s(ve)tago Hum Vat,  s(veta)go Vat,, Pt

" K'rcenié istocnika ] isto¢n(i)ka kréenié Hum isto¢nika kréenié Vat, , isto¢n(i)ka krcenié N,

111

112
115

118

121

124
125

126

131

135

136
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"4 polozista'*? ime emu fernade'® i sego divné'** v(a) viSe r(e)¢enoi'®® cr(p)kvi*® s(ve)te'*” d(é)ve

b(ogo)r(odi)ce'*® . sego' (1) pisma nauc(e)niti**® predasta’®' gredu¢ims'*? h(rpsto)vims prop(o)-
v(é)dn(i)ka'> . eterimp'™ drzostili sluzbenihp!>> h(rpsto)vihp!*® 7 obarit(e)lp'*. otroc¢skaé'™
ubo 1(é)ta préproce'® doma preminuve'® . 1(&)to'®* '* p(e)to na deste'®* ¢astnimp'®® te¢eniemsp'*
isplni'®” i egda'®® v’ vrsté!®® Gize'”° Castnimp podrasteniems'”’ . istl(é)nnago'”* pognetenié'”® misli

" isto¢nika ] ispto¢nikn Ber,

polozista ] pozista (!) N,

fernadp ] fer'nards Pm fernards Ber, Mosk N, Mav Ber, fernands Met fernand’ Hum fernards Vat , Vat,|

N, Bar Broz fernandp Dab fernard Pt

sego divné ] sego Pm sego div'no Ber, Mosk N, Vat ; Dab N, sego divno Met Mav Vat,  Bar Broz s(e)go

d(i)vno Pt

vide r(e)Cenoi ] viSnei Mav viSenei r¢enoi Vat, viSe réenoi Dab

16 cr(p)kvi | cr(p)kti (!) Bar

7 s(ve)te ] s(ve)tie N, Vat , r(e)cenoi s(ve)te Mav

1 d(é)ve b(ogo)r(odi)ce ] b(ogo)r(odi)ce Pm Ber, Mosk Met N, Mav Hum Vat , Vat, Dab N, Ber, Pt Bar
Broz

¥ sego (!) ] s(veta)go Pm Ber, Met Vat,, Pt Bar Broz s(ve)t(a)go Mosk N, Mav Hum Dab N, Ber, s(ve)tago

Vat |

nauc(e)nit ] nauku N,

predasta ] pred'sta Met prédas’ta Vat, prédasta Ber,

gredu¢ims ] gréduc¢ims Dab Pt

% prop(o)v(é)dn(i)ka ] placara Met N, Mav Hum Vat, , Vat, Bar Broz placaromp Dab pl(a)cara Pt

% eterimp ] etérimp Ber, ed'n'imp Broz

sluzbenihs ] i sluzbenihp Hum sluz’bénihs Ber, sluzbénihp Pt

156 h(resto)vihs | krstovihe Pt

7 prop(o)v(é)dn(i)ka . eterimp drzostit sluzbenihp h(rpsto)vihn ] omm. Ber,

158 obarit(e)lb ] obaritela Pm obrétatélp Pt

¥ otrocskaé ] otrocaskaé Hum Vat , Vat, N, Pt Bar Broz otrocas’kaé N, otrocska Ber,

préproce | pripro¢e Mosk Hum Dab Ber, Pt Bar préproce ubo Vat, , preproce Broz

preminuvs | preménuv’ N, préminuvs Vat, Ber,

1 1(é)to ] 1(&)tp Vat,,

' preminuvs . 1(é)to ] 1(é)to preminuve N,

' p(e)to na deste ] .di. Ber, Mosk Met N, Hum Vat,, N, Pt peto n’ deste Mav p(e)to na deiste Vat

1 ¢astnimp | ¢pstnim’ Pm N, ¢stnimp Mav ¢bstnims Vat,, Castné Vat, ¢asnimp Dab ¢pstnimp N, ¢pstn(i)m

Pt

teceniemp ] cteniemp Ber,

isplni ] finis Pm

168 egda ] kada Broz

' v vrsté ] v vrsti Ber, Met Hum Vat | N, Bar Broz va vr's'ti Mosk v’ vr'sti N, va vr'sti Dab Ber, va vrsti Pt

Gize ] Gizé Vat,, Gre Broz

Castnimp podrasteniems ] ¢stné pod’rasteniems Ber, ¢ast'ni pod’resteniemp Mosk ¢pstné podrasteniem’

N, &stné podrasteniem’ Met Cstné podrasteniemp Mav (¢pstni podrasteniemp Hum ¢(a)stné

pod’rasténiems Vat,, Castbni pod’res'teniemn Dab ¢bstné podrasteniems N, ¢astni podbresteniems Ber,

Castni podresteniem Pt Bar ¢astni podresteniems Broz

istl(é)nnago ] istlénimp Vat,  isplnenago Bar Broz

pognetenié¢ ] pogetén(i)é Ber,

142

143
144

145

150
151

152

155

160

161

166

167

170

171

172

173
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nraval 74 175

nepodobno vziza(i¢i'”® uc¢u . obi¢ainago'” nrava'’® i'” po volstvié'®® Gnosti nravu'!
nikolize "7cuzde'? popusti . na'®® krhosti'®* ¢(lovéca)skie staniemp'® teenié mimosads s
ustr'mleniems'™ pohoténié'®® t(é)l(e)snago' pod'vizanié'® stésni'®! . i (ize' mirp sa'”* emu
vsed(a)nnimi'® stvari'®® ras(i)pase'” se . eg(0)ze'”® ne plno™” i viSastie?® ego poloZilp® b(é)se .

izvlé¢e® nogu . boe™ se da* nemu® prahs z(e)ml(s)skie Cesti*®® . nikakoze?” ne*® postoél*”

194

7+ nrava ] narava Ber, Mosk Dab N, Ber, narave Pt

misli nrava ] nar(a)va misli Bar Broz

vziza(Ci ] vzigatci N, vzizatiCe Bar

nrava nepodobno vzizati¢i ucu . obic¢ainago ] omm. Met N, Mav Hum Vat , Vat,

¢ nrava ] nar(a)va Mosk Bar Broz narava N, Vat , Vat, Dab N, Ber, Pt

7" nepodobno vzizatci ucu . obicainago nravai] i Ber,

% volstvié ] vol'stvi N, vlstvié Bar Broz

I nravu ] naravu Ber, Mosk Vat , Vat, Dab N, Ber, Pt Bar Broz nrava Hum

% uzde ] uzdi Ber, Met Mav Vat, N, uz’di N, Hum uzde ne Dab uzre (!) Ber,

' na] sa Met nb N, da Bar Broz

184 krhosti ] krhost Pt

185 staniems | stniemb Mav stanie Pt

tecenié mimosadp s’ ] tecenié sa Ber, Met N, mimosads tecenié sa Mosk Ber, Pt Bar Broz tecenié sb N,
Vat,, teCenié s’ Mav te¢(e)nie sb Hum omm. Vat, mimosads tecenié sa Dab
ustr'mleniems ] omm. Vat,

% pohoténié ] pohotenié Mosk Met N, Mav Dab N, Ber, Pt pohoteniems Vat,|

% pohoténié t(é)l(e)snago ] t(¢)l(e)snago pohotenié Vat,,

pod’vizanié | pod’vizanie Mosk podviznié Mav omm. Vat,, podvizanie Ber, pohoténié Pt
Y1 stésni | stesni Mosk Met N, Vat, Dab steni (!) Mav stesni Vat  sténi N,

2 idze | ize Mosk Vat, i Gre Broz

sa | sb Mav

sa emu | emu sa Pt

vsed(a)nnimi ] vsedavsedan’nimi (!) Ber, vsedanimp Vat,  vsédannimi Pt

stvari ] stva N,

ras(i)pase ] rassipase Mosk rassipase Hum Vat,, Vat,  Dab N, rassipas(e) Pt razsipase Bar Broz
eg(o)ze ] koga Broz

ne plno ] naplneno Hum

vi$(a)stie ] v’ visstii Ber, visastii Mosk va v8astii Met v’ v8astii N, v’ v¥'stii Mav v’ visasti Hum Bar Broz v’
vi'sti Vat , vSastii Vat, va iSas'tii (1) Dab v’ visastie N, v’ vi$(a)sti Pt

polozils | polozens N,

izvléce ] otvléce Vat,, i iz'vle¢e Dab izvlece N, Pt Bar Broz

boe ] boei Ber,

204 da]d Mav

*® nemu ] ne emu Ber, Mosk Met Mav Vat , Dab N, Ber, Pt emu N, Hum Vat, Bar Broz

206 Zesti | casti Hum ¢as’ti Dab

*7 nikakoze ] nikolize N, Vat,,

% ne] omm. Vat

postoél ] pakostil’ N,

175
176

177

186

187
190

193
194
195
196
197
198
199

200

201
202

203

209
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bi*!? . ize?!! teku¢imp*'? sr(pd)c(e)ms . skoro na?® puti g(ospod)ni*** opotikanie?"” roditelp*'¢ bé?” .
est ze*'® poli ta?? grads ize?® prée*! résmo** et(e)rp** manastirs®* reda s(veta)go avgost(i)na®® .
nedaleko® otstoe¢p™ ot s'ténp** g'radskihs®” . vb nemze* m(u)zi redovni i gl(a)siti i kanovn(i)-

232 233

ci®! regulni®? . obladiloms g(ospode)vé rab(o)tahu . k semu Ze méstu** m(u)zp bozi** blazni
mira ostavlp™ sebe?® prinese i kanonicastvo® regulnago oblacila*®® umilenimp™ obétomsp
priétp .20 1174 doidéze?"! eda si .b.2% (= 2) 1(&)té**® prebi®** Cesto*® ze ot priételp?*® m(o)l(it)vami**’
i misalmi**® nepodobnaé®® trplase nenosit(e)lno . ék(0)*° m(o0)l(i)tvu**' emu*? smuéeniems sego

*1% bi ] bi finis Vat,

1 ize ] eze Vat,, ki Broz

teku¢imp ] tékuc¢imp Ber,

na | n’ Mav

g(ospod)ni ] g(ospod)ne Hum Vat

opotikanie ] opotik’nie Mav opotaknenie Bar i potaknenie Broz

*1¢ roditelp ] rodil’ Ber, N, Vat , rodil Met Mav Hum N, Pt Bar Broz

7 beé ] bi Ber Met N, Hum Vat , Dab N, Ber, Pt Bar Broz bi finis Mav
28 ze] omm. N,

¥ ta] tazde Ber, Hum Vat,, Ber, tae Mosk Met Dab N, taje N, Bar Broz tazdé Pt
20 jze ] ki Broz

#t prée ] prézde Ber, Hum Vat,, prezde Mosk Pt prie Dab Ber, prézdé N,
2 résmo ] réhomp Ber, Met Hum N, réhom’ N, Vat,, resmo Pt

et(e)rb | edenn Broz

manastirs ] manastér’ Ber,

avgost(i)na ] avigustina Ber, Mosk Ber, avg(u)stina Met avgustina N, N, Bar Broz avgust(i)na Hum
avgus'tina Vat,, Dab

nedaleko ] nedaléko Ber,

27 otstoecn ] od’s’toeér Mosk

% s'ténp ] stenp Mosk stenp Met Vat,, Dab N, sten’ N, sten Pt

* g'radskihp ] omm. Ber, grada N,

nemze | komp Broz

kanovn(i)ci ] kanonici Ber, Hum Pt

regulni ] régul'ni Ber,

¥ méstu | mestu Mosk Met Vat,, Pt mes'tu Dab Ber,

»* bozi ] b(0)zii N,

25 ostavlp ] ostavalb Mosk Bar Broz ost’vle Met os'tavalb Hum

sebe ] sebé Ber,

kanonicastvo ] kenoni¢pstvo N, kanoni¢stvo Hum

oblacila ] obraza oblacilo Met

umilenimp ] umilénims Ber,

20 priétp ] finis Vat

#*! doidéze ] ondéze Ber, Mosk Hum Dab Bar Broz ot'nudeze Ber,ondéze N, N, otnudéze Pt
*2b.] dvé N, dvi Bar Broz

243 ](é)té ] 1éti Mosk 1(é)ti Hum Dab Broz leti Pt

*# prebi ] prébi N,

25 Lesto | Cest Pt

priétels ] nepriét(e)lo Hum

> m(o)l(it)vami ] m(i)l(o)st(i)vimi Ber, N, Hum N, Bar Broz

*% i misalmi ] mis'mi Ber, misal'mi N, N, Ber, misalmi Hum Dab Bar Broz
nepodobnaé ] népodobnaé Mosk

20 ék(o) ] k(a)ko Broz

L m(o)l(i)tvu ] m(i)l(o)st(i)vo Hum

»2 emu ] omm. Mosk emu emu (!) Ber,

212
213
214

215

223
224

225

226

230
231

232

236
237
238

239

246

249
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253 257 258

mira prirokoms otnimahu®’ . rojenie edno®* 1éto**° eze™* zelése
$e srédovits®® ostaviti . postavi se?* 1(&)ki**? tujp*®* sebe** koncemp
vé vitezovati ti$inoti mogal bi . Zeleniem»*® m(o)lit(a)ve viSnihe procenie’” ispro$p®® na (1)*°
reds na mésto préméni”’® . i k manastiru?”' s(veta)go kr(i)za dékolimbrié*? v dusé** gorénié
préide?”* . zdravim*”® Ze nakazovaniems zalos'ti . i pokoems bl(a)gostin'nims liib'venoG?® rabu
b(0)ziti ant(o)nitt k manast’iru®” zivotvoretago . kr(i)zu*® prisad§u® % ne*° toliko mésta®"
eliko nravi*? prineseniemp® s'tvor§a® i . obicaeny’ goruca i**° évlage?® . i* ék(0)ze*® p(i)smo

muzaskihs?® ne mogals®’ b(é)
% shranens da g(ospode)-

271 272

3 otnimahu | otnimahu se Mosk otnimagu (!) Dab

rojenie edno ] rojenie edino Ber, rozdenie edino Mosk Hum Pt roenie edino N, Dab N, Bar Broz roenie

edino roenie (!) Ber,

»% léto ] omm. Ber, N, Pt Bar

26 eze ] ¢a Broz

zelése ] zelese Dab Zélise Ber, zelise Pt

»% muzaskihe ] muz’kihe létp Ber, muzkihs 1(&)tp N, v’ mug’kiho Mosk Dab muz(a)skihs 1(¢)tp Hum

muz’kihp 1(€)ts N, muz(a)skih let Pt muzskihs 1(¢)ts Bar Broz

mogalb | mogls Broz

srédovits ] sredovite N, N, sredovits Dab sredovit Pt sridovits Bar Broz

21 ge | sé Dab

262 ](é)ki ] kako Broz

*® tujp ] tuzdp Ber, duzb Mosk tui N, Bar Broz tuzdp Hum muzs N, tuzd Pt

*6* sebe | sebé Ber, Mosk Hum N, Ber, Bar Broz s(e)bé N, s(e)bi Pt

265 koncems | v’ koncems Dab koncémp Pt

zeleniemp ] Zeléniemsp Ber, Mosk Hum Ber,

procenie ] proceniems Ber, proSenie Mosk procénie Pt

isprosp ] ispross Mosk isprosive Hum is’pri$(a)ns (!) Dab i ispross Pt

** na (!) ] ne Ber, Mosk N, Hum Dab N, Bar Broz né Pt

770 mésto préméni | mesto premeni Mosk mésto preméni Hum Bar Broz mes’to premeni Dab mésto prémeni

N, mésto premeni Pt

manastiru | manastéru Ber1

*72 dékolimbrié ] dekolim’bri¢ Ber, déolomb'rié Mosk dekolibrié N, N, Pt dekolem’brié Dab dokolims br(a)-
tié (!) Ber, ot kolimbrie Bar Broz

273 dusé ] duse Pt

7+ gorénié préide ] gorénié preide Ber, Hum gorénié predide Mosk gorenié preide N, Dab N, Bar Broz

gorenié preidé Ber, Pt

zdravim ] zdravéi$im’ Ber, zdraveisim N, zdravéi$im Hum zdravéigim’ N, z(d)ravisim’ Ber, zdravsim Pt

¢ labvenot ] ltibvit Ber, Hum labveno Mosk lab'viti N, N, labvot Dab Ber, ltibvoti Pt Bar Broz

7 manast‘iru ] manastéru Ber,

78 doidéze ... kr(i)Zzu | omm. Met

7% zivotvorectago . kr(i)zu prisad’Su ] Zivotvorecago kriza priSad$u Ber, N, Zivots tvore¢ago K'riza prisadsu

Mosk zivot'vore¢ago kriza prisad’$u N, zivotvore¢(a)go kr(i)za prisadsu Hum Zivotst'vor(e)c(a)go Kriza

prisad’$u Dab Zzivots tvorecago kr(i)za prisads(a)go Ber, Zivot tvore¢ago kriza prisads$u Pt Zivots tvorecago

kriza pri$ad$u Bar Broz

prisad’u ne ] (prisa)d$u ne Met prisad$u né Pt

mésta | mes'ta Mosk Dab mesta Met

n'ravi | naravi Ber, Mosk N, N, Ber, Pt nar(a)vi Dab Bar Broz

prineseniems ] prinésénimp Pt

s'tvorsa ] stvor$ago Ber, stvorsago Met Hum N, s’tvor$ago N,

goruca i ] gorucé i Ber, Met Dab gorucié (!) N, N, goru¢e i Hum Ber, Bar Broz goruci i Pt

évlase ] évlasé Pt

i] omm. N,

288 gk(o)ze | ékozé Pt kako Broz

254

257

259

260

266
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268
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275

280
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282
283
284
285
286

287

| 54 | ese KONSTANTINOVE LISTY 15/2 (2022), pp. 35 - 59



THE OLDEST LEGEND OF THE LIFE OF ST. ANTHONY OF PADUA LEGENDA ASSIDUA
OR PRIMA IN CROATO-GLAGOLITIC BREVIARIES

1 dobro navidénie*? estp hv(a)litelno®? . t(a)ko

% prosvétilo® se*™ bi . eze® togo radi
307 srédnim>® 7e3” obicaempb
34 nivnodcizavr(é)-
320 obrazp®! ¢tuée’?
326 nravi*?’

sv(é)dokue®® v’ er(u)s(oli)mé*® bivsu . i ondé
podobno** s(love)si vzvésti*® da*® vsémp?” rastaéno
obimu svrSeniemp*” vi$§nimsp . mésta®® polzi*™ iziskav$a*® i* ne
vsagda®'’ ¢tovase®'! . nravoms sr(pd)ca*? poucevaniems* tvorase . ni v(a) dne
m(e)ne’ ne prestaése®’® ot>’ ¢t(e)nié b(o)z(a)stvenago®'® . see®”’ i'torie résnoti
. po obrazu podobié potvrzdie’” v(é)ru ***. n(i)ne obrad™* se pisma s(love)si sazdavse

315

0 p(i)smo sv(é)dokue ] pismo sv(é)dokuets Ber, pismo svedoku Met pismu svedoku N, Bar Broz pismu

svédoku Hum pis'mu s'vidoku Dab pismo svédokuets N, pismu svédoku Ber, pismu svidoku Pt

er(u)s(oli)mé ] er(u)s(oli)me Hum er(u)s(oli)mp Dab er(u)s(o)l(i)me Ber,

»' ondé ] ondé ze Ber, N, N, ondée Mosk Pt ondi ze Met ondé ze Hum ondie Dab Ber, ondie Bar Broz

*”? navidénie ] navajenie Ber, navaenie Met N, navazdenie N, nauc(e)nie Hum navad'nie Dab navidenie Ber,
navadnie Pt nav(i)denie Bar Broz

23 hv(a)litelno ] hvalitélno Pt

% t(a)ko podobno ] podobno tako Pt

¥ vzveésti ] vzvisti Met vzvesti N, vzvesti Dab

»¢ da] omm. Ber, N, i da Mosk

¥7 vsémb | omm. Ber, N, vsimp Met Dab vsim’ Ber,

rastaéno ] rastaénom’ N,

prosvétilo ] prosvétlilo Mosk Ber, prosv(é)tlilo Met pros(vé)tlilo Hum prosv(é)t(l)ili Dab

30 ge ] sé Pt

01 eje ] ezé Pt

svr$eniems | svr$éniemp Pt

303 meésta | mesta Met Dab

** polzi ] pI'zi N, Ber, plzi Bar Broz

% iziskavia ] izis'kavsi N, iziskivae Pt

vi$nimp . mésta polzi iziskav’a i ] omm. Hum

ne ] se Mosk po N, sb Hum

srédnim ] sridnim Met Pt Bar Broz

ne srédnim ze ] préd'nim’ ze N,

vsagda ] visgda Ber, vsgda Met vsbgda N,

Ctovade ] cacase Ber, N, Hum N, ¢¢ase Met

nravomsp sr(bd)ca ] naravoms i sr(bd)ca Ber, N, Dab N, Pt nravomp i sr(bd)ca Mosk nravom’ i sr(bd)ca

Met nravomsp i sr(bd)ca Hum naravoms - i srcemp Ber, nar(a)voms i sr(bd)ca Bar Broz

poucevaniems ] pouceniems Dab N,

** dne] dni Ber, Met N,

315 yr(é)m(e)ne ] vr(é)m(e)ni Mosk vrimené Dab

ne prestaéde ] neprigastié Ber, Met N, N, Pt nepris(a)stvié Hum ot™ prisastié Dab ni prisastié Ber,

prisastvié Bar Broz

ot ] ot vr(e)m(e)ne Hum

b(o)zstvenago ] b(o)z(a)stvénago Ber,

* see ] sie Mosk N, Hum Dab Pt

320 résnoti | risnoti Met

obrazp ] obraza N,

¢tuce ] ¢tucp Ber, Met N, Ber, Bar Broz sutb Hum ¢’tuép Dab ¢tué Pt

potvrzdte ] potvr’jtie Ber, potvrzdue Met potvrie N, potvrjenije Hum potvrat Dab potvriije Ber,

potvr’jiie Pt potvraje Bar Broz

324 y(&)ru ] v(&)ri Hum finis Met

** obraC’ ] obracSe N, obrp Ber,

sazdavse ] s'zdavie Ber, sazdavase Mosk Bar Broz sbzdavase N, Hum N, sazdase Dab sazdavse Pt

n'ravi | naravi Ber, Mosk N, N, Pt Bar Broz nar(a)ve Dab narbvi Ber,

290

298

299

302

306
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308
309
310
311

312

313

316
317

318

321
322

323

326

327
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332 334

svréeniems . sadé*® glubokaé*” s(love)sp® b(0)zihp*! . ¢astnim teCeniemp® poispitue®* iskase
protivu bludnimp** émamp®* svédolstvo® pisma®* razumomp™ zaliti**® . sadé**' s(ve)t(i)hn
r(e)¢(e)na*? snaznimp iziskaniemp obrati . t(a)ko da**® ¢t(e)nie ono®** drze¢umu®”® umu (1)
priporuci*” ék(0)** vzdu$eniemp*” . raz""®*umoms vsémp** pospésno podobase umnoziti >
potomzde**? egda moci s(ve)tihe m(u)é(eni)ks br(a)t(i)e male g(ospod)s p(e)trs otroks . br(a)t
krala®? s%** k(a)stela® ot marohie®* . iznese nihp*” utezani predivnot®® svobodot*”’ sebe*® izb(a)-
vlena p(o) vse s'trani §panie®®' proglasi se . sliSav Ze rabe b(0)zi*** antonii ¢udesa éze imi bivahu .

% sadé ] sade Ber,

*» glubokaé ] gI'bokaé N, gluboka Bar Broz

30 g(love)sn | s(love)si Pt

31 b(o)zihb ] bozastvenihp Bar Broz

2 Castnim teCeniems ] Ces'timp teceniemp Ber, Castivoms teceniempb Mosk ¢pstitim’ teceniemp N, Castitimp

tec(e)niemp Hum castitimp teceniemp Dab Bar Broz cestimp teCeniemp N, castimp Cteniemp Ber,

Castimp ¢teniem Pt

poispitue ] pospitue N poispitui N,

iskage | i iskusae Ber, N, N, iskusae Mosk Hum i iskusue Dab i iskusae Ber, Pt Bar Broz

blud'nims ] blad'nims Ber,

émamp ] émemp N,

s'védocstvo | svédoc(a)stvi Ber, svedocastvi Mosk svedocpbstvi N, sv(é)docastvo Hum s'vedocastvi Dab

svsvdoc(a)stvi (1) N, svédocastvi Ber, svedocastvo Pt sv(é¢)docastvi Bar Broz

pisma ] pisamp N, Dab Bar Broz pis(a)msb N,

razumomp ] razumsp Ber, Mosk N, Hum Dab N, Ber, Pt Broz razum’ Bar

30 zaditi ] zaiti finis Pt

*#* sadé ] sdé Ber, sbdé N, sade Ber,

*# s(ve)t(i)hs r(e)c(e)na ] s(ve)ta recenié Ber, s(ve)tih’ redi recenaé N, s(ve)tihp r(e)cenaé Hum s(ve)ti
r(e)¢enié N,

3 t(a)ko da ] da t(a)ko Dab

*# ¢t(e)nie ono | ¢teno Ber, N, Hum N, Ber, ¢'teno Mosk ¢stno Dab Bar Broz

drze¢umu ] udrze¢umu Mosk dr'zecu N,

umu (!) ] omm. Ber, Dab emu Mosk Hum Bar Broz

priporuci ] préporuci Ber, preporuci Mosk N, Hum Dab N, Ber, Bar Broz

38 &k(o) ] k(a)ko Broz

* vzdusSeniemp ] v’zdusenimp Ber, Ber, v'Zdusenimp Mosk vzd(u)Senim’ N, v’zdusnims N, vzduSenimp

Bar

vsémb | vsimp Dab

umnoziti | finis Bar Broz

potomzde ] potom’ Ze Ber, N, Ber, potom Ze Mosk Hum Dab

** krala ] kr'la Ber,

** s] ot Dab iz Ber,

35 k(a)stela ] katela (!) N1 kastele Hum

¢ marohie ] mprohie Ber,

iznese nihp ] iznese i ihp Ber, Hum Dab N, iznese i iho Mosk iznese i ih’ N, i iznese i iho Ber,

predivnot | prédivnot Ber,

svobodoti ] svobodobot N,

0 sebe | s(e)bé N, sebé Ber,

*! vse s'trani §'panie | vsei strané ig’panie Ber, v’se s'trani $ap'tanie (!) Mosk v’séi strané ig’panie N vsei strané
i¥panie Hum v'se strani i§’panie Dab vsei strané iz$panie (!) N,

*? b(0)zi ] b(o)zii N,

333
334
335
336

337

338

339

345
346

347

350
351

352

357
358

359
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ispravlens bis(tp) . t(a)ko da’*® d(u)ha s(ve)ta®®* krépostiti®® prepoésa®

svoé . i Kréplase®” miscu svot*”® oruziems . ono zavidéniti . g(lago)lase
ioce’ me®” s(ve)tihp m(u)é(eni)ks*” svoihp®” v(&)ncu pridruzbnika . biti spodobits*® vi§'ni . i ce
(1)*7 bi me*® kltice¢a® . ime s(ve)toe® hv(a)le¢a® za ime ego po $ii**? konc¢ani*** meés®* obrélp™
. mnisi 1i* da uvéms®’ . mnisi li da v**® ono vr(é)me bl(a)gosti* isplnti sié i simp podobna .
mlceép™ samp v sebé g(lago)lase .

poésomp**’ v(&)ri ledd*s®
371 7e v sr(pd)ci svoemp .

Latin3":

Est namque, ut ferunt, in regno Portugaliae civitas quaedam ad occidentalem eius plagam in
extremis mundi finibus sita, quae ab incolis nuncupatur Ulixbona, eo quod, sicut vulgo dicitur,
ab Ulixe bene sit condita. Intra cuius muros ecclesia quaedam mirae magnitudinis, ad honorem
gloriosae Virginis Mariae fabricata consistit, in qua pretiosum illud et omni veneratione dignum
beati Vincentii martyris corpus honorifice conditum requiescit. Ad cuius plagam occidentalem
felices beati Antonii progenitores dignum iuxta conditionis suae statum domicilium*? possidebant,
quod ipsi ostio templi propinquo limine imminebat. Qui, cum in primo iuventutis flore felicem

** t(a)ko da ] tako Ber, Dab Ber, t(a)ko N, N,

% s(ve)ta ] s(ve)t(a)go Hum s(vé)tn Ber,

krépostiti ] pomo¢itt Dab

prepoésa ] éko prépoésa Ber, éko prepoésa Mosk N, Dab Ber, éko prepoésana Hum ék(o) prepoésa N,

poésomp | pasomp Ber, N, Hum N,

% led¢ ] ¢résla Ber, Hum N, ledié Mosk léd¢ Dab lédié Ber,

*® k'réplase ] Kreplage Dab kreplase Ber,

svoll ] svoi Hum

ono zavidénit . g(lago)lase ] onogo zavidénié g(lago)lase Ber, ono zavedénié g(lago)lase Mosk onogo

zavidenié g(lago)lase N, onogo zavéd(é)nié g(lago)lase Hum onogo zavidéné g(lago)lase Dab onogo

zavedenié g(lago)lase N, onogo zavidenié glag(o)l(ase) Ber,

ioce ] o ace bi Ber, Hum N, o ace Mosk Dab Ber,

ioce me ] o ace bi me klececa N,

7+ s(ve)tihe m(u)¢(eni)ks ] m(u)é(e)n(i)ks svoihp Ber, m(u)c(e)n(i)ks N,

7% svoihp ] s(ve)tihp Ber, N, t'voihp Dab tvoihs Ber,

¢ pridruzbnika . biti spodobitp ] pricestnika spodobils biti Ber, pricestn(i)ka biti spodobil’ bi Mosk
pricestnika biti spodobil’ N, pricestn(i)ka b(i)ti spod(o)bilb Hum pric¢estnika biti spodobilo Dab
pricest'nika spodobil's (!) biti N, biti pricestnika spodobils Ber,

7 ice (!)] o ace Ber, Mosk N, Dab N, Ber, i ace Hum

78 me | mé Dab

7% kliceca | klececa i Ber, Mosk Klece¢a i N, N, klaceca i Hum Dab Ber,

0 s(ve)toe ] is(uso)vo Ber, is(u)s(o)vo N, i(su)sovo Hum svoe Dab is(u)h(rpsto)vo N,

31 hv(a)le¢a ] hv(a)lé¢a Dab

2 po&ii | omm. Ber, N, po $ui Dab

kon¢ani ] kona¢’ni Ber, Mosk kona¢ni Hum kont¢ini Dab N, kon¢ni Ber,

mech | mecu N1

% obrélp ] obrels Mosk obrels Dab N, Ber,

% mnisi li ] m'nisi Ber,

uvéms | uvempb Mosk

% dav]daBer, Mosk N, Hum Dab Ber,da uvéms N,

*% bl(a)gosti ] bl(a)gostiti Ber, N, Hum N,

** mlce¢p ] mucecr Dab miceca (!) Ber,

Only a few variations that could be relevant for the Croatian Church Slavonic text are listed.

statum domicilium ] statum

365
366

367

370

371

372

373

383

384

387

391

392
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hunc genuissent filium, ab ipso sacri baptismatis fonte Fernandus ei nomen imponunt. Hunc
nimirum in supradicta Sanctae Dei Genetricis ecclesia Sacris litteris imbuendum tradunt, et
futurum Christi praeconem, quodam praesagio, ministrorum Christi educationi committunt.
Puerilibus igitur annis simpliciter domi transactis, annum circiter quintum decimum felici
cursu complevit. Cumque aetate iam nubili, succrescentibus in carne corruptionis motibus,
se praeter solitum sentiret illicite perurgeri, adolescentiae et voluptati nequaquam frena laxavit,
sed fragilitatis humanae conditionem transcendens currentis cum impetu concupiscentiae
carnalis habenas strinxit. lamque mundus quotidianis ei desipiebat incrementis, et quem non
plene®* in introitu eius posuerat, retraxit pedem, timens ne forte ei pulvis terrenae felicitatis
aliquatenus inhaereret, qui currenti velociter animo in via Dei** offendiculum generaret. Est
autem juxta eandem quam praediximus civitatem monasterium quoddam de Ordine sancti
Augustini, haud** longe a moenibus distans, in quo viri religione famosi in Canonici Regularis
habitu Domino** famulantur. Ad hunc denique locum vir Dei, spretis mundi oblectationibus,
se transtulit, et Canonici Regularis habitum humili devotione suscepit. Ubi, cum annis fere®”
duobus commoratus, frequentiam®® amicorum piis mentibus sustinuisset importunam®”’, ut
omnem sibi perturbationis eiuscemodi occasionem tolleret, natale solum, quod ad enervandos
viriles animos non mediocriter potest, derelinquere statuit, quatenus, alieni aggeris littore tutatus,
Domino quietius militare posset. Obtenta igitur vix precibus Superioris licentia, non Ordinem, sed
locum mutavit, et ad Monasterium Sanctae Crucis de Colimbria in spiritus fervore se transtulit.
Severioris igitur disciplinae zelo, et quietis uberioris amore Servo Dei Antonio ad Monasterium
vivificae Crucis translato, non tam loci quam morum translationem fecisse solito*® ferventior
ostendebat. Et quoniam, Scriptura teste, non Hierosolymis fuisse, sed ibidem bene vixisse laudabile
est, ita se moribus aptum exhibuit, ut cunctis liquido claresceret, quod ob comprehendendam*”*
perfectionis summam, loci commoditatem exquisisset*>. Non mediocri autem studio semper
colebat ingenium, et animum meditationibus exercebat, nec diebus ac*® noctibus, pro temporis
convenientia a lectione Divina cessabat. Nunc historiae’ veritatis textum legens, allegorica
comparatione roborabat fidem, nunc, conversis Scripturae verbis, aedificabat moribus affectionem.
Hinc profunda sermonum Dei felici curiositate perscrutans, contra errorum*” foveas testimoniis
Scripturae intellectum munivit; hinc sanctorum dicta sedula indagatione revolvit. Ita demum®®
lecta tenaci commendabat memoriae, ut insperata cunctis Scripturae scientia festinato mereretur
affluere. Post haec autem, cum reliquias sanctorum martyrum, Fratrum videlicet Minorum,
dominus Petrus, infans, a Marocchio deportasset*”” et eorundem meritis miraculose se liberatum
per omnes Hispaniae provincias divulgasset, audiens servus Dei Antonius mira quae per eos

3% non plene ] paene

Dei | Domini

haud ] non

Domino | Deo

fere ] ferme

frequentiam ] frequentia

sustinuisset importunam ] importunam sustinuisset; sustinuisset importunitatem
fecisse solito | fecisse, vita eius solito
comprehendendam ] comprehendam
exquisisset ] exquisivisset

ac ] aut

historiae ] historicae

errorum ] erroris

demum ] domi

deportasset ] portasset

394
395
396
397
398
399
400
401
402
403
404
405
406
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fiebant, directus est et ipse in fortitudine Spiritus Sancti, accingensque cinctorio fidei renes suos,
roborabat brachium armatura zeli illius. Dicebatque in corde suo: “O si me sanctorum martyrum
suorum coronae*® participem fore dignaretur Altissimus! O si me, flexo poplite, pro nomine
Iesu colla tendentem lictoris inveniret gladius! Putas, videbo? Putas, iucunditatis illud tempus
implebo?” Haec et his similia tacitus secum loquebatur.

408 coronae ] occisione
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Abstract: LABANC, Peter. The Formation of Ecclesiastical Frontiers in the Hungarian
Kingdom in the 13th and 14th Centuries (The Example of the Provostship of Spis). The paper
provides an in-depth analysis of the medieval ecclesiastical boundaries’ formation in the
Hungarian Kingdom on the example of the Provostship of Spis. This case is particularly
valuable because it offers insight into this issue at a time when historians can rely on a greater
number of surviving sources. On the basis of a broad sources’ heuristic, the different sections
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particular areas. There were modifications of the boundaries in the later period, whereby the
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centuries gave rise to ecclesiastical boundaries which, in most cases, survived several major
reforms (e. g. erigation of new bishoprics in 1776) and have persisted to the present day.
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Die Grenzbildung der kleineren kirchlichen Einheiten gilt als ein sehr wichtiger Bestandteil
der mittelalterlichen kirchlichen Verfassungsgeschichte. Die Gebietsentwicklung der kleineren
kirchlichen Einheiten kann die Anfinge der kirchlichen Administration erldutern und bei der
Erforschung der unterschiedlichen historischen Aspekte hilfreich sein, die mit der kirchlichen
Geographie scheinbar nichts zu tun haben. Wenn man die Ergebnisse der so ausgerichteten
Erforschung in eine Landkarte einzeichnet, bekommt man ein exzellentes Hilfsmittel fiir die
weitere Forschung und fiir die Formierung eines plastischen Bildes von der Geschichte. Die
Erforschung der kirchlichen Geographie und Topographie und ihr Vergleich mit dem weltlichen
Bereich helfen bei der chronologischen Einordnung der historischen Prozesse auf einem
konkreten Gebiet. Diese Forschungsmethode wird trotz ihres grofien Beitrags bei der historischen
Erforschung des ungarischen Konigreichs sehr selten angewandt.

! Dieser Beitrag entstand mit der Unterstiitzung der VEGA Nr. 1/0241/21 - Kommunikationsstrategien

des Klerus im mittelalterlichen Konigreich Ungarn (Komunikacné stratégie duchovenstva v stredovekom
Uhorskom krdlovstve).
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Die bisherige Wissenschaft hilt die Grenze der kirchlichen Einheiten fiir eine konstante, bzw.
eine sich sehr selten verdndernde Realitit. Diese These gilt besonders bei einem groben Anblick
von mehreren Jahrhunderten und grofleren Einheiten. Eine tiefere Forschung enthiillt eine
Dynamik. Das Verstdndnis dieser Dynamik hilft, solche historischen Prozesse zu rekonstruieren,
die in den schriftlichen Quellen nicht tiberliefert sind.

Die Propstei von Spis

Die Propstei von Spi$ (Zips)? wurde am Anfang des 13. Jh.s, als Konig Andreas II. zur Macht
kam, auf dem Gebiet der Esztergomer Ditdzese gegriindet (Labanc - Glejtek 2015, 12 - 18;
Olejnik - Labanc - Glejtek 2021, 15 - 17). Die Propsteianfinge sind mit dem ersten Propst
Adolf verbunden. Er kam ins ungarische Konigreich als Mitglied der Gefolgschaft von Konigin
Gertrude aus dem Geschlecht Andechs-Merano, der Gattin des Kénigs Andreas II (zur Position
des Geschlechts Andechs-Merano im ungarischen Konigreich Varga 2003, 139 - 246). Die
Propstei existierte bis ins Jahr 1776, als die neue Didzese von Spi§ gegriindet wurde (Tomko
1968). Die kirchliche Jurisdiktion des neuen Bistums von Spi$ erstreckte sich iiber das Gebiet der
Gespanschaften Orava und Liptov und iiber das Gebiet der Propstei von Spi§, das nicht mit dem
Gebiet der Gespanschaft Spis identisch war. Die Wurzeln dieser Grenzuneinigkeit muss man im
mittelalterlichen Gebietsumfang der Propstei von Spis suchen.

Man kann Spi$ im weiteren Sinne des Wortes als Peripherie bezeichnen (Karte 1: Die Lage von
Gespanschaft Spi§). Das Gebiet liegt an der Grenze des damaligen ungarischen Konigreichs zum
polnischen Kénigreich, aber auch am Rand der mittelalterlichen Esztergomer Ditzese - in ihrem
oOstlichen Punkt an der Grenze zum Bistum Eger und zum Bistum Krakéw (Karte 2: Die Lage von
Propstei von Spis in der mittelalterlichen Esztergomer Dizese). Den tieferen Forschungsanalysen
nach war die Position des Propstes von Spi$ sehr nahe zur Position eines Bischofs. Diese Situation
entwickelte sich eben dank der peripheren Lage der Propstei. Bereits am Ende des 13. Jh.s wurde
ein Propst zum Bischof ad personam geweiht (Labanc 2016, 63) und ein halbes Jahrhundert spéter
kam es zum Versuch, das Bistum von Spi§ zu griinden (Brezovakovd 2009; Olejnik - Labanc -
Glejtek 2021, 25-26). Man darf dabei nicht die biographische Forschung der Propste von Spis
vergessen. Sie zeigte die Karrierelaufbahnen der Propste. Falls ein Propst seine Karriere woanders
fortsetzte, bedeutete es seine Bischofsweihe (Labanc 2011, 156-157).

Die Grenze der Propstei von Spis

In jiingster Zeit konstruierte man eine Karte der mittelalterlichen Propstei von Spis. Dank einer
préazisen Quellenheuristik und einer systematischen Forschung dieses Themas kann man die
Propsteigrenze genau rekonstruieren (Labanc - Glejtek 2015, 31) (Karte 3: Die Propstei von Spi§
im Mittelalter).

Das Gebiet, das auf der Karte 3 mit der groben schwarzen Linie abgegrenzt ist, umfasste
insgesamt 3850 km’. Aus dieser Fliche muss man den Gebietsumfang der Pfarrei SpiSské
Vlachy abziehen, die exemt war und die Ernennung des dortigen Pfarrers in die Kompetenz
des esztergomer Bischofs gehorte (Bardosy 182, 203-208). Der Propst von Spi$ iibte im ersten

2 Fir eine bessere Orientierung werden im Text die gegenwirtigen Benennungen der Lokalititen

verwendet. In Ausnahmefillen wird eine Variante in der historischen deutschen Sprache angefiihrt.
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Drittel des 14. Jh.s die Jurisdiktion nominell Giber das Gebiet von 3800 km? aus.’ Dieses Gebiet
tiberschnitt sich nur teilweise mit dem Gebiet der Gespanschaft Spis. In einigen Fillen schnitt das
Gebiet der Propstei die Grenze der Gespanschaft.

In den 1330ern wurde das Gebiet der Propstei von Spi§ um 332 km? verkleinert, als der
Bischof von Eger den Anspruch auf die Erzdechanei von Torysa erhob. Ahnliche Anspriiche hatte
auch der Bischof von Krakdéw, der bereits in der ersten Hilfte des 13. JTh.s und auch spater die
Jurisdiktion tiber drei Pfarreien Podolinec, Hniezdne und Stard Lubovnia auszuiiben versuchte.
Die Gegensitzlichkeit der Propstei- und Gespanschaftsgrenzen im westlichen und stidwestlichen
Teil der Propstei blieb konfliktlos. Der vierte Gebietsteil, wo sich die Grenzen der Propstei und
der Gespanschaft Spi$ nicht tiberdeckten, liegt Richtung Siid-Ost. Als 1776 drei neue Didzesen
Banska Bystrica, Spi§ und Roznava gegriindet wurden, wurde dieser Gebietsteil dem Bistum
Roznava zugeschrieben. Damit wurde die mittelalterliche Grenze der Propstei von Spis bestatigt,
obwohl diese Entscheidung durch die Optik der Geomorphologie ziemlich unlogisch aussieht.
Die kiirzeste Verbindung zwischen Gelnica (der bedeutsamsten Pfarrei im Tal des Flusses Hnilec)
und Roznava (dem Bistumszentrum) fithrt tiber einen Bergsattel in der Hohe vom 1000 m . d.
M. Aus Gelnica her muss man deswegen bei der Entfernung von 50 km eine Héhe von 600 m
steigen und dann 700 m heruntergehen. Dieser geomorphologisch anstrengende Weg steht in
einem grofien Kontrast zum Weg zwischen Gelnica und Spisska Kapitula (dem Propsteizentrum).
Hier muss man die Entfernung von 35 km und nur eine leichte Steigung zum St. Martinsdom-
Hiigel iiberwinden.

Das konkrete Resultat der Entscheidung aus dem 18. Jh. wurde nicht nur durch die praktischen
Bediirfnisse (die Notwendigkeit das grofie Esztergomer Bistum zu teilen), sondern auch durch
die jahrelang formierten Grenzen bedingt. Eben diese Grenzen, die mit der Entstehung des
kirchlichen Administrationsapparats formiert wurden, stehen im Focus dieses Aufsatzes. Wenn
man diese Entwicklung erldutert, kann man dadurch den heutigen (scheinbar unlogischen) Stand
erkldren und die so ausgerichtete Forschung bringt neue Maéglichkeiten fiir die (Re)Interpretation
der scheinbar klaren historischen Ereignisse.

Die westliche und siidwestliche Grenze der Propstei von Spis

Im Herbst 1306 traten die Schne Bohumirs aus Liptov vor den Propst von Spis§ Paul und baten ihn
um die Bewilligung, zwei Kirchen auf ihrem Land errichten zu diirfen (RDS! I, 198-199, Nr. 428).
Eine erhaltene Urkunde berichtet davon, dass es sich um zwei Filialkirchen der Pfarrkirche in
Strba handelte. Die St. Andreas Pfarrkirche wurde kurz zuvor (um 1270) mit der Bewilligung des
Propstes Mutimir gebaut. Da muss man die Antwort auf eine unklare Situation suchen. Bohumirs
Séhne wendeten sich an den Propst von Spis, obwohl der Esztergomer Erzbischof die Jurisdiktion
auf ihrem Land in Liptov ausiibte.

Die voranschreitende Besiedlung fithrte zur Griindung der neuen Ortschaften auf dem Rand
des Vermogenkomplexes. Man achtete darauf, damit die neuen Ortschaften mdoglichst nahe zu
etablierten Siedlungen gegriindet wurden, die fiir die neuen Ansiedlungen eine Bevolkerungsquelle
darstellten. Ein Blick auf die Landkarte von Spi$ mit der Beriicksichtigung der Besiedlungspraxis
erlaubt zu konstatieren, dass Strba von Spi§ her besiedelt wurde (Marek 2006, 119). Die spiter
gegriindeten Niederlassungen (wo zwei Filialkirchen nach 1306 gebaut werden sollten) bestétigen

> Das Wort potenziell ist wichtig, weil ein verhdltnisméflig grofler Teil von Spi§ fiir eine dauerhafte
Besiedlung zu unwirtlich ist und eine dauerhafte Besiedlung in mehreren Teilen von Spi§ nur in der
Neuzeit entstand (z. B. Hohe Tatra, Teil der Gebirge von Levoca, Das slowakische Paradies).
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diesen Trend. Andere Teile des Landes von Bohumir und seinen S6hnen mit dort gebauten
Kirchen standen unter der Jurisdiktion des Esztergomer Erzbischofs.

Diese Situation ist dhnlich zum Stand des Grenzverlaufs im siidwestlichen Teil der Propstei,
wo Dorf Vernar liegt. Das Dorf wurde nach seinem Griinder Werner aus Zakovce benannt. Er
griindete es nach der Vereinbarung mit den Inhabern des dortigen Grundstiickes nach dem Jahr
1295 (Bardosy 1802, 395-397, Nr. XCI). Ein spéterer Abschwung in der Bevélkerungsentwicklung
verursachte, dass das Dorf verddete und erst mit der Walachenkolonisierung um 1500 wiederbelebt
wurde. Diese spitere Kolonisationsstromung kam aus der Gespanschaft Zvolen. Da befindet sich
die Ursache, warum Verndar zur Gespanschaft Zvolen gehorte aber die rémisch-katholischen
Gldubigen unter der Jurisdiktion des Propsts von Spi$ standen. Dieses Gebiet gehort bis heute
zum Bistum Spis, das 1776 gegriindet wurde (Karte 4: Die westliche und siidwestliche Grenze der
Propstei von Spis).

Die suiidostliche Grenze der Propstei von Spis

In den Jahren 1332 - 1335 erhob man im ungarischen Konigreich die pépstlichen Zehnten
(MVH I/1; MVSI I). Die Eintreiber kamen auch nach Spi$. Hier entrichtete der Propstvikar die
Zehnten fiir alle Pfarrer, obwohl im restlichen Teil des ungarischen Konigreichs jeder Pfarrer die
Zehnten fiir sich selbst zahlte (MVSI I, 105, Nr. 627). Der Propstvikar entrichtete gleichzeitig die
Zehnten fiir sich selbst als Pfarrer von Gelnica und fiir seine Kollegen aus Krompachy und Jaklovce
(MVSI I, 105, Nr. 628). Diese Tatsache bestitigt, dass die Pfarreien in Gelnica, Krompachy und
Jaklovce nicht unter der Jurisdiktion des Propsts von Spi$ standen. Die Exemtion der Pfarreien in
Gelnica, Krompachy und Jaklovce ist auch mit der Liste der Abte, Propste und Pfarrer im Bistum
Esztergom vom Anfang des 16. Jh.s (aus der Vorbereitungsperiode einer Diézesansynode) belegt.
In dieser Liste findet man in Spi$ aufler den drei erwédhnten Pfarreien noch zwei exemte Pfarreien
in Tichd Voda und Smolnik (Melnikova 1995, 133).

Es ist notwendig zu erkldren, warum die Pfarreien im oberen Teil des Flusses Hnilec unter der
Jurisdiktion des Esztergomer Bischofs standen und die im unteren Teil des Flusses dem Propst
von Spi§ unterstanden. Die erste Siedlungsgruppe gehorte zum so genannten Bergbaukreis von
Gelnica. Es handelte sich um ein Gebiet, in dem der Bergbau die wirtschaftliche Haupttatigkeit
darstellte. Man zweifelt nicht daran, dass die dominierende Ethnie im Zentrum dieses Gebietes
(Gelnica) die deutschsprachige Bevolkerung war. In der Geschichtsschreibung gibt es einen
Konsens, dass die deutschsprachige Siedlungswelle in diesem Gebiet spdtestens in der zweiten
Hilfte des 12 Jh.s ankam (Varsik 1965, 143-152), also in der Zeit, als die Propstei von Spi$§ noch
nicht existierte (sie wurde kurz nach dem Jahr 1205 gegriindet).

Die neu angekommenen hospites (besonders die aus den deutschsprachigen Lindern) durften
sich in der neuen Heimat nach eigenen Sitten und Rechten richten. Sie erhielten auch andere
Privilegien, zu denen die freie Pfarrerwahl gehorte. Die Kommunitit sollte den gewihlten
Pfarrer direkt vor dem Esztergomer Erzbischof prasentieren. Diese Rechte und Vereinbarungen
wurden vor dem ersten Drittel des 13. Jh.s nicht verschriftlicht. Man bevorzugte eine miindliche
Vereinbarung, die in den spéteren stadtischen Privilegien erwdhnt werden konnte (Zum Thema der
miindlichen Vereinbarungen siehe Lehotska 1959, 77-78; z. B. die stadtischen Privilegien fiir die
hospites in Spisské Vlachy berufen sich bei der Frage der Gebiihrhéhe auf eine dltere Vereinbarung
CDSI 11, 84, Nr. 128). Eine dhnliche Vereinbarung setzt man auch im Fall der hospites von Gelnica
voraus. In der Zeit, als die hospites im Tal von Hnilec ankamen (im 12. Jh.), war der Esztergomer
Erzbischof die hochste und gleichzeitig zu Gelnica am néchsten residierenden kirchlichen
Autoritit, die einen neugewihlten Pfarrer bestitigen konnte. Die Praxis der Pfarrerpréisentation
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vor dem Esztergomer Erzbischof blieb wihrend des ganzen Mittelalters unveréndert, obwohl das
Gebiet eher zu Spi$ neigte und in der frithen Neuzeit auch in die Burgherrschaft Spis eingegliedert
wurde. Alle Pfarreien im Bergbaukreis von Gelnica wurden aus der Grof3pfarrei Gelnica abgespaltet
und behielten dadurch das Recht den frei gewihlten Pfarrer vor dem Esztergomer Erzbischof zu
prasentieren. Diese Entwicklung wird auch durch die kirchliche Angehorigkeit der Pfarreien im
oberen Teil des Flusses Hnilenc bestitigt. Die Besiedlung dieses Gebietes leiteten die Herren aus
Markusovce. Sie bauten die erste Kirche auf ihrem Land im letzten Viertel des 13. Jh.s, als die
Propstei von Spis vollig etabliert war, ihr Propst zum Bischof geweiht wurde und das Vikarsamt
des Esztergomer Erzbischofs innehatte. Die Herren aus Markusovce schlossen 1290 mit Pekold
eine Vereinbarung, dass er auf ihrem Land am Fluss Hnilec ein Dorf griindete (Schmauck 1889,
17, Nr. XII). Spdter kam es zur Griindung noch mehrerer Dorfer. Alle auf diesem Gebiet gebauten
Kirchen gehorten zur Propstei von Spis.

Die angefiihrten Falle zeigen, dass die Grenze der Propstei von Spi§ besonders von der
Typologie und der Chronologie der Besiedlung beeinflusst wurde. Unter der Typologie versteht
man den Grundherrn und seine Fihigkeit den neuen Insassen ihre Privilegien zu gewdhrleisten.
Die Chronologie bedeutet die Abhingigkeit der kirchlichen Angehoérigkeit ab der Ankunft der
hospites. Falls die hospites erst nach der Entstehung der Propstei von Spi$ (nach 1205) angekommen
wiren, hitten sie den frei gewéhlten Pfarrer nicht dem Esztergomer Erzbischof, sondern dem
Propst von Spis prasentiert. (Karte 5: Die siidostliche Grenze der Propstei von Spis).

Die oOstliche Grenze der Propstei von Spis

Der 15 Meter lange Rotulus von Levoca stellt die bedeutsamste Quelle zur Formierung der
oOstlichen Propsteigrenze dar. Der Rotulus entstand in den Jahren 1331 - 1332, als der Streit um
die Jurisdiktion {iber der Erzdechanei von Torysa vor dem Gericht beendet wurde (Sroka, 2001;
Boles$ 2010).

Besonders wichtig ist die Entwicklungsdynamik der kirchlichen Topographie auf diesem
Gebiet. Franziskaner Urban war einer der Zeugen in der Streituntersuchung. Bevor er in den
Orden eintrat, war er der Pfarrer von Torysa (dieses Dorf gab den Namen der ganzen Erzdechanei)
gewesen. Er bezeugte, dass die Kirche von Torysa bis 1293 die einzige Kirche auf diesem Gebiet
war. Fast 40 Jahre spater (in der Zeit des Streites) gab es dort bereits 30 Kirchen. Die Vermehrung
der Kirchenbauten (ohne Riicksicht auf das Baumaterial und die Grof3e) weist auf eine rasante
Siedlungsentwicklung auf diesem Gebiet zur Wende vom 13. zum 14. Jh. hin. Die Wurzeln dieser
Entwicklung muss man in der fritheren Phase suchen.

Der Verkaufsvertrag aus dem Jahr 1274 zwischen den Adeligen aus Velka Lomnica (ihr
Onkel war Adolf, der erste Propst von Spi§) und Detrik, dem Vorgesetzten der Gemeinschaft
der Sachsen von Spi$, ist der Schliisselbericht zum Thema (CDP VIII, 160-161, Nr. 125). Der
verkaufte Grundbesitz war das Dorf Torysa, das zum Detriks Erbtum gehérte und wo die einzige
Kirche in dem oberen Teil des Flusses Torysa im Jahr 1293 stand. Diese Kirche existierte bereits
im Jahr 1274. Vom Bestehen der Marienkirche in Torysa berichtet eine Urkunde aus dem Jahr
1265. Der Urkunde nach stand die Kirche unter der Jurisdiktion des Propstes von Spis (MNL OL
DF 272731).

Beide Familien, die Torysa und die naheliegenden Léndereien besaflen, gehorten im 13. Jh.
zu den bedeutsamsten Organisatoren der Besiedlungsaktivititen in den Rechtsrahmen des
Sachsenspiegels (Rabik 2006, 55-83). Bereits Detriks Vater Jordan bekam vom Kénig ein Grundstiick
als Belohnung fiir seine Besiedlungstatigkeit. Er fithrte neue Siedler aus den Nachbarkénigreichen
und anderen Landern nach Spis (CDSI II, 382-383, Nr. 550). Man kennt auch andere Familien,
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die die Landereien in der Néhe von Torysa besaflen und gleichzeitig eine starke Bindung zu Spi$
hatten. Dies bezeugt, dass die Besiedlungsentwicklung im oberen Teil des Flusses Torysa und in
der Gegend von Plave¢ von Spi$ her organisiert wurde. Diese Besiedlungsstromung ist der Grund
dafiir, dass das Gebiet unter der Jurisdiktion des Propstes von Spis stand. Als Csanad, der Bischof
von Eger, die Erzdechanei von Torysa in den 1320-ern griindete, gliederte er sie in sein Bistum
ein. Er zweifelte dadurch die Jurisdiktionssouverénitét des Prosptes von Spi$ auf diesem Gebiet an
(RDSI1I, 461, Nr. 1060).

Besonders zwei Quellen - die Einnahmeliste der papstlichen Zehnten und der Rotulus von
Levoca - sind hilfreich bei der Rekonstruktion der kirchlichen Topographie im oberen Teil des
Flusses Torysa. Beide Quellen ergénzen sich gegenseitig.

Obwohl die Grenzbildung der kirchlichen Jurisdiktion mit der Besiedlungsstromung
zusammenhing, kam es zum Streit zwischen dem Bistum von Eger und der Propstei von
Spis. Man kann eine analoge Situation bei der Formierung der westlichen, stidwestlichen und
stidostlichen Propsteigrenze beobachten. Der Fakt stellt ein wichtiges Argument vor, dass man
keinen territorialen Streit zwischen den Grenzpfarreien der Erzdechanei von Abov/Abatj kennt.
Diese Pfarreien sind in der Einnahmeliste der papstlichen Zehnten aus den 1340-ern bekannt.
Namentlich sind es die Pfarreien in Uzovské Peklany, Uzovsky Salgov, Pecovska Nova Ves und
Lutina.

Es liegt auf der Hand, dass man den Grund fiir den Streit um die Pfarreien am Fluss Torysa
in einer bestimmten Ubereinstimmung der weltlichen und der kirchlichen Verwaltung im
ungarischen Konigreich suchen soll. Die bewahrten Quellen bezeugen eindeutig, dass die
Besiedlungsstromung am oberen Teil des Flusses Torysa aus Spi§ kam. Andererseits neigte dieses
Gebiet geographisch zur eben entstehenden Gespanschaft Saris, die aus der Gespanschaft Abov/
Abadj abgetrennt wurde. Die Gespanschaft Abov/Abatj gehorte zu den éltesten Gespanschaften
des ungarischen Konigreichs. Hier entstand auch die gleichnamige Erzdechanei. Das Gebiet der
Erzdechanei Torysa befand sich in der Grenzzone (ultra indagines) (1270: CDP VIII, 135-137, Nr.
106; 1296: CDAC X, 226-228, Nr. 153). Der Eintrittsort in die Grenzzone war das so genannte
Landestor, das sich im Quellgebiet des Flusses Torysa zwischen der Ortschaften Pe¢ovska Nova
Ves und Cervenica bei Sabinov befand (Hudacek 2016, 336; Roha¢ 2014, 19; Varsik 1977, 238).
Die Propste von Spis bezeichneten diesen Ort als den Grenzpunkt ihrer Jurisdiktion (RDSI I, 408,
Nr. 952%).

Es handelt sich nicht um den ersten Widerspruch zwischen den Grenzen der kirchlichen
und weltlichen Verfassung im Rahmen der Propstei von Spis. Sie wurden hier aber zur Deckung
gebracht. Deswegen muss man die Frage stellen, warum es iiberhaupt zur Grenzverschiebung
kam. Falls der Stand aus dem 14. Jh. bewahrt worden wire, das Gebiet der Gespanschaft Saris
(der ehemalige Bestandteil der Gespanschaft Abov/Abauj) hitte zu zwei Bistiimern (Eger und
Esztergom) gehort. In diesem einzigen Punkt (Grenzgebiet der zwei Bistiimer) unterscheidet sich
die Situation an der dstlichen Propsteigrenze von der Situation an der westlichen und stidlichen
Grenze. Da muss man den Grund suchen, warum die Bischofe von Eger nach der Grenzrevision
strebten. Falls solche Unterschiede nur auf der Ebene der Erzdechaneien vorgekommen wiren
(wie z. B. im Fall der westlichen Propsteigrenze, die tiefer in die Gespanschaft Liptov eingriff),
wire es wahrscheinlich nicht zu einer 4hnlichen Korrektur gekommen.

Es gibt in der mittelalterlichen kirchlichen Verfassung des ungarischen Konigreichs ein Beispiel
des Grenzwiderspruchs. Es handelt sich um die Gespanschaft Nitra. Thr grofiter Teil stand unter
der Jurisdiktion der Erzdechanei Nitra, die zum Bistum Esztergom gehorte. Die Stadt Nitra mit
einigen naheliegenden Pfarreien gehorten aber zum Bistum Nitra. Zu diesem Widerspruch kam
es bei der Erneuerung des Bistums Nitra an der Wende vom 11. zum 12. Jh. (Marsina 2010, 22-
23; Koszta 2013). Das Bistum Nitra wurde im Rahmen der bereits etablierten Didzese Esztergom
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eingerichtet. Das eigene Hoheitsgebiet des Bistums Nitra war die Gespanschaft Trenc¢in. In der
Griindungszeit befand sich dort die Sakralarchitektur und ein organisiertes kirchliches Leben.
Abgesehen von der Stadt Nitra und von einigen naheliegenden Pfarreien respektierte die
Bistumsgrenze den Verlauf der Gespanschaftsgrenze von Trenéin.

Zum Thema der 6stlichen Propsteigrenze kann man konstatieren, dass die Jurisdiktion des
Propstes von Spis sich ins obere Torysa-Gebiet mit der von Spi$ her organisierten Besiedlung
verbreitete. Dieses Gebiet wurde noch am Anfang der 14. Jhs. als ein Gebiet zwischen Spi§ und
Sari§ ohne Namen erwihnt (RDS! I, 433, Nr. 1011). Die Etablierung dieser Grenze am Landestor
bei Pe¢ovska Nova Ves wurde unterbrochen, weil die an der Wende vom 13. zum 14. Jh. schnell
entwickelten Bistums- und Gespanschaftsgrenzen in Eintracht gebracht wurden. (Karte 6: Die
ostliche Grenze der Propstei von Spis).

Die nordliche Grenze der Propstei von Spis

Im 13. und 14. Jh. fithrte der Propst von Spi$ einen Streit mit dem Bischof von Krakéw tiber die
Jurisdiktion dreier Pfarreien im Norden von Spis. In der Historiografie gib es eine sehr reiche Liste
von Autoren, die sich diesem Thema widmen (Homza 1998; Sroka 1998; Grzesik 2003; Benko
1968; Tyszkiewicz 1995; Jop 2013; In den angegebene Aufsitzen befinden sich viele Hinweise
auf die Literatur). Dieser Fakt beweist, dass es sich um ein der disputabelsten Probleme der
Geschichte von Spi§ handelt. Aus Platzgriinden werden hier lediglich einige Eckpunkte dieses
Streites dargestellt.

Im Jahr 1235 beschwerte sich der Bischof von Krakéw, dass der Propst von Spi$ die Zehnten
von den Pfarreien in Podolinec und seiner Umgebung unrechtmiflig eingeholt hatte (CDSI I, 323,
Nr. 446). Einige Jahre spiter (1247) wiederholte ein anderer Bischof von Krakéw diese Beschwerde
(CDSI 11, 167, Nr. 242A). Die Quellen bringen dann keine Nachricht mehr tiber diesen Streit bis
zum Ende des 13. Jhs. Erst an der Wende vom 13. zum 14. Jh. (RA I1/4, 220, Nr. 4239.) und in den
1320-ern kam es zu einer scharfen Auseinandersetzung (MES III, 74, Nr. 128).

In der Geschichtsschreibung wurde dieser Streit ohne Unterscheidung zwischen der kirchlichen
und der weltlichen Ebene interpretiert. Anders gesagt — die Grenze der kirchlichen Jurisdiktion
identifiziert man mit der Staatsgrenze. Mit dieser Optik miisste man sagen, dass Podolinec zu
Malopolska (Kleinpolen) gehorte, weil es unter der Jurisdiktion des Bischofs von Krakéw stand.
Diese Interpretation dndert sich mit der Feststellung, dass die weltlichen und die kirchlichen
Grenzen im Mittelalter nicht immer iibereinstimmten. Vor allem muss man davon ausgehen,
dass die Bischofe von Krakéw im 14. Jh. nur den Anspruch auf die Zehnten von Podolinec,
Hniezdne und Stara Lubovna erhoben. Das geschah, obwohl es zwischen der kleinpolnisch-
ungarischen Grenze und der erwéihnten Ortschaften schon mehrere Kirchen (Pfarrkirchen und
ihre Filialkirchen) gab. Falls der Streit den Gebietsanspriichen gefolgt wire, wire die Liste der
pratendierten Ortschaften um die auf dem Streitgebiet neugegriindeten Siedlungen vergrofiert
worden. Obwohl das Pfarrnetz im Norden von Spi§ sich nach und nach entwickelte, forderten die
Bischofe von Krakéw immer die Zehnten von nur drei Pfarreien. Dies dnderte sich erst spéter in
der Neuzeit.

Ein regelméfliges Engagement der Bischofe von Krakow im Streit um die Pfarreien in Spis
bestitigt, dass die Bischofe von Krakow ihre Anspriiche fiir berechtigt hielten. Die Aufgabe fiir
die Forschung besteht darin, die Berechtigung der Anspriiche klarzustellen. Der Vergleich mit
den restlichen Grenzteilen der Propstei von Spi§ kann dabei hilfreich sein. Die Forschung wies
nach, dass die Determinante der Jurisdiktionsverbreitung die Richtung der Besiedlungsstromung
ins Randgebiet war. Die neuen Insassen brachten in die neue (unbesiedelte oder sehr diinn
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besiedelte) Heimat die Jurisdiktion ihres bisherigen Bischofs mit. Diese Konstatierung gilt fiir ein
solches Gebiet,

a) das unmittelbar an die urspriingliche Heimatdiézese grenzte

b) in dem keine kirchliche Verfassung aufgebaut worden war.

Die erhaltenen Quellen weisen nach, dass die Deutschen die Majoritétsethnie in Podolinec,
Hniezdne und Stara Lubovnia darstellen (Marek 2006, 167). Die Namen der dortigen Bewohnern
(Jekel, Hanus, Hank, Sigfrid, Gunter usw.) bezeugen diesen Fakt (Schmauk 1889, 126-127,
Nr. LXXXII; MNL OL DF 258837). Wenn man diese Feststellungen in die Erforschung der drei
strittigen Pfarreien im Norden von Spi§ hineinbezieht, bietet sich die folgende Interpretation
an. Die neuen deutschsprachigen Insassen kamen in die drei erwéhnten Ortschaften, die bereits
existierten,* aus dem Gebiet des Bistums Krakéw im ersten Drittel des 13. Jh.s (Marek 2006,
167, der Autor denkt iiber Matopolska oder Slask/Schlesien nach). Sie brachten die Jurisdiktion
des Bischofs von Krakéw mit, die wahrscheinlich zuerst mit der Erlaubnis zum Kirchenbau
in der neuen Heimat iibertragen wurde. Bis zu diesem Zeitpunkt gab es offensichtlich keine
Sakralgebduden auf diesem Gebiet, die in eine feste kirchliche Verfassung eingegliedert worden
wiren. Der Bischof von Krakéw erhob den Anspruch auf eben diese neugebauten Kirchen.

Die Forderung der Bischofe von Krakéw wurde nicht akzeptiert. Der Grund dafiir war genau
derselbe, der zur Grenzrevision zwischen der Propstei von Spi§ und dem Bistum von Eger fiihrte -
das Streben nach der Ubereinstimmung der kirchlichen und der weltlichen Grenzen. In diesem
Fall wurde das Streben noch stérker, weil es sich um die Staatsgrenze handelte und selbst die
ungarischen Konige (zum Beispiel Konig Andreas III. im Jahr 1299) mehrmals in diesem Streit
intervenierten (RA II/4, 220, Nr. 4239).

Der Blick auf die gesellschaftliche Situation im ungarischen Konigreich im 13. und 14. Jh.
bestitigt diese These. Die ungarischen Konige suchten die menschlichen Ressourcen fiir eine
dichtere Besiedlung des Konigreichs im Ausland. Die neuen hospites kamen aus unterschiedlichen
Landern und genau so unterschiedlich waren auch die Umstédnde, unter denen sie in der neuen
Heimat ankamen (Analytisch und tbersichtlich dazu schreibt Marek 2006). Die Historiker
halten das 13. Jh. fiir eine Masseneinwanderungsperiode der deutschsprachigen® hospites
ins ungarische Konigreich. Das Einwanderungsverfahren ist nicht ganz bekannt, bzw. die
Quellen bieten nur sparliche Informationen. Deswegen muss die Geschichtsschreibung bei der
Migrationsverfahrungsrekonstruktion auf die Quellen der Heimatsprovenienz verweisen.

Eine komplizierte Struktur und Inhomogenitét (Labanc 2011, 37) der deutschen Besiedlung
in Spig im 13. Jh. weisen auf ihre zeitliche und rdumliche Schichtung hin. Im Fall von Podolinec
wird diese These damit bestdtigt, dass die dortigen hospites nicht zur Provinz der Sachsen von
Spis$ gehorten und ihr Priester nie ein Mitglied der Pfarrerbruderschaft von Spi$ war. Der Streit
um die kirchliche Jurisdiktion tiber die Pfarrei von Podolinec zwischen dem Bischof von Krakow
und dem Propst von Spis bestitigt, dass die hospites von Podolinec erst nach der Griindung der
Propstei (nach 1205) ankamen. Die Zeitspanne ihrer Einwanderung wird aus diesem Grund
zwischen den Jahren 1205 und 1235 liegen, weil die erste bekannte Beschwerde des Bischofs von
Krakéw 1235 datiert ist (CDSI I, 323, Nr. 446).

In Bezug auf diese These muss man die Herren von Lomnica erwahnen. Sie erwarben ihr
Familienvermégen in Spi$ im Jahr 1209. Thre Vorfahren kamen ins ungarische Konigreich in

Einen Beweis hierfir bieten die Namen von Podolinec, Hniezdne und Stard Luboviia, die einen
slowakischen Ursprung haben.

Der Terminus ist im vorliegenden Absatz absichtlich benutzt, weil die schriftlichen Quellen und das
onomastische Material mehrere Nationalititen (allgemein Deutschen, Sachsen, Bayern, Schwaben)
angibt.
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der Gefolgschaft der Konigin Gertrude, der Gattin des Konigs Andreas II (Labanc 2013, 17-18;
Varga 2003, 239). Sie stammte aus dem Reichsgeschlecht Andechs-Merano, das in dieser Zeit eine
bedeutsame Machtposition einnahm (Schiitz 1993, 66). Hedwige, die Schwester von Gertrude,
heiratete den schlesischen Herzog Heinrich den Bértigen am Ende des 12. Jh.s (Schiitz 1993, 145).
Beide Hochzeiten brachten die Arpdden und Piasten zu einer engeren Familienbeziehung. Einige
indirekte Beweise bestitigen, dass beide Dynastien einen regen Kontakt pflegten (Suchoniéwna
1933, 75).° Eine bedeutsame Rolle bei der Kontaktevermittlung konnten Adolf und seine
Familienangehoérigen (Schwager und Nefte) spielen. Dieser Fakt fithrt uns zur These, dass die
Herren von Lomnica bei der Besiedlung von Spi§ mit der deutschsprachigen Bevolkerung aus
der polnischen Karpatenseite aktiv waren. Im Fall von Podolinec geschah es wahrscheinlich nach
dem Jahr 1228, als Heinrich der Bartige zur Macht iiber Krakéw kam (Zientara 1975, 242-243;
Szczur 2006, 292). Die Besiedlungstitigkeit der Herren von Lomnica beschrankte sich auf die drei
Pfarreien (Podolinec, Hniezdne und Stard Lubovnia), um die der Streit gefithrt wurde.

Man muss auch eine andere Familie aus Spi§ erwahnen, die bei der Bevolkerungsmigration
ins ungarische Konigreich titig war. Thre Beziehung zu den Biirgern von Podolinec ist direkt
bewiesen. Arnolds Sohn Jordan erwarb im Jahr 1256 einen Grundbesitz in Spi. In der Narration
der Schenkungsurkunde wurden Jordans diplomatische Dienste in Russland und Polen (in
legationibus nostris in Rutheniam et Poloniam) und seine Aktivitit bei der Besiedlung der
Gespanschaft Spi§ mit der Bevolkerung aus den Nachbarkonigreichen und Nachbarldndern (in
convocacione populorum ad terram Scepus de circumiacentibus regnis et regionibus) betont (CDSI II,
382-383, Nr. 550). Ein Jahr frither bekam Jordans Schwiegersohn Kunc Grundbesitz in Spi$ als
Belohnung fiir seine Teilnahme an den Botschaften im Ausland (CDSI II, 342-344, Nr. 493).
Nachfolgend wurde eine Kirche mit dem polnischen Patrozinium des hl. Stanislaus auf diesem
Land gebaut (Polla 1975, 182). Aus diesem Blickwinkel fand die Trauung von Jordans Enkelin
mit dem Schultheif} von Podolinec nicht zufillig statt (CDP VI, 408, Nr. 302). Man kann Jordans
Familie nicht mit der ersten Phase der deutschsprachigen Besiedlung von Podolinec, Hniezdne
und Stard Lubovna (vor 1235) in Verbindung bringen. Thre Ankunft fallt erst in die Zeit nach dem
Mongoleneinfall ins ungarische Konigreich (1241) und steht mit der starksten Besiedlungswelle
der Sachsen von Spi$ (Saxones nostri de Scepus) in Verbindung.

Zusammenfassend kann man sagen: Die deutschsprachigen hospites kamen in den Norden
von Spi$ kurz vor 1235 aus dem Gebiet, das der Bischof von Krakéw verwaltete. Hypothetisch
kann man tber Stary Sacz und seine Umgebung nachdenken. Diese Stadt befindet sich am
Zusammenfluss der Fliisse Poprad und Dunajec. Dieser Ort ist von Podolinec (wenn man den
kiirzesten gangbaren Weg wihlt) ungefihr 50 km (von Stara Lubovna 37 km) entfernt.” Zu dieser
Hypothese fithren die regelmifligen Erwahnungen der gegenseitigen Kontakte. Kunigunde, die
Witwe nach Boleslav dem Herzog von Krakéw und Sandomierz, erneuerte im Jahr 1289 auf die
Bitte des Schultheiflen von Podolinec Heinrich die stadtischen Privilegien von Podolinec. Die
Stadt sollte sich nach dem Magdeburger Recht richten und als Vorbild dienten die Stddte Krakéw
und Stary Sacz (Juck 1984, 71 — 72, Nr. 71). Ein anderer Kontakt mit Podolinec wurde in der
Urkunde des Herzogs von Krakéw Wtadystaw Zokietek aus dem Jahr 1312 angedeutet, weil der
Schultheif} von Podolinec Heinrich wihrend der Urkundenausstellung anwesend war (RDSI I,
422, Nr. 982). In einer dhnlichen Rolle befand sich Heinrich auch im Jahr 1315, als Gervinus,

Die pépstliche Kanzlei stellte oft die Urkunden fiir Heinrich den Bértigen und fiir die schlesischen
Kloster zusammen mit den Schriftstiicken fiir die Briider von Gertrude — Eckhardt und Bertold aus.
Die Entfernung wire nur etwas grofler, falls man fiir die Hauptverbindung den in den Quellen als
Kralowastaraputh bezeichneten Weg wihlen wiirde. Der Name Kralowastaraputh kann man als der alte
konigliche Weg tibersetzen. (Die Erwahnung stammt aus dem Jahr 1353: MNL OL DF 262672).
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der Schultheif} von Stary Sacz eine Urkunde ausstellte (RDSI II, 49, Nr. 66). Im Jahr 1322 iiberlies
der Bischof von Krakéw Nanker das Patronatsrecht der Kirche in Podolinec den Klarissen in
Stary Sacz (RDSI II, 352, Nr. 797). Im Jahr 1364 kam es zum Verkauf der Schultheifrechte von
Podolinec, die Jakob von Stary Sacz fiir 800 ungarische Goldgulden und ein Haus in Stary Sacz
kaufte (MNL OL DF 258837).

Die Verdienste fiir die Besiedlungsaktivititen soll man jemandem aus der inlindischen
Umgebung zuschreiben. Es handelte sich um einen Kenner der wirtschaftlichen Besiedlungspolitik,
der tiber ausreichende Organisationsfahigkeiten verfiigte. Die Herren von Lomnica (spéter auch die
Herren von Hrhov) erfiillten diese Bedingungen. Obwohl die politische Angehérigkeit der hospites
allgemein akzeptiert wurde, tibte der Bischof von Krakéw die Jurisdiktion iiber die drei Pfarreien
im Norden von Spi$ auf Grund desselben Rechtes wie der Propst von Spi$ im Fall der Pfarreien
in der Erzdechanei von Torysa aus. Das Streben nach Ubereinstimmung der kirchlichen und der
weltlichen Grenzen fiithrte dazu, dass die Pfarreien in der Umgebung von Torysa an das Bistum
Eger angegliedert und Podolinec, Hniezdne und Stara Lubovnia von der Jurisdiktion des Bischofs
von Krakéw ausgenommen wurden. (Karte 7: Die nérdliche Grenze der Propstei von Spis).

Schlusswort

Der Grenzverlauf der mittelalterlichen Propstei von Spi§ formierte sich ungefihr hundert Jahre
lang nach der Propsteigriindung (kurz nach 1205). Die Relikte dieser Formierung sind in der
kirchlichen Geographie bis heute sichtbar. Die Erforschung dieses Prozesses und seine Analyse
brachten einige wichtige Feststellungen. Vor allem muss man konstatieren, dass man im
ungarischen Konigreich im 13. Jh. mit keiner in ihrem ganzen Verlauf linearen Bistumsgrenze
rechnen darf. Spi§ gehorte zu den Grenzzonen des Konigreichs. Diese Grenzzonen verkleinerten
sich mit den kéniglichen Donationen. Demzufolge verdichtete sich die Besiedlung und verbreitete
sich diekirchliche Infrastruktur. Ahnliche Grenzzonen befanden sich auch zwischen den Einheiten
der kirchlichen Verfassung. Die primdren Anregungen zur Verkleinerung der kirchlichen
Grenzzonen gingen aus dem nichtkirchlichen Umfeld hervor. Die kirchliche Obrigkeit grift nicht
aktiv in den Prozess wahrend der ersten Phase ein. Diese Feststellung darf nicht als Anarchie und
Spontaneitét interpretiert werden. Im Fall der Propstei von Spi§ iibten die Propste die Aufsicht
tiber den Aufbau und tiber die Erhaltung der kirchlichen Struktur (Erlaubnis fiir den Kirchenbau,
Friedhofseinweihung, Visitations- und Synodenorganisieren, Zehnteinnahme usw.) aus. Sie hatten
aber kein Interesse, den angefangenen allmahlichen Prozess der Grenzzonenverengung zu storen,
solange man die weltliche Verfassung respektierte. Im Fall von Podolinec kam es sehr schnell
(die ersten Erwdhnungen sind aus dem Jahr 1235) zum Streit. Dies bezeugt, dass das ungarische
Grenzgebiet (cinfinium), in dem sich Podolinec befand, kein Niemandsland mehr, sondern fiir
einen ungarischen Raum gehalten wurde. Im Fall des oberen Flussteils von Torysa (auch ein
confinium) kam es wesentlich spater zum Streit. Der Grund dafiir ist eindeutig. Im Laufe des 13. Jh.s
hatte das Gebiet des oberen Flussteils von Torysa keine ausgeprigte Gespanschaftszugehorigkeit.
Als sich die weltliche Verfassung im ersten Drittel des 14. Jh.s etablierte, entstand das Streben
nach Ubereinstimmung der kirchlichen und weltlichen Grenzen. Der Propst von Spi§ erhielt
die Jurisdiktion tiber 30 Kirchen im Quellgebiet von Torysa und Poprad, die in die Didzese
von Eger im Rahmen der neugegriindeten Erzdechanei von Torysa in 1330-ern eingegliedert
wurden. Die Grenzrevision betraf nicht diejenigen Gebiete mit der kirchlichen und weltlichen
Grenzdisharmonie, die zu derselben Didzese (z.B. Litov-Spi$) gehorten.

Imvorliegenden Aufsatz wurden der Gebietsumfang der Propstei von Spi§im 13. und 14. Jh. und
die Jurisdiktionsextensitét des Propstes von Spi$ analysiert. Die erforschten Feststellungen bieten
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einen Blick auf den Konservativismus und die Dynamik der kirchlichen Jurisdiktionsentwicklung
im hochmittelalterlichen ungarischen Konigreich an. Das Analyseergebnis zeigt, dass eine so
gerichtete Forschung nicht nur Informationen und Kenntnisse zur kirchlichen historischen
Geographie liefert, sondern auch ein breites Spektrum der unterschiedlichen Prozesse (die
Entwicklung der Peripheriebesiedlung, die Aufgabe der Migranten und des inlindischen
Populationsiiberflusses bei der Besiedlung und die Formierung der Landesverfassung) enthiillt.
Die Prozesse standen nicht primar mit der kirchlichen Umgebung in Verbindung.
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KONFRATERNITY KONVENTU PANNY MARIE
A SV. KARLA VELIKEHO NA NOVEM MESTE PRAZSKEM
Z DOBY PREDHUSITSKE

Confraternities of the Convent of Our Lady and St Charles the Great
in Prague’s New Town in the Pre-Hussite Period

Pavel Krafl

DOI: 10.17846/CL.2022.15.2.79-89

Abstract: KRAFL, Pavel. Confraternities of the Convent of Our Lady and St Charles the Great
in Prague’s New Town in the Pre-Hussite Period. The objective of this paper is to provide
a summary of the confraternities of the convent of the Canons Regular of St Augustine in
Prague’s New Town with other monasterial convents from the pre-Hussite period. The tool
used to conclude confraternities was a confraternity document. With a few exceptions, this
was not a jointly-issued document. It comprised two separate documents with the same
wording which both convents produced. One of the prominent institutions in the newly-
established Prague New Town was the monastery of the Canons Regular of St Augustine at the
church dedicated to Our Lady and St Charles the Great. There are three extant confraternity
documents issued by the Prague convent for other convents of the Order of the Canons
Regular of St Augustine, specifically for the convents in Ttebon (1376), Klodzko (1386), and
Kazimierz near Cracow (1412). We also have five confraternity documents issued by convents
of the Canons Regular of St Augustine for the Prague convent. These are documents from the
convents in T¥ebon (1377), Rokycany (1380-1397), Lanskroun (1387), Sadska (1389), and
Wroctaw (1406). With the exception of the Wroclaw monastery document, these documents
have the same wording. Using the necrology of the monastery of the same order in Roudnice,
the confraternity of the Prague convent with the Roudnice convent was proven. Medieval
inventory numbers on the Prague convent documents have allowed us to demonstrate the
existence of five or more now lost confraternity documents of convents issued for the Prague
convent.

Keywords: confraternity, Canons Regular of St. Augustine, canonry, monastery, convent, New
City of Prague, confraternity document, Bohemia, Wroctaw, Kazimierz near Cracow

Od tiicatych let 14. stoleti byly v Cechéch a na Moravé zakladany prvni kléstery feholnich kanov-
nika sv. Augustina. Na oblibé si ziskaly zejména mezi diecéznimi biskupy, ktefi tvori prevaznou
vétsinu fundatort. Postupné byly zaloZeny klastery v Roudnici nad Labem (1333), v Jaroméri
(1349), v Kladsku (1350), v Praze (1350), Rokycanech (1361), Sadské (1362), Tteboni (1367),
Langkrouné (1371), Sternberku na Moravé (1371), Fulneku (1387) a v Prostéjové (1391). Rad
nélezel do skupiny rada feholnich kanovnikd, pro néz je typicky komunitni Zivot a spoleény dor-
mitaf. Jejich hlavnim tkolem byla duchovni sprava. V éeskych zemich se stal nositelem hnuti mo-
derni zboznosti, devotio moderna (VI¢ek — Sommer — Foltyn 1997, 103-105; Foltyn 2005, 54-55;
Spévacek 1995, 176, 182-185; Krafl - Mutlova - Stehlikova 2010, 40). Mezi vyznac¢né instituce
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rodiciho se Nového Mésta prazského se zaradil Karlem IV. fundovany klaster feholnich kanovni-
ki sv. Augustina pti kostele zasvéceném P. Marii a sv. Karlu Velikému (VI¢ek — Sommer - Foltyn
1997, 565-566; Hledikovd 2010, 124-126; Ebersonova 2021b, 33). Cilem ¢lanku je souhrnné zpra-
covat konfraternity klastera feholnich kanovniki sv. Augustina v Novém Mésté prazském z doby
predhusitské, tedy do roku 1420, kdy byla kanonie vyplenéna (Vodicka 2019, 144; Ebersonova
2021b, 34).

Konfraternity byly souhrnné zpracovany pro predhusitské obdobi pro konvent augustinian-
skych kanovniki v Kaziméfi u Krakova, ktery byl zaloZen z ¢eského Kladska (Krafl 2003, 9-29),
dale pro konvent téhoz fadu v Lanskrouné (Krafl - Mutlova - Stehlikova 2010, 55-64) a pro kon-
vent v Kladsku (Krafl 2017, 7-13; 2018, 61-68). Stru¢ny piehled konfraternit tfebonského konven-
tu je zahrnut do monografie o tamnim klasteru (Kadlec 2004, 81). Konfraternity rokycanského
konventu jsou stru¢né zminény ve studii o kldstefe v Rokycanech a o jeho knihovné (Zahradnik
2001, 120-121).

Nastrojem pro uzavirani konfraternit byly konfraternitni listiny, souborné byly vydany kon-
fraternitni listiny ¢eskych a moravskych konventti pro kazimétsky konvent (Krafl 2003, 21-29),
v diplomatati lanskrounského klastera konfraternitni listiny tykajici se lanskrounského konventu
(Krafl - Mutlovd - Stehlikova 2010, 103-397), v diplomatati kladského kléstera pro obdobi prvni-
ho probosta Jana konfraternitni listiny tykajici se tamniho konventu (Krafl - Blechova - Sedlacek
2018). Samostatné nebo po mensich skupindch byly editovany jednotlivé nalezené konfraternit-
ni listiny (Krafl 2004, 12-13; Krafl 2012, 99-100; Krafl 2013, 111-112; Krafl 2016, 265-266; Krafl
2008b, 213-216; Krafl 2019, 104-107; Krafl - Blechovd 2020, 39-42). Dosud nevydané listiny v¢etné
listin tykajicich se konfraternit prazského kléstera feholnich kanovniki jsou uloZeny v Narodnim
archivu v Praze,' podchyceny jsou v regestovém katalogu listin zrusenych klasterti (Schubert 1901,
4-7). Dalsi cenny pramen predstavuji dochovana nekrologia, jednd se predev$im o nekrologium
roudnického kléstera, které je dnes ulozeno v Narodni knihovné* a o pozdni nekrologium kazi-
méfského klastera ulozené v Narodnim archivu v Krakové.?

Z predhusitského obdobi jsou dochovény tfi originaly konfraternitnich listin vydané opatem
a konventem prazského klastera pro jiné konventy. VSechny opakuji obvykly formulaf, rozsite-
ny mezi kldstery roudnického okruhu (Krafl 2003, 18; Krafl - Mutlova - Stehlikova 2010, 62;
Krafl 2017, 10; Krafl 2018, 65). Ve v8ech ptipadech dochovanych listin jsou uréeny pro klastery
téhoz radu. Jedna se o listinu z 1. listopadu 1376, kterou vydal opat Prokop a konvent kldstera
ve prospéch probosta Benese a konventu klastera feholnich kanovnikd sv. Augustina v jihoceské
Tteboni. Nachazi se v Narodnim archivu ve fondu Archivy zrudenych klasterd,* pricemz pochazi
z nékdejsiho archivu tfebonského klastera (Schubert 1901, 4). Pismo vykazuje kurzivni rysy, text
je psany zbézné. Na pocatku je zvyraznéna iniciala ,,I. Listina je odbytd, osoba, ktera ji stylizovala,
se dopustila nékolika chyb. V misté textu, kde je vZdy zminén smluvni konvent, za jehoZ zemfelé
kapitulary se budou konat bohosluzby a konat modlitby, je omylem uveden vydavatelsky prazsky
klaster. Jinou rukou je provedena na levém okraji emendace s uvedenim tfebonskych reholnich
kanovnikd. Nelze pevné stanovit, zda byla oprava provedena jesté v prazském klastete nebo az
v klastete prijemeckém, logic¢téjsi by byla druha varianta. Pisaf listiny ddle vypustil kratkou ¢ast
textu vyskytujici se v listinach téhoz formuldfe ve znéni ,,canonicorum regularium in [...] ordinis
beati Augustini [...] dyocesis, et fratribus nostris utile et salubre visum fuit, quod pro nostri, ktera
méla byt vloZzena mezi textem v Gvodu listiny v misté¢ zde oznaceném X: ,[...] Procopio, abbati

Naérodni archiv Praha (ddle NA Praha), Archivy zru$enych klastert (ddle AZK).

Naérodni knihovna Praha (dale NK Praha), sign. XIX B 3.

Naérodni archiv Krakov (ddle NA Krakov), Archiv mésta Krakova (dale AMK), sign. K 888.
NA Praha, AZK, RA Trebon, inv. & 128.
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monasterii sancti Karoli [X] necnon [Trzebonensis] monasterii preteritorum [...]. Sdm pisat lis-
tiny z prazského konventu provedl emendaci slova ,,prenominati®, které podteckoval a nad né na-
depsal svoji opravu, kterd jiz neni ¢itelnd, nebot onen druhy pisaft ji preskrtal. Tento druhy pisaf
jesté zagkrtal slovo ,,predicti® Na dorzu je pfijemeckd poznamka ve znéni ,Littera fraternitatis
cum Karlowiensibus® Listina dosud nebyla editovana.

Druha dochovana listina, kterou prazsky klaster vydal, je z 25. dubna 1386. I tuto listinu vy-
dal opat Prokop a tamni konvent. Jejim prijemcem byl probost a konvent kldstera Panny Marie
v Kladsku. Listina je uloZena ve farnim archivu v Kladsku, ktery se nachdzi v tamnim jezuitském
kléstete.” Psdna je bastardou. Zdobné prvky ma iniciala ,,I, zvyraznéna jsou vybrana pisme-
na na prvnim radku listiny, konkrétné ,,A“ ve slové amen, prodlouzené dtiky u jednoho grafému
»1“a ,b’, mirné prodlouzena smycka u jednoho ,,d“ a nakonec dvojita stupnovitd arkada v podobé
dalsich dvou dlouhych pismen ,,s“ nasazena na horni ¢4st grafému dlouhého ,,s“ Jednd se o jiného
pisare, nez u vySe popsané listiny vydané deset let predtim. Na dorzu jsou dvé stfedovéké piije-
mecké poznamky, jedna z nich rekapituluje bohosluzebné povinnosti, druha je ve znéni , Littera
fraternitatis Karuolensis® Listina byla editovana (Krafl 2019, 104-105).

Treti dochovana listina prazského opata a konventu byla vydéna 29. ¢ervna 1412. Vydavatelem
je iv tomto pripadé opat Matéj a konvent, pfijemcem je probost a konvent klédstera Boziho Téla
v Kaziméfi u Krakova. Dochovina je v archivu tohoto klastera, dnes v Krakové-Kaziméri.® I zde
je zdobna inicialka ,,I“ na pocatku textu, byt neni tak vyzdobena jako u listiny z roku 1386. Mirné
jsou prodlouzeny dfiky nékolika pismen prvniho fadku, vice je zvyraznéno prvni pismeno aren-
gy »Q" Psana je bastardou, jedna se o jinou pisafskou ruku, nez jsou u obou predchozich kust.
Na dorzu je ptijemeckd poznamka ve znéni ,De sancto Karulo® Listina je edi¢né zptistupné-
na (Krafl 2003, 24-25).

Peceti predstaveného a konventu jsou ohlaseny v koroboraci. Na listindch z roku 1376 a 1386 je
pecet opata Prokopa, na listiné z roku 1412 pecet opata Matéje. Na vSech tiech listinach jsou pfive-
Seny stejné peceti konventu. Peceti jsou vidy upevnény na pergamenovych prouzcich. Pecet opata
Prokopa je $picaté ovalna, v pecetnim poli je vyobrazen opat s berlou, obklopen je gotickymi prvky.
Na listiné z roku 1376 je pecet zelené barvy, na listiné z roku 1386 ma pecet cernou barvu. Pecet
opata Matéje ma podobny pecetni obraz a je z prirozeného vosku. U opatské peceti z roku 1376 je
na levé dolni ¢asti udrolena legenda. Opatskd pecet z roku 1386 ma ulomenou malou ¢ast levého
okraje, drobnd poskozeni vykazuje legenda. U opatské peceti z roku 1412 je ulomeny spodni cip
peceti, ulomena je legenda v levé horni ¢asti a mirné v pravé ¢asti peceti. Pecet konventu je kulata
a ve vech tfech pripadech je z prirodniho vosku. V pecetnim poli je vyobrazena pod prostfednim
vys$$im obloukem trojité arkady stojici postava sv. Karla Velikého, ktery ma v pravici fisské jablko,
v levici me¢ a na hlavé korunu. Po jeho levici kle¢i Karel IV. s korunou na hlavé a sepjatymi rukami.
Pozadi je damaskovano (viz téz Gottfried 2005, 89). U konventni peceti z roku 1376 je legenda
udrolena v jeji levé horni a pravé dolni ¢asti. TéZ u listiny z roku 1386 je pecet konventu poskozena,
ulomeny je pravy dolni okraj a dale je udroleny spodni okraj s legendou. Nejvice je poskozena kon-
ventni pecet na listiné z roku 1412, ktera ma ulomené vSechny okraje.

U listiny prazského opata a konventu pro kazimétsky konvent z roku 1412 jsou v nesouladu
koroborace a privésené peceti. Koroborace md znéni ,In premissorum omnium testimonium
nostrum et conventus nostri necnon prepositi monasterii predicti et ipsius conventus sigilla sunt
appensa“ (Krafl 2003, 25), jsou tedy ohlaseny téz peceti prijemeckého kldstera, jeho probosta a kon-
ventu. Jak ov§em bylo naznaceno, pfivéSeny jsou u této listiny toliko peceti opata a konventu vyda-
vatelského klastera, jak je obvyklé u ostatnich konfraternitnich listin. Navic na plice nejsou zadné

> Farni archiv Kladsko, sign. A 8 d.
¢ Archiv klastera Boziho Téla Krakov-Kazimét, sign. 38.
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stopy po privéseni jinych peceti, pfitomné dvé peceti prazského opata a konventu jsou umistény
rovnomérné po strandch svislé osy listiny, neni vytvoren volny prostor pro jiné peceté, s nimiz by
se pocitalo.” Jedna se tedy zfejmé o omyl stylizatora.

Jedna listina vydand prazskym opatem Prokopem a jeho konventem je dochovana v opise, nic-
mén¢ bohuzel pozdnim ze 17. stoleti. Nachazi se v knize, ktera je kopiafem listin Sternberského
klastera. Listina je urcena pro $ternbersky konvent, vydana byla dne 5. ledna 1388. Co se tyce
podoby textu, i zde se opakuje zavedeny formulat.®

Z nékdejsiho archivu klastera P. Marie a sv. Karla Velikého na Novém Mésté prazském se do-
chovalo celkem pét originald konfraternitnich listin adresovanych tamnimu konventu, z toho
pét od ceskych klasterti a jeden ze slezského klastera, vSechny z fadu feholnich kanovniki
sv. Augustina. V$echny listiny jsou uloZeny v Narodnim archivu v Praze, ve fondu Archivy zru-
$enych klasterd. Nejstars$i dochovany kus pochdzi ze 7. dubna 1377 a pro prazsky konvent jej
vydal probost tfebonského klastera sv. Jilji Bene$ a tamni konvent.” Text je psan bastardou. Na za-
¢atku je zdobena inicidlka, i zde je zvyraznéno pocdateéni pismeno ,,Q“ u prvniho slova arengy.
Zdobné je pojat posledni radek, kde v prvnim slové ,,septima“ zdobné provedeno prvni pismeno
»8* a na konci posledniho slova ,, Aprilis“ je specificky pojaté zdobné ,,s za textem je zakoncujici
¢ara s dvéma trojicemi jakoby uzld. Jedna z dorzalnich pozndmek ma znéni ,Littera fraternita-
tis cum Trzebonensium®. Ptivésena je Spicatéovalnd pecet probosta Benese zelené barvy a kulatd
pecet tieboniského konventu z prirodniho vosku. V pecetnim poli probostovy peceti se nachdzi
postava sv. Jilji s nimbem, pod nimz je rozmberska rize na tité. Na pozadi je damaskovéni. V pe-
¢etnim poli konventni peceti je vpravo sedici postava sv. Augustina s nimbem, s knihou v levici
a vzty¢enou pravici, pred svétcem nalevo kledi tfi feholnici, dole pred jeho nohama se nachazi $tit
s rozmberskou rizi (srov. Kadlec 2004, 42). Listina dosud nebyla vydana.

Chronologicky navazuje listina vydana probostem Domaslavem a konventem kldstera
v Rokycanech.”” Na nékolika mistech jsou na listiné skvrny, v téchto mistech je text poniceny.
Pismem je bastarda. Na zac¢dtku je zdobnad inicidla ,,I% zdobna inicidla je pouzita téz u pisme-
ne ,Q na zacatku arengy. Na prvnim radku je jesté prodlouzen diik u jednoho pismene (,1)
a prodlouzenim je zvyraznéno pismeno ,,k“ u slova ,karitatis“. Na listiné je privésena $picatéoval-
na pecet probosta Domaslava zelené barvy a kulata pecet rokycanského konventu z prirodniho
vosku. V pedetnim poli probostské peceti je Panna Maria, v pecetnim poli peceti konventu je
madona s ditétem.

Konfraternitu rokycanského konventu s prazskym konventem stru¢né zminuje Pavel
Zahradnik s tim, Ze je z nezndmého roku pred rokem 1400 (Zahradnik 2001, 121). Listina to-
tiz obsahuje netplnou datovaci formuli v podobé ,,Datum et actum in monasterio Rokyczanensi
anno Domini millesimo CCC°.“!" Absentuji tedy roky v ramci stoleti a idaj o dnu, které pisarf
opomenul dopsat. Jak z netplné datovaci formule vyplyva, listina byla vydana béhem 14. stoleti,
od zaloZzeni rokycanského klastera do roku 1400. BliZe ji Ize ¢asové zaradit podle let probostského
pusobeni Domaslava. Domaslav byl generalnim vikdfem prazského arcibiskupstvi konfirmovan

Archiv klastera Boziho Téla Krakov-Kazimét, sign. 38.

Liber fundationum, confirmationum, privilegiorum, liberae electionis, terminorum, item emptionum,
commutationum, contractuum, venditionum, haereditatuum, omnium pagorum ad canoniam Sternberg
canonicorum regularium ordinis sancti Augustini spectantium, Zemsky archiv Opava, pobocka
Olomouc, Augustiniani Sternberk, sign. 167, p. 154-155.

®  NA Praha, AZK, RA Karlov, inv. & 7.

10 NA Praha, AZK, RA Karlov, inv. &. 5.

V katalogu listin zrugenych klastertt v Cechach ani regestovém katalogu pro dobu Véclava IV. se editoii
k datovani listiny nevyjadtuji, neni zde regestové podchycena (Schubert 1901, 4-7; Beranek — Berankova,
2006; Berdnek - Berdnkova, 2007).
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na probosstvi dne 24. zati 1380 (Emler, 1879, 146-147). Novy probost Véclav byl po rezignaci
Domaslava a po své volbé konfirmovan dne 20. listopadu 1397. Toho roku 1397 probéhla rezigna-
ce Domaslava, nasledné volba Vaclava, v8e s pfislu$nymi pravnimi formalitami a pod dohledem
prazského opata Prokopa a roudnického probosta Matéje, kteti byli pro tento ucel jmenovani
generalnim vikdfem Mikuld$em Puchnikem, jak je naznaceno v konfirmacnich knihach (Ting],
1865, 294-295). Ve bylo zavrseno cestou na tifad ke generalniho vikare do Prahy s dokumentem
o volbé. Dolni meznik vydani listiny tedy bude posunut o mnoho dnu pred 20. listopad 1397.
Listina tedy musela byt vydana v obdobi od 25. zari 1380 nékdy do pocatku listopadu roku 1397.
Listina dosud nebyla editovana.

Dne 7. zati 1387 vydal pro prazského opata a konvent konfraternitni listinu probost langkroun-
ského klastera Jindfich a tamni konvent. Pismem je bastarda, na zacatku je zdobna inicialka ,,I
Privéseny jsou $picaté ovalna pecet probosta Jindricha, ktera je z ¢erného vosku. V pecetnim poli
je vyobrazena sv. Katefina s kolem v levici a mecem mificim k zemi v pravici. Pecet konventu je
z ptirodniho vosku, v pecetnim poli je heraldicky napravo sv. Katefina s korunou na hlavé a s nim-
bem kolem hlavy, v pravici s kolem a s me¢em v levici, heraldicky napravo je postava sv. Mikulase
s mitrou na hlavé a nimbem, pravici zehnajici a s berlou v levici (Krafl - Mutlové - Stehlikova 2010,
70-74). Listina byla vydana v diplomatati lanskrounského klastera (Krafl - Mutlova — Stehlikova
2010, 154-155).

Nasledné vydali pro prazsky klaster Panny Marie a sv. Karla konfraternitni listinu dne 7. led-
na 1389 probost Benes a konvent klastera sv. Apolinafe v Sadské."”? Pismo ma kurzivni rysy. S tim
souvisi i mensi zdobnost, zvyraznéno je toliko ,,In“ na pocdatku textu s I prodlouzenym do inicidl-
ky. Privésena je kulatd pecet probosta Benese ¢ervené barvy. V pecetnim poli je hlava s nimbem.
Vedle ni je kulatd pecet konventu z prirodniho vosku, v pecetnim poli je sedici biskup s mitrou
a berlou v levici, pravici zehna (sv. Apolinaf). Z obou stran je obklopen tfemi postavami. Po levé
strané dole je $tit. Probostova pecet je vyraznéji poskozena, pecet konventu vykazuje drobné po-
$kozeni legendy v levé dolni ¢asti. Listina nebyla dosud editovana.

Dalsi konfraternitni listinu pro prazské feholni kanovniky dne 28. srpna 1406 vydali Mikulas,
opat klastera Panny Marie feholnich kanovnikii sv. Augustina ve Vratislavi, a konvent tamniho
klastera. Adresatem je opat Prokop a konvent kldstera sv. Karla Velikého v Praze. Text je psan
bastardou. Na pocatku je vykreslena zdobna iniciala ,, I v podobé ryby jako krestanského symbo-
lu. Jeji télo priléha k hlavnimu tahu pismene. Naznacdena je hlava s o¢ima a usty, télo s Supinami
a ocas. Ryba je orientovana smérem nahoru. Text m4 zcela odli$né znéni nez listiny s obvyklym
formulafem z prostredi konventii roudnického okruhu. Na listiné jsou pfivéseny peceti opata vra-
tislavského klastera a pecet tamniho konventu. Obé jsou $picatéovalné, stejné velikosti, umisténé
v pecetnich miskach a maji ¢ervenou barvu.”

Okrajové zminime konfraternitni listiny pro prazsky konvent z doby husitské a pohusitské.
Roku 1431 vydava pro prazského opata Matouse a soucasné provizova konventu klastera v Dolnim
Indelsheimu v Poryni a konvent tamtéz konfraternitni listinu v probost Petr a konvent feholnich
kanovnikd v Langenzennu (Schubert 1901, 5).** Dalsi konfraternitni listinu pro prazsky konvent
vydali roku 1494 prevor a konvent klastera celestynii v Ojviné."

12 NA Praha, AZK, RA Karlov, inv. ¢ 12.
13 NA Praha, AZK, RA Karlov, inv. ¢. 14.
14 NA Praha, AZK, RA Karlov, inv. &. 19.
15 NA Praha, AZK, RA Karlov, inv. & 22.
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Tabulka: Konfraternitni listiny vydané prazskym konventem a pro prazsky konvent v dobé predhusitské

Smluvni konvent Listiny vydané pro prazsky | Listiny vydané prazskym
konvent konventem

Trebon 7. duben 1377 1. listopad 1376

Rokycany [1380 - 1397]

Kladsko 25. duben 1386

Lanskroun 7. zari 1387

Sternberk 5.leden 1388

Sadska 7.leden 1389

Vratislav 28. srpen 1406

Kazimeér 29. Cerven 1412

Vedle vy$e zminénych pripadnych dorzalnich pozndmek jsou u vsech listin z pivodniho archivu praz-
ského klastera feholnich kanovnikii na dorzu analogickym zptisobem uvedeny pivodni stredoveké
signatury spolu s odkazem na vydavatele: ,,Littera fratrum de Saczka. G ITIL“ (listina z roku 1389),'¢
»Fratrum de Trzebon. G V.“ (listina z roku 1377)," ,Fratrum de Roki{cz}an. G VIIL“ (listina z let
1380 - 1397),'8 , Littera fraternitatis fratrorum de Lanczkrona. G IX. (listina z roku 1387),' ,Littera
fraternitatis fratrum de Wratyslawya H 1.“ (listina z roku 1406).°

Dochované signatury zaznamenané na listinach z byvalého archivu prazského klastera au-
gustinidnskych kanovnik{l nam umoznuji zamyslet se nad otdzkou deperdit. Inventarni jednotky
pocinaje listinou vydanou roku 1293 a konce listinou z 28. srpna 1406 jsou opatfeny signaturou,
kterd je psana stejnou pisarskou rukou.?! Inventarni jednotky pocinaje listinou z 9. cervence 1407
a konce listinami z prvni ¢tvrtiny 16. stoleti jiz tuto signaturu nemaji.?? Listiny tedy musely byt
opatfeny signaturou mezi datem, kdy byla listina z 28. srpna 1406 dorucena z Vratislavi (mista vy-
dani) do archivu prazského konventu, a datem, kdy byla listina z 9. ¢ervence 1407 dorucena do té-
hoz archivu z Mohuce (opét mista vydani). Pismo, kterymi jsou signatury zaznamenany, odpovida
pocétku 15. stoleti. Dnes jsou listiny ve fondu Radovy archiv Karlov uspotddany chronologicky.
Podoba signatur naznacuje ptivodni tematické roz¢lenéni listin ve stfedovékém archivu klastera,
vyskytuji se signatury pocinajici pismeny A, C, D, E, G, H, P. K pismenu je zpravidla pficlenéno
poradové ¢islo.

Vsechny konfraternitni listiny maji signaturu pocinajici pismenem G, s vyjimkou vrati-
slavské listiny z roku 1406, ktera ma signaturu pocinajici pismenem H (konkrétné H I.). Jedna
se o jedinou listinu se signaturou zacinajici na H.” Odlisnost Ize hypoteticky vysvétlit umisténim
nové listiny do jiného mista, pro které zacali pouzivat jiné oznaceni. Nejvyssi ¢islo u signatury
ma listina z roku 1387 vydana lanskrounskymi feholnimi kanovniky (G IX.). V oddile bylo tedy
prinejmensim devét listin, mozna vice. Z oddilu G jsou dochovéany celkem ¢tyfi listiny (G IIII.,
G V., G VIIL, G IX.). Ztraceny jsou signatury G I, G II., G III., G VI. a G VIL, pokud jesté ne-
byly v archivu listiny s vy$simi ¢isly, tj. G X. atd. Nicméné je timto dolozeno pét deperditnich

16 NA Praha, AZK, RA Karlov, inv. ¢&. 12.

17 NA Praha, AZK, RA Karlov, inv. & 7.

18 NA Praha, AZK, RA Karlov, inv. & 5.

19 NA Praha, AZK, RA Karlov, inv. & 10.

20 NA Praha, AZK, RA Karlov, inv. & 14.

21 NA Praha, AZK, RA Karlov, inv. & 1-14.
2 NA Praha, AZK, RA Karlov, inv. & 15-27.
2 NA Praha, AZK, RA Karlov, inv. & 14.
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konfraternitnich listin. Listiny v oddile G nebyly ¢islovany chronologicky, dochované jsou v po-
fadi 1389, 1377, [1380-1397], 1387, 1406, jak téZ vysvitd z vyse uvedeného soupisu dorzalnich
poznamek. Neni tedy mozné ur¢it blize ¢asova rozmezi vydani deperditnich listin. Horni hra-
nici pro zatazeni konfraternitnich listin oznacenych signaturou do archivu prazského konventu
predstavuje datum, kdy byla listina z 9. ¢ervence 1407 (jako prvni listina bez signatury) dorude-
na z Mohuce do archivu prazského konventu. Pokud by diivodem pro zavedeni nové fady signatur
H bylo zaplnéni skladovaciho prostoru signatury G (oddilu sktiné, truhly, jiného mista), pak by
listiny signatury G pochazely z obdobi do data doruceni vratislavské listiny ze dne 28. srpna 1406
do archivu prazského konventu.

Dalsi otézkou je, které z konventd mohly pro prazsky konvent konfraternitni listinu vydat.
Nejprve je tfeba zvazovat konventy, pro které prazsti augustiniansti kanovnici vydali svoji listinu,
aniz bychom znali recipro¢ni listinu. Zde prichdzi v tvahu kazimérsky konvent (1412), kladsky
konvent (1386) a $ternbersky konvent feholnich kanovniki sv. Augustina (1388). Kazimérsky kon-
vent kratce po svém zaloZeni, ke kterému doslo roku 1405, vydal dne 7. ledna 1407 konfraternitni
listiny pro probosty a konventy v Langkrouné a ve Sternberku. Lze piedpokladat, ze téchto listin
bylo pro dalsi ¢eské ¢i moravské konventy augustinianskych kanovnika vydano vice. Vzapéti totiz
pro kazimérské dne 26. ledna 1407 vydali listinu kladsky probost a konvent a dne 3. kvétna 1407
$ternbersky probost a konvent. Lanskrounsky probost a konvent opétovali jejich iniciativu svoji
listinou vydanou az 23. ¢ervna 1412. Téhoz roku dne 29. ¢ervna vydal pro kazimétského probosta
a konvent svoji listinu prazsky opat a konvent a nasledné dne 6. ¢ervence jaromérsky probost
a konvent. Roku 1407 se tedy kazimétsky probost a konvent snazili navazat vazby s vice konventy
roudnického okruhu. Nékteré konventy operativné reagovaly béhem tydnu (Kladsko) ¢i néko-
lika mésicti (Sternberk). Nékteré z konventt ziejmé nereagovaly a konfraternitni listinu vydaly
hypoteticky az po urgenci pti pravdépodobné cesté zastupce kaziméiského klastera po Cechich
(probost ¢i jind povérend osoba). To by mohlo platit pro lanskrounsky konvent. Cesta tohoto
zéastupce roku 1412 vedla ptes Lanskroun (23. ¢erven), Prahu (29. éerven) a Jaromét (5. éervenec)
(Krafl 2003, 18-19; Krafl - Mutlova - Stehlikova 2010, 59-61).

Kaziméfsky probost a konvent mohl vydat svoji listinu pro prazsky konvent Panny Marie
a sv. Karla Velikého v obdobi od svého zaloZeni roku 1405 (Latak 1999, 60) po obdobi do husitské
revoluce, kdy prazsky konvent doc¢asné opustil Prahu. Pokud kazimérsti vydali svoji listinu pro
prazské jako prvni, pak by byla ¢asové zaraditelna do let 1405 — 1412 a prazsky opat a konvent
recipro¢né reagovali roku 1412. Pokud bychom dali vydani listiny kaziméfskym probostem a kon-
ventem do kontextu s vy$e popsanymi udalostmi z let 1407 a 1412, pak Ize vyslovit hypotézu, ze
dne 1. ledna 1407 nebo v obdobi kolem tohoto data kazimérsky probost a konvent vydali konfra-
ternitni listinu i pro prazské augustinidnské kanovniky, ktefi reagovali aZ s odstupem nékolika let
onoho roku 1412 (podobné jako tomu bylo u Lanskrouna), v souvislosti s cestou kaziméiského
predstavitele nebo povéfené osoby po ceskych konventech. Podle druhé hypotézy by listina ka-
ziméfskych byla vydana pied 23. ¢ervnem 1412, ve dnech pred cestou po Cechédch. Podle tie-
ti hypotézy by kazimérsti vydali svoji listinu aZ v reakci na listinu prazského opata a konventu
a po ukonceni cesty, tedy po 5. ¢ervenci 1412. Budeme-li dusledni, pak je tfeba vyslovit jesté
¢tvrtou hypotézu, podle niz listina kazimérskych augustinianskych kanovniki pro prazské augus-
tinianské kanovniky nikdy nevznikla. V ptipadé platnosti prvni hypotézy, kterd se jevi jako prav-
dépodobnd, bychom ur¢ili jednu z deperditnich listin. Do archivu by ptisla béhem prvni poloviny
roku 1407. Vyse jsme dospéli k zavéru, ze signatury byly zavedeny do dnii ¢i tydnt po 9. Cervenci
1407. Mohla to byt signatura G nebo jiz H.
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Tabulka: Vymezeni vzniku deperditni listiny probosta a konventu v Kaziméfi u Krakova pro opata
a konvent na Novém Mésté prazském

Obecné vymezeni 1405 - 1420, popt. 1405 - 1412

Prvni hypotéza 1. leden 1407 (nebo souvisejici obdobi)
Druhd hypotéza Pred 23. ¢ervnem 1412

Treti hypotéza Po 5. ¢ervenci 1412

Ctvrtd hypotéza Listina nebyla vydédna

Jednou z deperditnich listin bude nepochybné listina kladského probosta a konventu, ktera moh-
la vzniknout v néjaké ¢asové souvislosti s listinou prazského opata a konventu pro kladské au-
gustinianské kanovniky z 25. dubna 1386, podobné mizeme predpokladat listinu $ternberského
probosta a konventu v ¢asové souvislosti s listinou prazského opata a konventu pro $ternberské
augustinidnské kanovniky z 5. ledna 1388. Vzhledem k postaveni roudnického klastera v milieu
Ceskych klastert fadu bychom predpokladali, Ze prazsti a roudnicti feholni kanovnici vzdjemné
vztahy navazali a vyménili si konfraternitni listiny, dalsi deperditni listinu mohl vydat roudnicky
probost a konvent. Existenci této konfraternity v praxi dokladaji zapisy jmen ¢lent prazského
konventu v nekrologiu roudnického klastera.

Patd deperditni listina zGstdvd nejistd. Vedle malopolské Kazimére a slezské Vratislavi mezi pro-
kazanymi smluvnimi konventy figuruji vylu¢né konventy z Cech, tedy z prazské arcidiecéze a z li-
tomyslské diecéze (Kladsko, Lanskroun, Rokycany, Roudnice nad Labem, Sadskd, Trebon), pficemz
schdzi jesté jaromeérsky konvent, jehoz konfraternitni vazbu na Prahu lze takto logicky predpokla-
dat, nicméné nejsou pro to zadné doklady. Jinak v druhé fadé ptichazi potencialné v uvahu mladsi
moravské konventy ve Fulneku a v Prostéjové, coz je ovSéem méné pravdépodobna varianta nez zmi-
néné Jaroméf. Striktné feceno, s vyjimkou zminéného Kladska, Kaziméfe, Sternberku a Roudnice
neni mozné zadnou dal$i konfraternitu prokazat a predevsim doloZit pravdépodobnou deperditni
konfraternitni listinu, nicméné lze vzit v ivahu Jaromér jako konvent nachazejici se na tizemi praz-
ské arcidiecéze a jako nejstarsi z tfi zbylych konvent z ¢eskych diecézi.

S konfraternitou souvisi zapisovani jmen zemfelych ¢lenti konventu do nekrologia sprateleného
konventu. V nékterych listinach formulare roudnického okruhu je zminka o jménech zapsanych
v kalendariu, tedy v nekrologiu, ,,ipsorum in kalendario nominibus descriptis®, jako napriklad v lis-
tinach rokycanskych, sadskych, lanskrounskych feholnich kanovniki ¢i v listiné prazskych fehol-
nich kanovniki pro kaziméfské feholni kanovniky.” Jinde tato zminka neni, jako v pfipadé listin
vzajemné vydanych prazskymi a tfebonskymi feholnimi kanovniky.® Jen v listiné vratislavského
opata a konventu je pfimo uveden zavazek zapisovat jména zemfelych do kalendaria, ,nomina fra-
trum mortuorum [...] ad perpetue rei memoriam ad kalendaria inscribantur?

Roudnické nekrologium a jeho zdznamy jmen prazského konventu jiz byly pfipomenu-
ty. Fungovani konfraternity mezi prazskym konventem a kaziméiskym konventem doklada
nekrologium kazimérského klastera, které se dochovalo v podobé opisu nékdejsiho starsiho
nekrologia z konce 15. stoleti. Tento pfepis je psan gotickou minuskulou, mladsi ptipisy jinymi
pisafskymi rukami a pripadné i jinymi pismy. V dalsi ¢asti rukopisu je pripojen soupis vSech
konfraternit tamniho konventu s informaci o bohosluzebnych ¢i modlitebnich povinnostech,

# NK Praha, sign. XIX B 3, naptiklad fol. 72v, 76v, 771, 81r, 82v, 83v (zde je uveden opat Matéj), 84v, 86r,
89r, 93r, 94v, 102r (zde je uveden opat Prokop a opat Vaclav), 103v, 110v, 113r.

25 NA Praha, AZK, RA Karlov, inv. & 5, 12; Krafl - Mutlové — Stehlikova 2010, 155.

26 NA Praha, AZK, RA Ttebon, ¢ 128; RA Karlov, inv. & 7.

27 NA Praha, AZK, RA Karlov, inv. & 14.
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je zde informace i o prazském konventu. Udaje o ¢lenech jednotlivych konventt jsou soustte-
dény vzdy do jednoho mista oznaceného ¢islem, pozdéjsi rukou je pripsdna slabika cisiojanu.
Jména ¢lent konventu Panny Marie a sv. Karla Velikého v Novém Mésté prazském se nachazeji
u ¢isla 155.%

V listinach je stanoven zavazek konat ptimluvy ve msich, Zalmech a svatych modlitbach za ze-
mrelé, ktefi odesli v minulosti ¢i odejdou v budoucnosti. Jeden nebo vice feholnich kanovniku
maji ve den odchodu zaznamenaného v nekrologiu v kapitule o vétsi vigilii pfi msi, pti které musi
byt kapituld#i piitomni, zpivat obvyklé verse z Knihy Zalmd, totiz Verba mea, coz je Zalm 5, 2.
Kterykoliv z knézich méli tohoto dne nebo jiného dne odslouzit jednu ¢tenou msi, jahni, podjahni
a akolyti méli odzpivat padesat zalmu a konvrsi odrikat stovku modliteb Ot¢enas s kazdodenni
modlitbou Zdravas Maria. Ve vyro¢ni den predreceny zalm, mensi vigilie a jedna mse, pokud by
nékdo nechtél slouzit zvlastni ¢tenou msi, kterd neni zavrzena ale vitand. Dispozice listiny m4
uzky vztah k ustanoveni roudnickych statut o bohosluzebnych a modlitebnich tkonech tykaji-
cich se umirajicich a zemfelych kapitular (Ebersonova 2021a, 130-132). Zcela odli$né textové
znéni md listina vratislavského konventu. Md rozsahlou arengu. Ustanoveni jsou podobna nebo
témér totoznd s formulafem roudnického okruhu. Po smrti bratra z vlastniho nebo sprateleného
konventu se méla o vigilii konat devét ¢teni a mse, kterykoliv z knézich ma soukromé konat msi
za zemfelého bratra, akolyti, podjahni a jahni méli odzpivat padesat zalmu a konvrsi odfikat stov-
ku modliteb Otéenas se stejnym poc¢tem Zdravas Maria.”

Pro predhusitské obdobi je dochovano celkem devét konfraternitnich listin, které dokladaji
existenci osmi konfraternit prazského konventu fadu feholnich kanovnikd sv. Augustina. V péti
ptipadech se jednd o konfraternitni listiny vydané jinymi konventy pro prazské feholni kanovni-
ky, které jsou téz ulozeny v byvalém archivu prazského klastera. Zbylé ¢tyti listiny vydal prazsky
opat a jeho konvent pro jiné konventy augustinidnskych kanovnikd. Jenom v jednom ptipadé
se sesly listina vydana prazskym konventem s recipro¢ni listinou druhého konventu pro prazsky
konvent. Tak tomu je v ptipadé konfraternity s tfeboniskym konventem (1376, 1377). Textové
zpracovani md rtiznou iroven od kvalitni vétsiny az po odbytou listinu prazského opata a konven-
tu pro tfebonsky konvent z roku 1376. V jenom ptipadé byla v nesouladu s ptivésenymi pecetémi
koroborace, jednalo se o listinu prazského opata a konventu pro kazimérsky konvent z roku 1412.
U listiny rokycanského probosta a konventu je netplna datovaci formule, pomoci let ptisobeni
probosta Domaslava se podafilo ¢asové listinu zafadit. Sttedoveéké signatury na listinach praz-
ského konventu umoznuji dolozZit existenci deperditnich listin konventt vydanych pro prazsky
konvent, v poctu péti nebo vice. Logicky prichazeji v uvahu kladsky, kaziméfsky a Sternbersky
konvent jako dal$i potencialni vydavatelé, kteti od prazského opata a konventu listinu obdrzeli.
Za dalsi prokdzany smluvni konvent miizeme pokladat Roudnici nad Labem, a to diky zdznamtim
jmen ¢lenti prazského konventu v roudnickém nekrologiu.
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ALEXANDER RUDNAY AND HIS SERMON PRESENTED
AT THE SEMINAR OF ST. STEPHEN IN TRNAVA ON JULY 19, 1778
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Abstract: JABLONSKY, Déavid. Alexander Rudnay and His Sermon Presented at the Seminar
of St. Stephen in Trnava on July 19, 1778. Archbishop of Esztergom and Cardinal Alexander
Rudnay (1760 - 1831) achieved a successful church career not only thanks to his theological
erudition, language and diplomatic skills, synodal as well as philanthropic activities, but
also through his sermons. The English translation and analysis of his first sermon conceived
in four languages (Latin, German, Slovak, Hungarian) and published in 1833 in an edition
of his 82 sermons collected from 1778 to 1805 under the title ,Kdzne prihodné...“ points to
the development of Rudnay’s personality, vision and faith or the multi-ethnic character of
modern Hungary. The central theme of the sermon was the miraculous act of Jesus Christ,
when the hungry people who followed him for three days were fed by the multiplication of
the seven loaves of bread. The text does not lack references to the Book of Exodus, the Book
of the Prophet Isaiah, the Book of the Prophet Jeremiah, the Book of Psalms, the Gospel
of Mark, the Gospel of Matthew and the Letters of St. Paul. Choice of the central theme,
examples and arguments used, adherence to scholastic principles, emotional colouring,
realization of own individual, warning against materialism and the importance of spiritual
values, and the challenge not to sin again must have had a sophisticated and systematic effect
on the recipient at the time and testify to Rudnay’s conscientiousness and dexterity already
at a young age.

Keywords: Alexander Rudnay, homily, sermon, Hungary, 18th century, 19th century,
Catholicism

1. Introduction

Alexander Rudnay (1760 - 1831), one of the most important figures of the Hungarian Catholic
clergy in the 19th century, was distinguished not only in terms of preserving the pillars of
Catholicism in the post-Josephine period, but also for his activities or contacts with important
personalities of the Slovak National Revival. His theological erudition, language and diplomatic
skills or series of activities carried out in the religious sphere foreshadowed him to finally reach
the rank of Cardinal at the peak of his ecclesiastical career.? The integral form of Rudnay’s name
in Slovak is also given in form Alexander Stefan Rudnay de Rudna et Divékujfalu, in Hungarian
rudnai és divékujfalusi Rudnay Sandor Istvdn and in German Alexander Stefan Rudnay von
Rudna und Divékujfalu. The Rudnay family had its roots, similarly to the Bossdnyi, Ujfalussy,
Divéky and Rudnydnszky families, in the medieval Hungarian Divék family (de genere Divek). The

! This article was created with the financial support of the project APVV-19-0158 Slovenskd kdzriovd spisba
v 19. storoci.

2 For a more detailed description of Rudnay, take a closer look at the work conceived under editorial
guidance of Istvan Kifer (Kdfer 1998, 188) or at the monograph of Maria Vyvijalova (Vyvijalova 1998,
231).
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Hungarian genealogist and herald Ivan Nagy (1824 - 1898), in his extensive 13-volume work
Magyarorszdag csalddai..., called Alexander the most famous representative of the Rudnay family
(Nagy 1862, 794).

2. Studies and spiritual career

After his high school studies in Nitra and Bratislava, Rudnay began studying philosophy in
Trnava and also completed theology in Buda. He was ordained a priest in Trnava in 1783, and
the following year he received a doctorate in theology in Buda (Chalupecky 1988, 314).> His
priestly career began in 1785. He is mentioned in the role of chaplain in Cast4 or Hronsky Beniadik
and as a pastor he worked in the villages Laskar* and KruSovce. At the General Vicariate of the
Esztergom Archbishopric in Trnava, over time he held the positions of actuary, archivist, secretary
and chancellor, and in 1805 he became an Esztergom canon and in 1806 also rector of the Trnava
priest’s seminary. In 1808 he acquired the position of Vicar General of Esztergom and titular
Bishop, as well as membership in the Hungarian Royal Vice-regency Council.’ In the same year
he became the titular abbot of KruSovce and a year later the provost and church clerk at the
Hungarian Court Chancellery® (Magyar Katolikus s. a., s. p.; Chalupecky 1988, 314). In 1815 he
was elected and in 1816 officially confirmed as the Bishop of Transylvania. Bishop’s ordination
was granted to him by the Archbishop of Vienna Sigismund Anton von Hohenwart (1803 - 1820)
in Vienna in 1816 (Magyar Katolikus s. a., s. p.). From 1819 he held the post of Archbishop of
Esztergom and Prince Primate of Hungary. In 1826 he was elected as Cardinal in pectore and in
1828 Pope Leo XII (1823 - 1829) finally confirmed him in this rank officially (The Hierarchys. a.,

s. p.).

3. Rudnay’s philanthropy and his activity in the Slovak National Revival

Thanks to his philanthropic activities, Alexander Rudnay attracted many supporters during his
life. He helped the poor, financially supported church or secular institutions and also encouraged
the construction of sacred buildings. In connection with the year 1816, it is mentioned that during
the great crop failure and famine he distributed grain and money to the hungry (Magyar Katolikus
s. a., 8. p.). Since the city of Esztergom, as the original seat of the Hungarian Prince Primate,
together with its sacral buildings, was occupied and largely destroyed by the Ottomans as early as
1543, after the escalating conflicts and military clashes, Rudnay was the person who initiated the
construction of the new cathedral, although several of his predecessors had already outlined this
plan. Construction began in 1822 and Rudnay provided 815,700 forints from his own resources
(Horvath — Kop¢an 1971, 57; Mrva 2003, 124; Magyar Katolikus s. a., s. p.). The Primatial Basilica
of the Blessed Virgin Mary Assumed into Heaven and St. Adalbert, also known as the Esztergom
Basilica, was consecrated only after his death in 1856, although it was fully completed in 1869
(A Nagyboldogasszony s. a., s. p.).

Hungarian literary historian, linguist and librarian Jozsef Szinnyei (1830 - 1914) introduced
Rudnay’s degree in theology (1784) in the form of baccalaureus (Szinnyei 1906, 1359).

An extinct village, currently part of the Slovak town called Novéky.

In Latin: Consilium Regium Locumtenentiale Hungaricum; In Slovak: Uhorskd krdlovskd miestodrZitelskd
rada; In Hungarian: Magyar Kirdlyi Helytartétandcs.

In Latin: Cancellaria Aulica Hungarica; In Slovak: Uhorskd dvorskd kanceldria; In Hungarian: Magyar
udvari kancelldria.
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Rudnay also established himself in the field of Slovak National Revival. He figured as a member
and patron of the Slovak Learned Society’ founded in Trnava, operating in the years 1792 -
1800. The association profiled itself as a publishing company that sought to economically and
morally encourage the population. Among its publications figured encyclopedias of agriculture,
handbooks of Slovak history, religious literature or theater plays (Kowalska 2003, 197). Rudnay
also supported the posthumous publication of the 5-volume multilingual dictionary Slowadr...
of the Catholic priest and linguist Anton Bernoldk (1762 - 1813). The work was prepared for
publication and supplemented by a sixth volume by the Catholic priest, pedagogue, translator
and Esztergom canon (from 1816) Juraj Palkovi¢ (1763 - 1835) (Bernolak 1825 — 1827). Rudnay
also approved the publication of a translation of the Bible into Bernolédk’s Slovak language, which
was published in two volumes in 1829 and 1832 thanks to the long-term efforts and work of Juraj
Palkovic (Palkovic¢ 1829 - 1832).8

4. National Synod in Bratislava (1822)

Special mention should also be made of Rudnay’s efforts to preserve the principles of Catholicism
in the post-Josephine period and to discipline the Catholic clergy in the sign of the convening of
the National Synod in Bratislava in 1822. The Apostolic See viewed similar initiatives suspiciously
during this period, feared efforts to create churches independent of Rome and to consolidate
secular power in ecclesiastical structures in the spirit of Josephinism, which also drew on the
ideas of the Galician or Febronian movement in the ecclesiastical field. The popes had the power
to control the decrees of particular assemblies and to annul them in the event of disagreement.
Thus, on the one hand, the Catholic clergy in Hungary had to show loyalty to Rome, but on the
other hand, the Viennese Court put pressure on clerics on the basis of the monarch’s jurisdiction
called ius circa sacra (Fejérdy 2014b, 511-512).

The synod, which took place between September 8 and October 16, 1822 during the reign of
King of Hungary Francis I (1792 - 1835), was attended by 82 Synodal Fathers. Synodal decrees
mainly concerned the issue of the spiritual life and morals of the clergy and believers, which were
to be improved through effective teaching, enlightenment, and the establishment of precise rules
of discipline. The Synodal Fathers were also occupied with the question of the Hungarian
translation of the Bible by the Jesuit Gy6rgy Kaldi (1573 - 1634). Kaldi’s translation was originally
published in 1626 (Kaldi 1626, 1220) and at the time of the Synod, the chosen clergy considered
it obsolete or less intelligible. The participants agreed that Kaldi’s translation would return to the
press, but admitted possible stylistic changes. The synod’s agenda also included a dispute between
theologians at the University of Buda. The Catholic priest, theologian and university pedagogue
Jozsef Tumpacher (1765 — 1821) preferred the interpretation of biblical passages in the spirit of
advanced Enlightenment philology and rejected the so-called analogia fidei, a theological principle
or method that correlates the various truths of the faith and notes that there is no dogma that
should be interpreted independently of the official faith or other dogmas (Magyar Katolikus s. a.,
s. p.). Tumpacher thus antagonized many of his colleagues and the clergy. However, as Tumpacher
died several months before the start of the Synod, the participants considered his case resolved. In
particular, they appealed to university teachers that if the Prince Primate or the oldest Archbishop
of the country requested the content of their lectures from them in the future, they would be obliged
to submit them. The Synodal Fathers also confirmed the monarch’s decree, which subordinated

7 1In Slovak: Slovenské ucené tovarisstvo.

8 On the person of Juraj Palkovi¢ and his translations see also the work of Stefan Zlatos (Zlato$ 1939, 330).
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the administration of the orders directly to the bishops and prohibited their free contact with the
Superior Generals in Rome. The participants also wanted to ask the monarch for the return of
the Jesuits to the country and did not agree with his request for financial support for the priestly
seminary Augustineum established in Vienna. On the contrary, they called on the monarch not to
force Bishops to send their adepts to study in Vienna. As soon as they became accustomed to city
life, it would be difficult for them to perform their priestly duties in a rural environment when
they returned home (Fejérdy 2014b, 516-517). The Royal Chancellery originally sabotaged the
sending of Rudnay’s letter to Pope Pius VII (1800 — 1823) with information about the planned
conduct of the Synod (Nagy 1943, 163). After the end of the Synod, none of the three copies of
the Synodal decrees arrived in Rome (Fejérdy 2014a, 231-232). It is not at all surprising, therefore,
that Rudnay did not even receive the monarch’s consent to the official promulgation of regulations
in Hungary until his death in 1831 (Fejérdy 2014b, 518-519).

5. Rudnay’s disciplinary work and analysis of his sermon presented at the
Seminar of St. Stephen in Trnava on July 19, 1778

Rudnay’s disciplinary work was an activity that may not have gained such a space in Central
European historiography in comparison with the mentioned activities. It is preserved thanks to
the printed form of a collection of 82 sermons, which came from the period from 1778 to 1805
and were published two years after his death, with a preface and editorial intervention by Juraj
Palkovi¢, in Jelinek’s printing house in Trnava (Rudnay 1833, 539). During the printing activities
of Vaclav Jelinek (1731 - 1823) and his son Jan Krstitel Jelinek (1780 — 1841), several well-known
personalities of Slovak national history published their manuscripts with the help of these book
printers. In addition to Anton Bernoldk, there was also a Catholic priest, writer and entomologist
Juraj Fandly (1750 - 1811), a Catholic priest and writer Jozef Igndc Bajza (1755 - 1836) or
a Catholic priest, writer and translator Jan Holly (1785 - 1849) (Bernolak 1791, 160; Fandly 1795 -
1796; Bajza 1820, 24; Holly 1828, 291).

Sermon, which is in the first place in the printed collection and is the main subject of this
study, comes from the time of his education in the Seminar of St. Stephen in Trnava (Stephaneum).
The date of the sermon is given on the sixth Sunday after Pentecost in 1778, which was July 19,
1778. Rudnay was 18 years old at the time, the head of the Esztergom archbishopric was the
archbishop of Esztergom, the Hungarian Prince Primate (1776 - 1799) and Cardinal (1778 -
1799) Jozsef Batthyany," and the government in Hungary was still shared by Joseph II with his
mother Maria Theresa. Despite the fact that the sermon comes from Rudnay’s early work and
appears in the collection at the very beginning, it looks erudite in terms of form and content. From
a linguistic point of view, we can notice four languages in it. In addition to the traditional Latin
biblical pericopes, passages are also in German, in Slovak'? or in Hungarian. The educational Latin
language is thus accompanied by the national languages that were in use in Hungary at that time.

For a better understanding of the underlined issue, see also works by Andras Fejérdy, Pal Ritsmann and
Anita Cizmarikova (Fejérdy 2018, 654; Ritsmann 1940, 150-186; Cizmarikové 2020, 40-59).

For possible interpretations, methodology and editions of sermons, as well as selected personalities
of Slovak disciplinary work of the 18th and 19th centuries, see also other works in the field of Slovak
historiography (Hladky — Krasnovska 2006, 358; Brtanova 2000, 200; Brtanova 2019, 216; Brtanova -
Soukup 2019, 284; Zetiuchova 2016, 206; Zubko 2013, 181; Skovierova 2014, 89-98; Kowalska 2005,
118-129).

' In Slovak: Jozef Batan.

More precisely in the Cultural West Slovak, from 1787 codified and known as Bernolak’s Slovak.
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Each Latin quote is translated into the national language in the text, in which a specific passage is
conceived, and in most cases the exact designation of the source in the Bible is not missing. The
central theme is characterized by a Latin title in the form of a verse from the Gospel of Mark, as
follows: Misereor super Turbam, quia ecce jam triduo sustinent me, nec habent, quod manducent
(Mark 8:2). Although the translations may vary slightly depending on the Scripture used, Rudnay
translated the quotation approximately as follows: I sympathize with people because they have been
with me for three days and have nothing to eat (Rudnay 1833, 1).

After marking the occasion of the sermon, mentioning the Latin pericope and its exact
occurrence in the Bible, an introduction in German follows. Here the author of the sermon
referred to the three attributes of God that Jesus Christ was to possess. He assigned goodness to his
heart, prudence (or light) to his eyes, and omnipotence to his hands. Following this, he illustrated
the miracle by which Christ stood up and helped his believers, who were hungry for three days.
Fearing that they would die on their way back home, he asked them how much bread they had left.
He took the last seven loaves, expressed gratitude, and multiplied them and fed everyone. Rudnay
incorporated the words I sympathize with people with the goodness of Christ. To the question of
how many breads remained for his followers, he assigned prudence in his eyes. Finally, he attached
Christ’s miraculous act in the form of the multiplication of the breads and the subsequent satiety
of the people to the omnipotence which was to spring in his hands. It follows from the text that
Rudnay presented his recipients with the named qualities as a kind of “means” through which
God helps with human needs or weaknesses. Using the often used scholastic method in the
spirit of the formula sic et non, he asked himself whether there was any human weakness or need
that God could not eliminate. He answered with the word no and attributed the verdict to the
infinite care of God. He challenged the audience to believe in God and his providence in return.
He indicated that the core of the sermon would be divided into two key parts. In the first, he was
to provide examples or arguments for the aforementioned care by God. In the second, he was to
instruct his recipients that they should be rewarded for this care in the form of faith in God, and
what form such faith should take (Rudnay 1833, 1-3).

The following text, divided into two parts, continues in Slovak. The first part presents examples
and arguments using five biblical quotations in accordance with the usual scholastic method in
the mirror of the principle pro et contra. Rudnay first outlined the sketched care and opinion that
God sees all the efforts, afflictions, pleas, or needs of his believers in the form of a story from the Old
Testament Book of Exodus, where God told Moses: I have indeed seen the misery of my people in Egypt
(Exodus 3:7). The concept that God not only sees human suffering or desires, but that he then turns
to people with help and is inclined to them, underlined an excerpt from Matthew’s Gospel, according
to which God knows that you need them (Matthew 6:32). This passage is a reaction to frequently
asked questions of pagans about what to eat, drink, or wear from the previous verse (Matthew
6:31). Then the preacher remarked that if people sometimes had an accident, illness, poverty, or
suffering, they were in the habit of turning away from God or blaspheming. He bridged it with
the thought of a contemptuous sinner from the Book of Psalms, who assumed that God covers his
face and never sees (Psalm 10:11). Shortly afterwards, Rudnay, inspired by the Book of the Prophet
Isaiah, borrowed the question: Can a woman forget the infant (at her breast)"; or feel no compassion
for the child of her life"*? This was followed by a verdict: Even should she forget, I'* will never forget
you (Isaiah 49:15). Just as he would not forget any of his believers, Rudnay added. Then he recalled
that Christ had fed 4,000 followers with the help of seven loaves. He supplemented his argument,

13 The words at her breast in his sermon absented.

Rudnay used the word life instead of the word womb.
¥ God.
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again influenced by the Book of Psalms, with the idea of the Prophet David: Nothing is lacking for
those who fear him'® (Psalm 34:10). The source is inaccurately mentioned in the sermon, although
verse 10 is correct, but instead of the 34th chapter (book), the 33rd chapter (book) is preached in
printed form. Finally, Rudnay encouraged the recipients to look at birds that do not sow, reap, or
bear harvest, yet God feeds them, and, at the same time, how much more precious humanity is than
animals. He concluded with a brief summary and indicated the transition to the second part of the
core of the sermon (Rudnay 1833, 3-5).

He began the second part, in which he wanted to indicate how a believer can hope for God,
with words about sailors who may be anywhere on the sea, but always looking for a star that
shows them the right direction. He connected this example with believers who, according to him,
also look up at God and hope if necessary. He immediately quoted a short passage from the Book
of the Prophet Jeremiah: Blessed is the man that trusts in God, and whose trust God is (Jeremiah
17:7). He again drew the attention of the recipients to the question of why God would not help
the believer whom he created in his image, for whom he suffered, whom he baptized, or to whom
he provides the Body and Blood, if he feeds a bird that gives him no praise or thanksgiving. Rudnay
noted that this is the real reason why Christians should believe in God. And if, according to him,
the question of believers is what this faith is about, the answer would be that it is primarily about
anticipation of secular possessions and entrusting all worries' to God, who sees the needs of his
believers. He also drew this in another verse from the Gospel of Matthew, where it was stated that
people should not bother and ask what they would eat, drink, or dress, because it is up to the pagans
to find answers to these questions (Matthew 6:31). In quoting the source, Rudnay mistakenly cited
chapter (book) 7 instead of chapter (book) 6. He eventually amplified the argument with two other
pericopes. He borrowed from the Book of Psalms a verse that man should cast his' cares on the
Lord (Psalm 55:22). Again, there is a false citation, instead of the 54th chapter (book), the passage
is in the 55th chapter (book). And although verse 23 agrees with the Hungarian and Slovak
translations of the Bible, in English translations it is verse 22. In the next verse, he also reached for
the Gospel of Matthew. With idea that man shall not live on bread alone, but on every word that
comes from the mouth of God (Matthew 4:4), he pointed out that we should not only expect secular
possessions or values, but also spiritual ones. This was followed by a series of questions that what
secular or spiritual values can human expect if one has wounded God so many times, crucified him
and caused him suffering or pain. The preacher reassured the recipients that they should not be
afraid, because God is merciful, he can pardon them, and who he pardons, he cannot lose. At the
same time, however, he urged them not to sin again and reminded them that they could expect
not only spiritual but also secular values from God. The core of the sermon ended with words
influenced by St. Paul, who knows whom he trusted and is sure that (God) can fulfill what promised
(Rudnay 1833, 5-7).

After this part came the end of Rudnay’s sermon, which was designed for a change in the
Hungarian language. Here again, he asked himself several questions in the sense that if God is
infinitely merciful and people can put their afflictions and hopes in him, then who will not turn to
him if necessary; who will be so ungrateful that he will not bless and glorify him and, conversely,
will rather seek solace elsewhere. Finally, the author spoke to the audience through three Latin
pericopes and their Hungarian translations, although he did not mention them among the sources.
In the first quote he stressed that a human has trust in God and lean not on own understanding
(Proverbs 5:3). Based on the second, every believer had to wait for the Lord, be strong, and let his

16 God.
7 Cares.
¥ Your.
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heart be courageous (Psalm 27:14). Then came a verse from the Book of the Prophet Jeremiah,
according to which cursed is the person who trusts in mankind (Jeremiah 17:5). The sermon was
completed with the usual formula amen (Rudnay 1833, 7-8).

6. Conclusions

Given that Alexander Rudnay conceived this sermon and delivered it quasi as a student, with the
choice of the central theme, the examples and arguments used, emotional coloring, the realization
of his own individual, the importance of focusing on spiritual values, the challenge not to sin
again, by reconciling or finally unraveling the outlined issue, could have had a sophisticated and
systematic effect on the recipient at the time, but also on the current reader. Rudnay’s census,
knowledge of the Bible, adherence to scholastic principles, and the use of a large number of
pericopes can testify to his conscientiousness and dexterity at the very beginning of his education.
The sermon does not lack references to the Old Testament Book of Exodus, the Book of the
Prophet Isaiah, the Book of the Prophet Jeremiah, the Book of Psalms, the Gospel of Mark, the
Gospel of Matthew and the Letters of St. Paul. We should not forget the linguistic diversity of his
text either. The four-language discipline probably only depicts his orientation in the linguistic area
and the multiethnic character of Hungary in the 18th and 19th centuries. At that time, national
tendencies gradually emerged and intensified, whether in the spirit of the effort to codify national
language variants, to elevate German to the level of the official language or to try to push Latin
into the background. From the point of view of Rudnay’s Slovak origin, what he boldly presented
at some important events, but also from the point of view of research or establishment of Slovak
and its variants in the time horizon of the 18th and 19th centuries, it will certainly be beneficial
to focus not only on austere calculation acts or activities of important Slovak actors in modern
Hungary, but if their work in the mirror of archival holdings and published editions of sources
allows, also on their disciplinary work. It can appropriately depict the Central European context
of disciplinary work in 18th and 19th centuries and especially the devotion of priests to believers
or communication with them through appropriately chosen text and the charismatic expression
of a priestly person.
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APPENDIX

Transcript of Alexander Rudnay’s sermon from 1778 based on the work Kdzne prihodné...

Concio pro Dominica VI. post Pentecosten, dicta Tyrnaviae in Seminario S. Stephani 1778.

Misereor super Turbam, quia ecce jam triduo sustinent me, nec habent, quod manducent. Marc.
8.v.2.

Ich habe Mitleid mit dem Volke, weil dasselbe schon drey Tage bey mir ausharret, und nichts zu
essen hat.

Indeme ich die Wunderthat, die mir in dem heutigen Evangelium vernommen haben, erwige,
sehe ich aus derselben besonders drey gottliche Eigenschaften in unserm Herrn und Heilande
hervorleuchten: die eine in seinem Herzen, die zweyte in seinem Augen, und die dritte in
seinem Hénden. In seinem liebevollen Herzen erblickte ich die grenzenloseste Gfite; in
seinem weit hinsehenden Augen die allerwiseste Vorsicht; und in seinen reichen Hénden die
uneingeschrankteste Allmacht. ,,Miserior super Turbam® ich habe Mitleid mit dem Volke - sprach
der erbarmende Heiland - weil dasselbe schon drey Tage bey mir ausharret, und nichts zu essen
hat. Wenn ich sie hungrig nach Hause entlasse, unterliegen sie auf dem Wege. Hieraus fragte
er seine Jiinger: wie viel Brode habt ihr? Sie antworteten: sieben. Da nahm er die sieben Brode,
sagte Dank, brach, und vermehrte sie dergestalt, daf$ alle gesattiget, und noch zwolf Kérbe mit
ibergebliebenen Stiicklein angeftillet wurden.

O stife, und rihrende Worte! wie auffallend leuchten aus euch jene drey géttlichen
Eigenschaften Hervor: die Gtite nehmlich, die Vorlicht, und die Allmacht. ,, Miserior super Turbam®
ich habe Mitleid mit dem Volke; das war die Giite in dem Herzen Jesu Christi. Das sorgsame
Umbhersehen, und Fragen: quot panes habetis? wie viel brode habt ihr? das war die Vorsicht in
seinen Augen. ,,Accepit panes, gratias egit, et fregit er nahm die Brode, sagte Dank, brach, und
vermehrte dieselben dermaflen, daf3 4000 Menschen gesittiget worden sind; das war die Allmacht
in seinen Hénden. Alle drey, so wie tiberhaupt auch die anderen géttlichen Eigenschaften, sind
insonders dahin gerichtet, dafl der menschlichen Schwiche, und Nothdurft auf das glitigste, auf
das vorlichtigste, und auf das michtigste beygesprungen, und abgeholfen werden. Und in der
That, sah’ wohl je die Welt seit ihrem Anbeginn irgend eine menschliche Noth, der das géttliche
Herz durch Giite nicht abzuhelfen gewollt hitte? — der die géttlichen Augen durch Vorlicht nicht
abzuhelfen gewuf3t, oder der die géttlichen Hande durch Allmacht nicht abzuhelfen vermocht
hitten? Nein: nicht eine einzige Noth gab es, und wird auch hinfiihro keine zu finden seyn, der von
Seite Gottes nicht abzuhelfen wire, sofern nur der Gfite, der Vorsicht, und der Allmacht Gottes
von Seite des Menschen durch zaghaftes MifStrauen, oder andere Untugenden kein Hindernif in
den Weg gelegt wird. Aus diesem habt ihr nun den Endzweck meiner Rede satsam vernehmen
kénnen, den ich dadurch an den Tag lege, wenn ich erkldre: welch eine grof3e, und unabliflige
Sorgfalt, unser géttliche Heiland tber uns trage, und diefl wird der erste Theil seyn. Aus dem
zweyten Theile aber werdet ihr lernen, was flir ein Vertrauen wir gegen unsern géttlichen Heiland
haben sollen, und worin dieses Vertrauen bestehe. Beyde Theile zielen dahin, daf}, da es Gott
seinerseits nicht ermangeln laf3t fiir unser Wohl und Heil jederzeit zu sorgen, desgleichen auch
wir nicht ermangeln sollen, auf seine géttliche Vorsehung zu vertrauen. Wéhrend ich euch dieses
vortrage, vernehmt mich mit Geduld.

CONSTANTINE’S LETTERS 15/2 (2022), pp. 90 — 105 eee | 99 |



DAVID JABLONSKY

Prwa Stranka.

Gak weliku Starost, gak otcowsku Opatrnost ma na ludské Pokoleni nagwissi Boh, abich iné
daleké Prikladi, s kterich sa tato Wec wiswetlit, a preukdzat moze, zanechal: z dniesnég swatég
Ewandelie naglepseg winaucit sa mozeme Nagmilegsi! Widice Kristus Gézi§ Spasitel nas Tud
hladni, us celé tri Dni geho ustawi¢iie o¢uwagici, Lutost mal, rekel Uc¢edelnikom swim: ,,Litost
mam nad Zastupom, nebo hle us za tri Dni trwagti se mnd, a nemagu ¢o bi gedli: a rozpustim
li gich la¢nich do Domow gegich, ustant na Ceste.“ O newipowedana Starost Kristowa! widel
Potrebu Ludi tich, kter{ ho nasledowali Kristus Gé7i$, ano i hnedki sedem Chlebow zaopatril,
s krerimi $tiri Tisic Hladnich nasitil: widi on ai na$é Potrebi, widi ai nasé Psoti Krestane! a preto
ufat mozeme, ze ai nas neopusti. Widel sem, mluwi sama we¢nd Prawda 1) Trapeni Ludu mogého,
awedice Bolest geho, ze$el sem, abich ho wislobodil z Ruk Ediptskich. - O gak bi sme blahoslaweni
boli, gak bi sme uspokogené citili Swedomi nasé, ked bi sme tito Slowa rozumeli, k Srdcu dopustili,
Nagmilegsi! werili bi sme totisto, a silfie bi sme werili, Ze ¢okolwek sa stane na temto Swete, to
wsecko widi Otec nebeski: ze widi na§é Prace, nagé Stzeni, nasé Prosbi, a preto moze, a chce,
¢okolwek ndm potrebné ge, zaopatrit; wi Otec was nebeski, Ze wsecki ti Weci wam potrebné su;
2) ano ne len wi, ne fen widji, ale ai Bolesti, nasé Potrebi, nagé Psoti, nasé Stizeni ho naklonug.
St tég Obicage nekteri, bodag ne mnohi Krestane, Ze ¢im néhle Boh nagwissi gich z wolagaku
Nemoct, aneb Nescastim, Psotd, aneb Trapenim nawstiwit raci, hnedli od Cesti predeslég
odstupit, Bohu swému sa ruhat, geho Moc, geho Starost, a otcowsku Opatrnost za nist pokladat,
Slowem: na Priklad Pohanow druhého sebe Boha, budto ne Skutkem, ale z Mislt, a Srdcem udinit
sa opowazugu; s, powedam taki, kteri zwolat sa neobawag, 3) zapomenul Boh, odwratil Twar
swogu. Sliste w¢ul samu we¢nu Prawdu, Krestane, kterich tak kratké Suzeni od Boha swého
odwrati, ¢o sa nazdawas Clowece! zdali§ moze zapomenut Zena nad Nemluwnatkom swim, abi
sa nezlutowaal nad Sinom Ziwota swého? 4) a gestli bi ona zapomenula, g4 w$ak nezapomenem
na teba. Tak ge, nezabudne na nas milostivi Pan, starostliwi Otec, wSemohuci Boh, nebo Bidi nasé
k Lutosti ho naklonugu: nasledowrie na ndas zabudnut, na nds milosrdnim Okem nepohlédnut,
tak dobrotiwému otci nemozné ge; a preto ¢okolwek ndm potrebné ge, plite, a dokonile ndm
zaopatri, gako ai de$nd swata Ewandelia swedsi, s kterég sa winau¢ugeme, Ze 4000 Ludu ze sédmi
Chlebi Spasitel nas Kristus Gézi§ nasitit racil. Zaiste tu zwolat mozem s korunowanim Prorokom
Déawidom: 5) neni Nedostatku bogicim sa ho; to gest: neni st chudobni Boha sa bogici. Neb
prawim wam, pohlédnite na Ptactwo nebeské, poriewd¢ nesegu, neznd, ani do Stodol neznasagy,
a predca Otec was nebeski pase gich: gak o mnoho ste wi wzacnegsi Otcu nebeskému od nich.
Starostliwu Opatrnost, kteru ma na ludské Pokoleni nagwissi Boh, poniewa¢ widi nasé
Potrebi, ma nad nami Luatost, na nas zabudnut nemoze, a ¢okolwek ndm potrebné ge, uplne
zaopatrit zada; starostliwu, powedam, Opatrnost Otca nebeského podla mogého Domnena us
ste wirozumet mohli Nagmilegsi! ¢o tehda insé Potreba ge, gak abich wam predlozil, gaké Ufani,
a gaku Dufanliwost mdme mat w tégto geho Starosti, a Opatrnosti; a toto wiswetli

Druha Stranka.

Gakokolwek Plawci na Mori postaweni magu istu Hwezdu, na kteru bedliwe pozorugu, abi
od Cesti, kteru pred seba wzali, nezabludili: tak ai mi we wseckich nagich Potrebach gedine k Otci
nebeskému O¢i pozdwihnut, k nemu sa utikat, a w nem gedine afat mame, gestli od Cesti Spasena
pobludit nechceme. A zaiste w Kristu zhromazdeni posluchaci tak ge: nebo howori Geremia$
Prorok 6) pozehnani Muz, kteri ufa w Panu, a bude Pan Ufani geho. A zaiste ne bez Pricini on toto
powed4, nebo ked Otec nebeski Krkawcow, Wrabcow, a iné Ptactwo, od kterého zadnu Chwdlu,
aneb Podakowani afat nema, pase: ked na Havranow zabudnut nemoze, gako, prosim, powedte,

| 100 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 90 - 105



ALEXANDER RUDNAY AND HIS SERMON PRESENTED AT THE SEMINAR OF ST. STEPHEN IN TRNAVA ON JULY 19, 1778

dé zahinut Clowekowi w sebe ufagicému, kterého na Obraz swog stworit racil? pre kterého
newipowedané Trapeni, ukrutné Muki, horkd Smrt na Drewe Krizi podstapil? Kterého pri Krste
swatém poswatil? kterého andelskim Chlebom krmi, kterému swoge wlastné Telo a Krw déwa.
W kom teda ufat mame Krestane! nezli w Bohu wsemohticém, ked podla Swedectwa Pisma
swatého: blahoslaweni, a pozehnani ge Clowek ten, kter{ ufé w P4nu.

Ale bude sa mna nekdo tu s pritomnich Posluchdcow pitat: w ¢om toto Ufani zalezi? a ga
odpoweddam takému, Ze ne w iném, gak abi sme o¢ekawali od Boha ponagprw Statki ¢asné, to gest:
abi sme sa, dokad'zigeme, o nist nestarali, ale abi sme w8ecké na§é Potrebi a Starosti na Boha zwerili,
kteri widi na§é Bidi, a které ho k Luatosti naklonugu. Preto 7) nepecugte, rikagice: ¢o budeme gest,
anebo ¢o budeme pit, anebo ¢im sa budeme odiwat, nebo to wsecko Pohane hledagi. Mi Krestane
to Zalmistu wzdicki w Misli magme: nechag na P4na Starost twogu, a on ta wichowd. 8) Podruhe:
ai na tom zalezi Ufani na$é naproti Otci nebeskému, abi sme ocekawali Statki duchowné, to gest:
Milosti, které ndm w Stawe Ziwota s welmi potrebné: nebo ne len samim Chlebom Ziw ge Clowek
9) ale kazdim Slowem, které pochadza z Ust bozkich. — Ale powi snad zas druhi: gako ga ¢asné,
a gako duchowné od Boha odekawat mozem? gaké Ufani w tom mat budem, které ho sem g
tolkokrat obrazil? kterého tak mnohimi Hrichami znowu sem ukrizowal? kterému tolké Trapeni,
a tolké Bolesti sem spdsobil? Zaiste o Clowece hrisni! mas sa ¢oho obawat, kterého Neprawosti
Pocet Wlasow Hlawi twég prewisili. Ale predca ufag w Panu, obrat sa k Panu Bohu twému, u$
nehre$ wiceg. Prawda sice ge, ze si neskon¢enu Dobrotu obrazil, ale ai neskoncené ge Milosrdestwi
geho, nebo pisané stogi: kteri na Milost prigal Hrisnika, gako zatrati Pobozného? Ne fen ¢asné,
ne len duchowné Statki o¢ekawat mame od Boha Nagmilegsi! ale ai we¢né; to gest: Statki we¢nég
Radosti, nebo sama we¢nd Prawda nam toto zaslubila, ktera gako sklamana bit nemoze, tak ai
sklamat nds nechce. Zwolagme tehda Krestane mili ze swatim Pawlom: wim, komu sem weril
Pane! a isti sem, Ze moze$ wiplnit, o si zaslubil.

1) Exod. cap. 3. v. 7. 2) Matth. 6. v. 32. 3) Psal. 10. v. 11. 4) Isa. 49.v. 15. 5) Psal. 33. v. 10." 6) Jerem.
17.v.7.7) Matth. 7. v. 31.° 8) Psal. 54. v. 23.>! 9) Matth. 4. v. 4.

Zawirka

Ha tehat olly véghetetlen irgalmassigu az Isten, kiben egyedil minden gondunkat és
reménységiinket helyheztethetjiik; vallyon ki lészen kozttiink olly kemény, ‘s meg dtalkodott
szivil, @’ ki hozza, ugymint Kegyes Attjdhoz, igaz fiti buzgdsaggal ne folyamodna? ki Iészen olly
héladatlan, @ ki Gtet szerencsés dolgainak bé-folyasaban, mint leg felségesebb Urat és Joltevoit
ne ditsoitené, és ne magasztalna? Ellenben pedig egy tsekély inségben Gtet megvetni, tole el
tévozni, és mint egy boszszu 4lldsbol masut oltalmat keresni merészelne? — O egyediil minden
nyomorusagunkat, és bal sorsunkat t6lonk el harithat, ‘s egyszersmint nem csak a’ lelki 6rokké
tartando jokban, de ha az Udvességiink kivénja, a’ foldiekben is minket részeséthet. - Hogy ezen
reménységiinket annal jobban sziviinkben nevelné, haljatok mit mond @ Bolcsnél: Habe fiduciam
in Domino, et ne innitaris prudentiae tuae. Légyen bizodalmad ugy mond az Urban, és ne bizd el
magadat okossagodban.

Hogy ha pedig egy tideig minket sanyargat, és ellenkezo sorsal meg latogat, ne tstiggedjiink
el sziveinkben, hanem annél jobban 6 hozzé, mint irgalmasség’ kutfejéhez ragaszkodjunk. Onn

The source is wrong, this verse is found in chapter 34 of the Book of Psalms.

The source is wrong, this verse is found in the 6th chapter of Matthew’s Gospel.

The source is wrong, this passage is found in chapter 55 of the Book of Psalms, in English translations of
Bible under verse 22, in Slovak and Hungarian translations of Bible under verse 23.
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maga szolit meg ekképpen benntinket: Exspecta Dominum, viriliter age, et confortetur Cor tuum,
varjad az Urat, férjfiassan tselekedj, és erosiiljon meg a te szived. Varjuk tehdt mi is Otet; és
reménységiinket nem emberben, nem teremtett dllatban, hanem O benne egyediil helyheztessiik;
Quia maledictus homo, qui confidit in homine. Mert atkozott az ember, a’ ki emberben bizakodik.
Amen.

A translation of Alexander Rudnay’s sermon from 1778 based on the work
Kdzne prihodné...

Sermon for Sixth Sunday after Pentecost, presented in the Seminar of St. Stephen in Trnava in
1778.

Misereor super Turbam, quia ecce jam triduo sustinent me, nec habent, quod manducent. Marc.
8.v.2.

I sympathize with people because they have been with me for three days and have nothing to eat.

While I have evaluated the miraculous work I have heard in today’s Gospel, I see in it above all
three divine qualities that shine in our Lord and Savior: the first in his heart, the second in his eyes,
and the third in his hands. In his loving heart I saw unlimited goodness; extraordinary prudence
in his wide looking eyes; and in his rich hands unlimited omnipotence. ,,Miserior super Turbam
I sympathize with people - the merciful Savior said - because they have been with me for three
days and have nothing to eat. If I send them home hungry, they will fall along the way. Here he
asked his disciples, “How much bread do you have?” They answered: seven. So he took seven
loaves, gave thanks, broke them, and multiplied them in such a way that they were all full, and
twelve baskets were filled with the remaining pieces.

Oh, sweet and impressive words! How conspicuously of you shine those three divine qualities:
namely, goodness, light, and omnipotence. “Miserior super Turbam”, I sympathize with people; it
was goodness in the heart of Jesus Christ. Careful looking around and the question: quot panes
habetis? How much bread do you have? That was the light in his eyes. “Accepit panes, gratias egit,
et fregit” He took bread, expressed gratitude, broke the loaves and multiplied them in such a way
that 4,000 people were satiated; it was omnipotence in his hands. All three, as well as other divine
qualities in general, are focused primarily on being as helpful as possible to human weaknesses
and needs, as radiant as possible, and as powerful and corrective as possible. And in fact, has there
ever been a human need in the world since its inception that this divine heart did not want to
remove through benevolence? - which divine eyes could not remove through the light or which
divine hands could not remove through omnipotence? No: there was not a single need, nor will
there be any more found that would not be removed by God, as long as the goodness, light, and
omnipotence of God are not hindered by humans, through depressed distrust or other bad habits.
From this, therefore, you were able to fully understand the ultimate goal of my speech, which
I am giving to this day when I explain: what great and continual care our divine Savior brings
among us, and this will be the first part. From the second part, however, you will learn how much
confidence we should have in our divine Savior and what that trust is. Both parts focus on the fact
that while God, from his side, never leaves care for our well-being and salvation, neither should
we lose trust in his divine providence. While I am lecturing this to you, listen to me with patience.
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First page

What a great concern, what paternal caution the Supreme God has over the human race, to
leave other distant examples from which this thing can be explained and proved: the best we can
learn from today’s Holy Gospel, my dearest! You see, Jesus Christ the Savior over our hungry
people, who had been hearing him for three days, showed remorse, said to his disciples: “I feel
sorry for the crowd, because they have been here with me for three days and have nothing to eat:
and if I send them hungry to their homes, they shall fall on the way. O unspoken worry of Christ!
Jesus Christ saw the need of those who followed him, and at that moment he provided seven loaves,
with which he fed four thousand hungry ones: he also sees our needs, he also sees our misery,
Christians! And so we can hope that he will not leave us either. I have seen, speaking eternal truth
(1), the affliction of my people, and you see their sorrow, he came down to deliver them out of the
hand of the Egyptians. — Oh, how blessed we would be, how satisfying our conscience would be
if we understood these words, admitted them to the heart, my dearest! We would believe, and we
would strongly believe, that whatever happens in this world, all heavenly Father sees: that he sees
our efforts, our afflictions, our pleas, and therefore he can and wants to provide us with whatever
is necessary for us; your heavenly Father knows all those things are necessary for you; 2) yes, not
only does he know, he not only sees, but he is also inclined* to our pain, our needs, our poverty,
our afflictions.

There are also some customs, if not belonging to several Christians, that as soon as their
supreme God wants to visit with some sickness or misfortune, poverty or suffering, they
immediately descend from the previous path, blaspheme their God, consider his power, worry
and paternal care to be nothing, with words: in the manner of the pagans, they dare, if not by deed,
then in mind and heart, to procure another god; they are, I say, those who are not afraid to declare
3) God forgot, he turned his face away. Hear you now the everlasting truth, Christians whom
such a short tribulation will turn away from your God, what do you think! And can a woman
forget about her infant, not to feel compassion for the son® of her life? (4) And if she forgets,
I won't forget you. Thus it is, the merciful Lord, the caring Father, the almighty God, will not
forget us, for regret will bring him to our misery: it is not possible for such a benevolent Father to
forget us, not to look at us with a merciful eye; and therefore whatever is necessary for us, he will
provide us with fullness and perfection, as evidenced by today’s Holy Gospel, that our Savior Jesus
Christ was willing to feed 4,000 people with seven loaves. I can certainly call here together with
the crowned prophet David: 5) nothing is lacking for those who fear him; it means: those who
fear God are not poor. For I say unto you, take heed to the birds in the sky, that they may not sow,
or reap, nor bring into the barn, and yet your heavenly Father feeds them: and how much more
precious are you to the heavenly Father?

The supreme God is cares after the human race, because he sees our needs, he has pity
for us, he cannot forget us, and he asks for whatever we need to fully provide for us; to the caring,
I say, caution of the Father of heaven, you may have already understood in my opinion, my dearest!
So what’s next for me to present to you, what expectation and what hope we should have in this
concern and caution; it will be explained by the

2 In the sense that he registers the named negatives and empathizes with people.

#  Child.
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Second page

Sailors placed anywhere on the sea have a certain star, which they follow closely so as not to
get lost on the path they have set out in front of them: so we, in all our needs, lift up our eyes unto
the heavenly Father, and flee unto him, and hope only in him, if we do not depart from the way of
salvation. And surely it is so, an assembled hearer in Christ: because the prophet Jeremiah speaks
6) blessed is the man that trusts in God, and whose trust God is. And certainly he does not say
this for no reason, when the heavenly Father feeds ravens, sparrows, and other birds from which
he cannot expect any praise or thanksgiving: if he cannot forget the ravens, please tell me, how
he would abandon the human who believes in him, whom he wanted to create in his image? For
whom did he undergo unspoken affliction, cruel torment, bitter death on a wooden cross? Whom
did he consecrate at Holy Baptism? Whom he feeds on angelic bread, to whom he gives his own
Body and Blood. So in whom should we have hope, Christians if not in almighty God, when
according to the testimony of Scripture: blessed is the man who trusts the Lord.

But someone from the audience here may ask me: what is this hope? And I respond that
first we may expect secular goods from God first, it means: that, while we live, we should not
care for anything, but that we may entrust all our needs and worries to God who sees our need.
Therefore (7), do not worry, saying: what we will eat, or what we will drink, or what we will wear,
because this is the way of the pagans. We Christians always have in mind the words of psalmist:
cast your worries on the Lord and he will sustain you. 8) Secondly: our faith in heavenly Father
also lies in expecting spiritual goods, which means: the graces that are very much needed in our
state of life: because man shall not live on bread alone (9), but on every word that comes from
the mouth of God. - But perhaps the other will say again: what secular and what spiritual can
I expect from God? What faith will I have in him, whom I have hurt so many times? Whom
have I crucified again with so many sins? To whom have I caused so much anguish and so much
pain? Surely, Oh, sinful man! You have something to worry about, whose wrongs have exceeded
the number of hairs on your head. But still believe in the Lord, turn to your Lord and no longer
sin. It is true that you have offended infinite goodness, but his mercy is infinite too, it is written:
who has received the sinner at his mercy, how will he destroy the pious? Not just secular, not just
spiritual goods we should expect from God, my dearest! But also eternal, it means: eternal joy,
because the eternal truth itself promised us that, as it cannot be disappointed, it does not even
want to disappoint us. Let us therefore call, dear Christians, with St. Paul: I know whom I trusted,
Lord! And I am sure you can fulfill what you promised.

1) (Exodus 3:7), 2) (Matthew 6:32), 3) (Psalm 10:11), 4) (Isaiah 49:15), 5) (Psalm 33:10) / correctly
(Psalm 34:10), 6) (Jeremiah 17:7), 7) (Matthew 7:31) / correctly (Matthew 6:31), 8) (Psalm 54:23) /
correctly (Psalm 55:22), 9) (Matthew 4:4).

Conclusion

If God is so infinitely merciful, that to him we can trust all our afflictions and hopes; who among us
will be so strong and with such an incorrigible heart that he will not turn to him as to the merciful
Father with true youthful zeal? Who would be so ungrateful, who would not bless and glorify
him under the influence of his fortunate things, as the most venerable Lord and Benefactor? On
the contrary, would he deny him in a slight misery, leave him, and, as if out of revenge, dare to
seek protection elsewhere? — He alone can avert all our poverty and unhappiness from us, and at
the same time provide not only eternally lasting spiritual values, but, if our salvation so requires,
also secular ones. — To squeeze this hope even better into our hearts, listen to what is said by the
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prophet: Habe fiduciam in Domino, et ne innitaris prudentiae tuae. Have confidence in the Lord
and do not lean on your own understanding.

And if he torments us for a while and visits us with the opposite fate, let us not fall in our
hearts, but even more we shall cling to him as to the head of mercy. He himself addresses us as
follows: Exspecta Dominum, viriliter age, et confortetur Cor tuum, wait for the Lord, be strong, and
let your heart be courageous. So let us also expect him; and let us put our hope not in man, not in
the created animal, but only in him; Quia maledictus homo, qui confidit in homine. Because cursed
is the person who trusts in mankind. Amen.
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Abstract: IVANIC, Peter. Relics of St. Constantine-Cyril in Slovakia. The worship of
the remains of apostles, martyrs and saints has been practiced in Christianity since
antiquity. Relics have spiritual and other meanings. In the present paper, I focus
on the relics of St. Constantine-Cyril in Slovakia. Constantine-Cyril died in Rome
in 869 and he is the co-patron of Europe together with his brother St. Methodius.
The research itself was mainly focused on documenting the existence of relics, their
description, dimensions and weight, identification of the certificate of authenticity
of the relic, and the historical contexts of their acquisition. The research was
conducted in nine Roman Catholic churches or church institutions (Banska
Bystrica, Bzovik, Nitra, Rajec, Rakovice, Selce, the Spi§ Chapter and Zilina) and in
one Greek Catholic church (Kogice). In the past, some relics were privately owned,
but except for one case, they are currently owned by the church authorities. In
two cases it was not possible to document the relics; their existence is, however,
confirmed in the literature and archives. It is worth mentioning that after the Czech
Republic, Slovakia comes second in the number of relics of St. Constantine-Cyril.

Keywords: St. Constantine-Cyril, relic, reliquary, monile, Slovakia

Introduction

The worship and veneration of Sts. Constantine-Cyril and Methodius has been developing on
various planes. The patrons of Europe are closely linked to Slovakia. Their work is reflected in the
political, cultural and spiritual life of the Slovak nation (Ivani¢ — Hetényi 2016, 215-250; Judak
2014, 145-164; Judak - Hlad - Datelinka 2022, 40-52; Letz 2020a, 151-164; Letz 2020b, 452-472,
Michela 2018, 309-352; Skvarna - Hudek 2013, Zefuch 2005; Zefiuch 2016, 199-209). For example,
the patronages in some churches, celebrations held in their honor, or several places of pilgrimage
(Judak - Polacik 2009, 155-158; Krogmann et al. 2017, 183-185; Krogmann - Kramarekovd —
Petrikovicova 2020), are the reminders of their activity. A special phenomenon is the existence of
relics of St. Constantine-Cyril in some Slovak churches, church institutions or personal collections
of the priests.

St. Constantine-Cyril’s original name was Constantine, and he adopted the name Cyril shortly
before his death when he entered the monastery. He died in Rome on February 14, 869 and was

! This paper is dedicated to the memory of Cardinal Jozef Tomko (1924 - 2022), who belonged to the
worshipers of Sts. Constantine-Cyril and Methodius and participated in the transfer of the remains of
St. Constantine-Cyril from Recanati to Rome after their rediscovery. The author would like to thank
Mons. Viliam Judak, Bishop of Nitra, for valuable advice and cooperation. This article is supported by
H2020-870644 Social and innovative platform on cultural tourism and its potential towards deepening
Europeanisation (SPOT); grant agency of the Ministry of Education of the Slovak Republic KEGA
035UKF-4/2021 Cultural, edifying, educational and social policy in Slovakia in the 20th century. An
interactive teaching aid for the study of history in secondary schools.
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buried in the Temple of St. Clement in Rome.? The information about the burial of the younger of
the Thessaloniki brothers and the fate of his remains can be found in hagiographic writings, but
also in the archival documents from the Middle Ages to the present day, as evidenced by Bulgarian
Slavists Slavia Barlieva and Aleksander Naumow (2015a, 15-31; 2015b, 31-42) in their studies. In the
past, several researchers have devoted themselves to the identification of Constantine’s grave and
remains. Their views were summarized by the Dominican Leonard Boyle (1967, 45-57) who
managed to rediscover the relic of St. Cyril in the chapel of the Antici-Mattei family palace in
Recanati near Loretto in 1963 because in 1799 it was taken from the Church of St. Clement and had
been missing ever since. Its transfer back to Rome was ensured by the American bishop of Slovak
origin Andrej G. Grutka, Mons. Stefan Nahalka and later by Cardinal Jozef Tomko (Nahdlka 1963,
1-3). Subsequently, Pope Paul VI transferred and ceremoniously handed it over to the Church of
St. Clement where it has been located until the present day. As early as in 1963, Michal Lacko
published a short study about the fate of the remains of St. Cyril in Rome in the magazine Most
(1963,230-235).In 1965, the Czech church historian Josef Cibulka published a more extensive study
in the magazine Duchovni pastyf (1965, 129-130, 151-153, 166-168, 192-195). Extensive research
into the relics of St. Cyril was carried out in the territory of the former Czechoslovakia by the
Mikulov residentiary Vojtéch Samec who first published the results anonymously on the pages of
the samizdat magazine Sursum (Ostatky 1985, 3-12) and in Sbornik Velehradsky (1992, 49-59) as
a supplemented study. The grave and relics of St. Cyril were analyzed and supplemented with some
new facts by Jan Hnilica (1997, 125-134; 2012°, 90-105) in his study in the magazine Most and in
the monograph on Sts. Cyril and Methodius. Martin Hromnik published several popular-scientific
articles (2014a, 24-25; 2014b, 24-25; 2014c, 25-26) on the topic together with the photos of some
reliquaries in the Slovak Catholic monthly Posol.

The term “relic” is used in most modern European languages and it comes from the Latin
“reliquiae”. This word was widely used in connection with the relics of the saints as early as in
late antiquity. In the context of the cult of the saints, the word “reliquiae” covers a wide spectrum
of objects, ranging from whole bodies to ashes and strips of cloth that touched the graves of the
saints, which we usually refer to as contact relics (Wisniewski 2019, 2-3). The worship of the
remains of apostles, martyrs and saints has been known and practiced since antiquity. They were
wrapped in expensive fabrics and placed in decorated boxes and chests, but at that time it was
not customary to display them to the public. It was not until the 13th century that reliquaries
with a viewing hole appeared. At that time, it was common practice to divide up the bodies of
the saints although in the 6th century it was still a rarity (Wisniewski 2019, 176-177).* As Patrik
J. Geary (1991, 5) points out on the medieval period: “Relics hold a fundamental place in the
fabric of medieval life. While their significance differed from place to place and from person to
person there was no class of individuals, be they theologians, kings, or peasants, for whom relics
were not of great importance. From the church where they were a required equipment of altars,
to the court of law where they were necessary for oath taking, to the battlefield where they helped
bring victory in the hilt of Roland’s sword, relics were an indispensable part of daily life, accepted
as unquestioningly, in fact, as life itself

2 For the activities in Rome, see M. Husar (2016, 29-38; 2017, 93-110); V. Vaviinek (2013, 160-173).

> This is the third updated edition. The first edition was published in 1989. The author of the contribution
would like to thank Jan Hnilica for his valuable advice and information.

Currently, the procedure for the acquisition of relics is part of the instruction by the Congregation for
the Causes of Saints of December 8, 2017 titled Istruzione della Congregazione delle Cause dei Santi su “Le
reliquie nella Chiesa: Autenticita e Conservazione” (Istruzione 2017).
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Relics have spiritual and other meanings. They also present the stories that can unite the
Christian community. Especially in the Middle Ages, relics connected with high indulgences
promised personal salvation for the believers. The sheer number of pilgrims traveling to see
them have significantly affected the economic growth in some regions and cities. The habit of
displaying the holy remains to the public has been known ever since (Angenendt 1994). Ostensio
reliquiarum, which took place in Prague during the reign of Charles IV (1346 - 1378), and in
which a combination of various extensive indulgences could be obtained, was the most famous
public display in Central Europe. The public veneration of the remains of saints in Prague is
considered to be an innovation of the aforementioned monarch rather than something copied
from other cities (Bauch 2017, 81; Hrdina 2017, 11-13). Therefore, it comes as no surprise that
Charles IV procured a relic of St. Constantine-Cyril from Rome for St. Vitus Cathedral in Prague.
The relic is first mentioned in the inventory of the temple from 1365, which was published by
Antonin Podlaha and Eduard Sittler (1903, XXV). There is no information about it in the older
inventories from 1354 and 1355.

In his study, Vojtéch Samec (1992, 49) published a hypothesis that Charles IV must
have procured the relic of St. Constantine-Cyril in 1355 when he was crowned in Rome as
Emperor of the Roman Empire. Samec (1992, 49-55) traced the subsequent fate of this relic,
which was used as a source of relic fragments for other church institutions in the territory of the
present Czech Republic. Some relics of St. Cyril in the Slovak churches, ecclesiastical institutions
or personal possessions, as we will point out later in the text, can be traced back in several cases
to this very relic whose smaller fragments can be found in St. Vitus Cathedral in Prague in the
St. Vitus treasure (Pfehled relikviait 2022).

The subject of the present study is the relics of St. Constantine-Cyril located in the territory
of today’s Slovakia and the research is primarily focused on documenting their existence,
description, dimensions and weight, identification of the certificate of authenticity of the relic,
and the historical contexts of its acquisition. Most published works usually only state that the relic
“exists” and detailed information is available only in some cases. This issue, therefore, deserves
serious attention and further study. Important documents were collected through our own
archival research and in cooperation with the archivists of the individual archives at the relevant
Episcopal Offices.®

The Rajec reliquary

The oldest reliquary with the presumed remains of St. Constantine-Cyril in Slovakia dates back to
the second halfof the 19th century andislocated in the parish of Rajec (Fig. 1) in the Zilina Region. In
1862, it was donated to the local church by the local native Metod Jozef Gazdik, a Franciscan priest,
who received a relic box in Rome in 1847 with several relics among which - based on handwritten
labels — were the remains of St. Constantine-Cyril (S. Cyrilli) and Methodius (S. Method J.C.).®
In 1865, the Slovak priest Stefan Zévodnik reported in the Cyrill a Metod magazine that he was
able to honor the remains of the Slavic apostles in the church in Rajec on March 21, 1865. He
also published the Latin texts of two documents that testified to the authenticity of the relics. The
first was a letter by Metod Jozef Gazdik who claimed to have acquired the relics in 1847 during his
stay in Rome and donated them to the church in Rajec. The second document is a certificate of

> T was able to personally document some of the relics thanks to the willingness of specific priests, and

I collected some information indirectly — primarily from communication via e-mail.
¢ V. Samec (1992, 55) commented on the remains of St. Methodius.
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authenticity of the relic from 1847, which was reportedly issued by Vicar General Cardinal Patrici.
Under the text, the abbreviated name Jos is apparently used erroneously, which may indicate the
name “Joseph” as stated by Jan Hnilica (2012, 15, note 238). The real name of the cardinal should
be Costantino Patrizi Naro (1798-1876) who was also the archpresbyter of the Basilica Papale di
Santa Maria Maggiore, which is also called the Basilica Liberiana after Pope Liberius. The text
in the header contains this information. According to the document, the cardinal released and
sealed the relics (Zavodnik 1865, 87). The gilded reliquary on a silver base has the shape of a small
monstrance. In the upper part, God the Father is depicted. The oval box with the relics around
the perimeter is decorated with a silver wreath in the shape of olive branches inlaid with blue, red,
brown and pink stones. There are angels with swords in hand on both sides. The box bears the seal
of the Roman Curia.” The reliquary was later forgotten and it was only discovered in 1969 by the
parish administrator Pavol Vanko (Hromnik 2014a, 24; Relikvidr sv. Cyrila 2022). The reliquary is
36 cm high, 13.5 cm wide at the top, and the diameter of the base is 12 cm.®

Relics from the interwar period

The most famous relic of St. Constantine-Cyril in Slovakia is stored in St. Emmeram’s Cathedral
at the Nitra Castle (Fig. 2). The public can see it not only in the temple itself, but also during
the nationwide Holy Mass held on Sts. Cyril and Methodius Day, which is officially celebrated
in Slovakia on July 5. The relic of St. Constantine-Cyril in a gilded Neo-Gothic glass reliquary
in the shape of a Gothic temple with turrets, which was purchased in 2011 in Rome (Hromnik
2014b, 24), is located in the so-called Pribinas or Late-Roman part of the Nitra Cathedral. The
reliquary is 39 cm high and 33 cm wide at the bottom. Inside is a box with the remains stored
in two silver-plated cabinets. The top one with four legs is glazed and is 11.5 cm high x 21.5 cm
wide, and it was originally tied with a white-red-blue ribbon, which was in the upper part of the
cassette and sealed with the seal of the Bishop’s Office in Nitra during the first analysis on April 26,
2022. The upper part of the smaller cassette is made of glass. Its dimensions are 4.5 cm high and
6.5 cm wide. These boxes weigh 1892 g. The relic itself is kept in an oval relic box with a hanging
ring - a monile®. These are several smaller bone fragments glued to a backing paper and placed
on a purple cloth. The inscription “Ex Brachio S. Cyrilli Slav. Ap” can be found on the inside. The
reliquary is placed in a latticed niche on the right side of the Cathedral under the statue of the
Virgin Mary. The certificate of authenticity, which was issued by the Vatican Vicar General Petrus
Canisius Jean van Lierde, was procured in 1964."° Apparently on the basis of this information, M.
Hromnik states the following: “As a gift of Pope Paul VI, the relic was brought to this cathedral
from Rome by Eduard Nécsey, the Bishop of Nitra, who attended the meeting of the council
commission for the apostolate of the laity from February 28 to March 13, 1964”. In the parenthesis,
he refers to the magazine Hlasy z Rima without a specific reference. In the 1964 edition, there
is a photograph of the Nitra Bishop Nécsey and information about the meeting in Rome, but
there is no mention of the bishop bringing the relic (Hlasy z Rima 1964, 3). On November 14,

Unfortunately, it was not possible to obtain a photo of said seal.

8 Information was provided by dean Mgr. Peter Hluzak.

The Latin word “monile” (sometimes monilium) refers to an ornament (ornamentum coli) worn on the
neck. In a broader sense, this word is used not only for medallions hanging around the neck, but also for
an art object, usually richly decorated with precious metals and stones or pearls, used as an ornament
placed on the buckle of a pluvial (fibula or agraffa) or on boxes with relics (hanging reliquaries) (KPMK
2022).

The document on the authenticity of the relic was provided by Mons. Viliam Judék, the Bishop of Nitra.
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1963, Bishop Nécsey, together with Bishop Robert Pobozny (1890 - 1972) of Roznava and Bishop
Ambréz Lazik (1897 - 1969) of Trnava, was present at the audience in the Sistine Chapel in Rome
when the rediscovered relic of St. Constantine-Cyril was handed to Pope Paul VI by the American
bishop Andrej G. Grutka (Hlasy z Rima 1963a, 2). He also took part in the solemn deposition of
the relic in the Basilica of Saint Clement on November 17, 1963 (Hlasy z Rima 1963Db, 5). This way
he came into direct contact with the relics transferred from Recanati to Rome.

M. HromniK’s article about the relics of St. Constantine-Cyril in Nitra also mentions a relic
that the Nitra Bishop Karol Kmetko (1875 - 1948) supposedly received from the Vatican in 1926.
It states that the relic was kept in a silver case (Hromnik 2014a, 26). In the literature referenced in
the series of articles on the relic of St. Constantine-Cyril, a reference is made to a detailed study
titled Ostatky sviitych Cyrila a Metodéje nalézajici se v Ceskoslovensku [The remains of Saints Cyril
and Methodius in Czechoslovakia] by Vojtéch Samec (1992, 49-59). This author also mentions
Slovakia to a lesser extent. Regarding the Nitra reliquary, he states that it is located in the local
Cathedral. He refers to the written communication with the Bishops Office in 1969 and puts it
in a historical context of the relics that were obtained by the Slovak bishops appointed after the
First World War. Considering the date of said correspondence, it is interesting that Vojtéch Samec
(1992, 53) only mentions a single reliquary and not two reliquaries that should have existed in
Nitra in 1969. There is an interesting contribution to this topic by the Slovak writer and author of
historical prose Ladislav Zrubec (1997, 177-180) who published the article The Remains of Saint
Cyril in Nitra in the publication Vykopand pravda [The Dug-Up Truth]. In it, he describes the
story of how together with the Nitra residentiary Rudolf Formanek (1892 - 1975) they accidentally
discovered a reliquary in the archives of the Nitra Bishop’s Office, purportedly with the inscription
“Ex brachio s. Cyrilli sclava”. A part of the silver case was bound with a white thread, its ends were
attached to the seal with sealing wax, and according to the description, the whole case was placed
in a “precious ostensory”. Residentiary Rudolf Formanek purportedly continued the archival
research and I was able to document in the Bishop’s Office mail logbook from 1923 - 1926 that
the shipment with the relic arrived in Nitra by mail directly from the Vatican in 1926. A record
of this shipment was registered in incoming mail under the number 32/1926 (Zrubec 1997, 178).
Unfortunately, I was unable to confirm this information in the archives of the Bishops Office in
Nitra. The archive fund currently only contains the logbook of sent mail from 1925-1927. However,
it includes an important entry from February 8, 1926, where the following is recorded in under
the number 311: “S. Cyrilli reliquiae Ordinariis transmissuntur” (A-BO N, Protocollum actorum
1925-1926-1927). This is a clear proof that the said relic of St. Constantine-Cyril is related to
the Nitra Bishop Karol Kmetko. Ladislav Zrubec goes on to mention a meeting with the Trnava
Bishop Ambroéz Lazik (1897 - 1969). He states the following: “From the story of Dr. Kmetko, he
(Bishop Lazik - author’s note) remembers that he arranged for St. Cyril’s bone fragments to be sent
to Nitra. However, he couldn’t be more specific” (Zrubec 1997, 178). Bishop Lazik purportedly
arranged for the then Vicar General of Nitra and later Bishop of Nitra Jan Pasztor (1912 — 1988)
to travel to the Vatican and carry the rare ostensory with him to determine the authenticity of the
remains of St. Constantine-Cyril. According to Zrubec (1997, 180), the verification of authenticity
took several months. Finally, on February 12, 1969, Cardinal Angelo DellAcqua (1903 - 1972),
the Vicar General of Rome since 1968, issued a certificate of authenticity of the relic. In the
accompanying letter it was written that the fragment is part of St. Cyril’s collarbone. It follows
that he had to travel some time in 1968. Zrubec (1997, 180) further writes: “After a thorough
investigation, the Papal Curia identified the seal signature found on the ostensory. It belonged to
a Bulgarian bishop who worked in the Vatican in 1926 and was probably a good friend of Dr. Karol
Kmetko, the great patron of Slovakia and Slovaks. Out of personal sympathy, the Bulgarian bishop
sent a rare ostensory — the reliquary of St. Cyril - to Bishop Kmetko of Nitra”. The aforementioned
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documents from Cardinal DellAcqua could not be found during our research. However, in
addition to L. Zrubec’s testimony about their existence, we were able to substantiate two other
mentions of the document issued by Cardinal DellAcqua. In 1969, Katolicke noviny published
a photo of the reliquary in Nitra. The following was written in the comment: “The origin of the
relic was confirmed again on February 12 this year (1969-author’s note) in Rome by Cardinal
Dell’Acqua. The document can be found at the Bishop’s Office in Nitra”. The reliquary itself has
the shape of a monstrance in the photo, so it can be assumed that it is the valuable ostensory
mentioned by Zrubec. The current location of the reliquary published in the photo could not be
ascertained. A detail of a relic box with a hanging ring was published right next to it (KN 1969,
6). According to the design of the box and arrangement and wording of the text, I assume that it
is the same box that is stored in the current reliquary. The existence of the document from 1969
and the acquisition of the relic from the Vatican is evidenced by an interesting document from
the assets of the aforementioned Bishop of Nitra Pazstor. It is his handwritten response to a letter
dated March 13, 1969 to Stefan Smalik, administrator of the parish in Liptovsky Trnovec, who on
behalf of the Bishop’s Office in Spisské Podhradie was checking the information about the relic of
St. Constantine-Cyril deposited in the cathedral church in the Spi$ Chapter. He positively knew
about the relic of St. Constantine-Cyril in Nitra and wanted to determine how it was brought to
Slovakia. Pasztor wrote a draft answer on the back page. It states that the Nitra Cathedral has the
relic stored in a small oval box marked with the number 32-1926. He also tells us how he found
out in Rome that it was indeed the identification number of the Vatican office in the Lateran.
According to him, he sent the relic there for “reconnaissance”. He received the relic back with
a new stamp, new registration number and a decree of authenticity signed by Cardinal DellAcqua
(A-BO N, Fonds Curia episcopalis nitriensis, n. 346/1969)."* His words were proven right during
a direct analysis of the reliquary on June 23, 2022 when the monile was opened. Inside, at the
back, its front part was tied with a red string that went through the holes in the side, and sealed
on a white piece of paper. This seal can be attributed to Cardinal Angelo DellAcqua. The number
“64-1969” was written with a pen under the seal. At the back of the monile box, the number 33
was underlined with a pencil on the inside. The dimensions of the oval monile are 2 x 4 cm and
the weight is 14 g. After examining the monile, it was sealed by the Bishop of Nitra, Mons. Viliam
Juddk (Sv. Cyril na Nitrianskom hrade 2022).

A fundamental proof of procuring the relics of St. Constantine-Cyril by the Nitra Bishop Karol
Kmetko was found in the documents stored in the Archives of the Bishop’s Office in Roznava,
which were provided by its archivist - librarian Silvia Lorin¢ikovd. On December 5, 1925,
Vendelin Javorka (1888 - 1966), a Slovak Jesuit and the first rector of the Collegium Russicum
in Rome, wrote that he visited the General Vicariate in Rome on said day where he successfully
requested the relics of St. Constantine-Cyril. These supposedly included part of the saint’s right
hand. In a letter to the apostolic administrator of the Roznava Diocese and the newly ordained
bishop Michal Bubni¢, he wrote that he was asked to do so by Bishop Karol Kmetko who had
previously sent him some money but it was not enough to procure the relics for all Slovak bishops.
According to him, it was only possible to obtain the relic after the payment of 35-40 lire, and
for this reason he asked for 50-60 CZK to be sent for ordinary expenses (A-BO RV, file Cultus
divinus, n. prot.: 3870/1925). Bishop Kmetko sent the relic to Roznava on February 8, 1926 (A-BO
RV, file Cultus divinus, n. prot.: 477/1926). This letter is marked with the number 311, which is
also listed in the logbook of sent mail of the Bishop’s Office in Nitra from 1925-1927 (A-BO N,
Protocollum actorum 1925-1926-1927). A certificate on the authenticity of the relic issued by
Cardinal Basilio Pompili (1858 - 1931) on January 13, 1926 (Fig. 11) under the number 32 (A-BO

"' In the original document, the number 32-1928 is used by mistake.
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RV, file Cultus divinus) has also been preserved in the Archives of the Bishop’s Office in Roznava.
This number was already mentioned by Ladislav Zrubec (1997, 178). However, his hypothesis
about the Bulgarian bishop who supposedly sent the relic to Bishop Kmetko, is not based on truth.
Interestingly, Ladislav Zrubec (1997, 179) probably saw the original monile seal because, as he
himself stated, citing Pasztor’s claim, there was “a kind of royal crown with a double cross”. The
seal of Cardinal Basilio Pompili in the upper part visually resembles a royal crown with a double
Cross.

The relic in the reliquary of St. Constantine-Cyril in St. Emmeram’s Cathedral in Nitra was
acquired by the Nitra Bishop Karol Kmetko in 1926. It was not possible to ascertain how the
authenticity certificate from 1964 got to Nitra and whether it is related to the relic obtained by
Bishop Kmetko. The year when the relics arrived in Nitra and were subsequently sent to the Slovak
episcopal offices is not accidental. According to the Old Slavic legend of the Life of Constantine,
this saint died in February 869 at the age of 42. Some authors used this information to assume that
had his age been between 42 and 43 years at the time of death, he would have been born in 826,
and thus 1926 was the 1100th anniversary of his birth. Such a report was also published by the
Apostolate of Sts. Cyril and Methodius under the protection of the Blessed Virgin Mary in 1926
(Jubileum narozeni svatého Cyrila 1926, 128).

The Nitra relic is not only tied to Nitra, but it also traveled around Bulgaria and Romania.
According to the decision of the Conference of Bishops of Slovakia, and as part of the preparations
for the 1150th anniversary of the arrival of Slavic evangelists in our territory, the relic traveled
around Slovakia from December 30, 2010 to the end of November 2012 (Hromnik 2014b, 25).
This was not for the first time: already in 1969 on the occasion of the 1100th anniversary of the
death of St. Cyril, the relic traveled around the Diocese of Nitra. At the time, Katolicke noviny
reported on the veneration of the relic in Skacany, Trencin, Banovce nad Bebravou and Uhrovec
(KN 19692, 6; KN 1969b, 6; KN 19694, 6).

In his articles on the relics of St. Cyril, V. Samec states that in addition to Nitra, even the
bishops in Banskd Bystrica, Roznava and the Spi§ Chapter received gifts from Rome after the First
World War. In the case of the Spi§ Chapter bishopric (Fig. 3), he stated that they kept the relics in
the bishop’s residence in the ostensory with the inscription “Ex bracchio St. Cyrilli Apost. Slav” in
1992 and their authenticity was documented'? (Samec 1992, 53). M. Hromnik (2014a, 25) mentions
that the Bishop of Spi$ Jan Vojtassak had a portion of the remains in his seat of the Spi§ Chapter
in a monstrance-shaped reliquary. The reliquary with the remains of St. Constantine-Cyril is now
located in the Cathedral of St. Martin in the Spi§ Chapter."* Sources also mention an interpretation
that Bishop Ladislav Zabojsky, a zealous worshiper of the Thessalonian brothers, acquired it from
Brno (Hromjék 2020, 30) in 1863. However, this is only a hypothesis, not based on a real written
document. Based on the appearance of the monile, the inscription “Ex Brachio S. Cyrilli Slav.
App”” and written communication between S. Smélik and J. Pasztor, it can be claimed that the relic
in the Spi§ Chapter was sent from the Nitra Bishop’s Office to the Spis Chapter on February 8, 1926
A-BO N, Fonds Curia episcopalis nitriensis, n. 346/1969). The reliquary is 31.8 cm high, 14.5 cm
wide at the top, and the base has a diameter of 11 cm. It weighs 416 g. In the jubilee year of 1969
on the occasion of the 1100th anniversary of the death of St. Constantine-Cyril, the relic traveled
the Spis Diocese starting on the Feast of the Holy Trinity (KN 1969c, 6).

However, the authenticity could not be verified during our research and even the original inscription is
partially different from the published version.
I had the opportunity to view the reliquary in the presence of Mgr. et Mgr. Vladimir Olejnik, PhD.;
doc. HEDr. Luboslav Hromjak, PhD., prof. ThDr. PhDr. Amantius Akimjak, PhD., prof. ThDr. PaedDr.
Roman Kralik, ThD., prof. Dr. Abrahim Khan.
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The Bishop of Banska Bystrica Marian Blaha (1869 — 1943) kept the relic of St. Constantine-
Cyril (Fig. 4) in his episcopal seat in Svity Kriz nad Hronom (later renamed to Ziar nad Hronom)
where, according to the research of V. Samec (1992, 53), it was located as late as in 1969, but in 1978
it was already transferred to Banska Bystrica. To this day, it is stored directly at the Bishop’s Office
in Banska Bystrica in a gilded reliquary in the shape of a monstrance with a cross on the top; it
is 21 cm high, 9 cm wide and the thickness of the capsule is 2.5 cm. There is a gold-plated and
silver wreath in the shape of roses around the oblong-shaped monile. The inscription “Ex Brachio
S. Cyrilli Slav. App.” is the same as in the case of the Nitra and Spi$skd Chapter relics. The monile
itself has the seal of Cardinal Basilio Pompili (1858 - 1931) and the marking 32-1926 on the
back side." It is a clear proof that it was obtained by Vendelin Javorka and sent to Bishop Blaha
by the Bishop of Nitra Karol Kmetko. A document has been preserved in the Archives of the
Bishop’s Office in Roznava attesting to the fact that Bishop Blaha sent the Roznava administrator
Michal Bubni¢ 70 CZK already on December 19, 1925, so that he would send 60 CZK to Vendelin
Javorka (A-BO RYV, file Cultus divinus, n. prot.: 3433/1925).

According to the research by V. Samec (1992, 53), Bishop Michal Bubni¢ of Roziava had
the relic of St. Constantine-Cyril placed in the pax with the description “E. brachio S. Cyrilli”
As evidenced by the preserved written correspondence with Vendelin Javorka, Bishop Bubni¢
also sent him a total of 120 CZK on behalf of the Banska Bystrica bishop (A-BO RV file Cultus
divinus, n. prot.: 477/1926). The fact that the Roznava relic became part of the pax is no coincidence
because Bishop Kmetko wrote in an accompanying letter in 1926 that it would be appropriate to
make the reliquaries in the form of a cross so that the remains of St. Constantine can even be
worshiped by the believers (A-BO RYV, file Cultus divinus, n. prot.: 477/1926). After the death of
Bishop Bubnic¢ in 1945, information emerged that he had contributed to the acquisition of the
relic, but the specific story was forgotten. It follows from the written correspondence between
V. Samec and the Roznava Bishopric in 1969 that Bishop Bubni¢ was supposed to bring the
relic from Rome, but it was not known in which year (A-BO RYV, file Cultus divinus, n. prot.:
324/1969)."* Correspondence with the theologian Jozef Kostolny has also been preserved from
the mentioned year': he requested a photo of the relic and information about it for Anton Bagin,
professor of church history at the Faculty of Roman Catholic Theology of Cyril and Methodius
in Bratislava (Bagin 1999). It also mentions that Bishop Bubni¢ procured the relic from Rome
together with a “document”. The then bishop of RoZnava Rébert Pobozny did not mention what
kind of document it was, but it might have been the authenticity protocol. It is interesting to
note that Bishop Pobozny sent a photo of his pectoral with a relic from Bishop Bubni¢ (A-BO
RV, file Cultus divinus, n. prot.: 818/1969). In the March issue of Katolicke noviny from 1985,
a photo of the pectoral of the bishop of Roznava, who was already dead at the time, was published.
According to the description, in addition to the remains of St. Constantine-Cyril, it also contained
the relics of St. John Berchmans, St. Adalbert of Prague, and St. Neot (KN 1985, 4). At the turn
of 1988/1989 there was further correspondence between V. Samec, the residentiary of Mikulov,
and the administrators of the diocese in RoZnava, according to which the Bishop’s Office has
a relic of St. Constantine-Cyril in a pectoral with a hand-written inscription “E. brachio p. Cyril”
The dimensions of the bone were 5 x 2 mm and the size of the pectoral was 10 x 5 cm (A-BO
RV, file Privata laicorum, n. prot.: 13/1989). Despite the efforts of Silvia Lorin¢ikovd, the above-
mentioned pectoral could not be found. Based on the published photo of the open reliquary in

The information and photographs of the reliquary were provided by the secretary of the diocesan bishop
ICLic. Peter Luptak.

We wish to thank the director of the archive, Silvia Lorinc¢ikova, for her help in our research.

6 In 2003, Jozef Kostolny became Chancellor of the Bishop’s Office in Roznava (Jozef Kostolny 2022).
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Katolicke noviny and the painting of Bishop Pobozny by the painter Prokop in 1965 and the photo
of the bishop with the pectoral on his chest (A-BO RV, jubilee photo album from 1949-1959.
Uncatalogued) it can be concluded that the item is identical.

V. Samec (1992, 52-53) assumes that the relics obtained by the Slovak bishops from Rome in
1926 came from the relic from the Benedictine abbey in Rajhrad, which was brought to Rome
in 1881 during the thanksgiving pilgrimage of the Slavs to Pope Leo XIII and subsequently
redistributed between several Moravian churches and the Roman Curia. It is interesting that this
relic was procured for Rajhrad in 1765 by Abbot Otmar from the Collegiate Church of St. Peter
in Brno'” where the relic arrived at the beginning of the 16th century, probably from St. Vitus
Cathedral (Samec, 1992, 50-51).

Relics in church institutions and churches acquired after 1989

After 1989, Roman Catholic Bishop Pavol Hnilica (1921 - 2006) with his brother Jan Hnilica
procured the relics of St. Constantine-Cyril for several Slovak church institutions or donated them
to the priests. A lesser-known relic is on display at the side altar of the Virgin Mary in the parish
church of St. Stephen the King in Bzovik (Fig. 6). It was acquired by the local priest Miloslav Madola
in 1997 through the already mentioned Bishop Pavol Hnilica.'® The certificate of authenticity of the
relic was issued on Tuesday, January 7, 1997 by Archbishop Cesare Nosiglia, Deputy Vicar General
of the Diocese of Rome. The monstrance with rays in the upper part ends with a cross. The front
part is decorated with four red glasses. The height of the reliquary is 31 cm, the width is 14 cm, the
base diameter is 12.5 cm and it weighs 546 g. The monile itself has an outer diameter of 3 cm and
an inner diameter of 2 cm. Inside the monile is the inscription “S. Cyrilli E.C” printed on white
paper. A small piece of bone covered with dark glue is placed on a white background in the shape of
a three-leaf rosette. Stefan Moyzes (1797 - 1869), a promoter of the cult of Sts. Cyril and Methodius
and Bishop of Banska Bystrica, was active in the Bzovik parish.

Zilina is the seat of an eponymous Diocese, which was established by Pope Benedict XVI on
February 14, 2008 on St. Cyril and Methodius Day*’ because both saints became the patrons of
the diocese. In 2010, the relic of St. Constantine-Cyril (Fig. 7) from the assets of the Slovak Bishop
Pavol Hnilica was donated to the diocese by his brother Jan Hnilica. The certificate of authenticity
of the relic was issued by Archbishop Cesare Nosiglia on December 3, 1997 (Fig. 12). The relic
is kept at the Bishop’s Office and is accessible to the public in the Cathedral of the Holy Trinity
during the feast of Sts. Cyril and Methodius (Relikvidr sv. Cyrila 2022). The silver-plated reliquary
in the shape of a decorated isosceles cross with a height of 32.4 cm and a width of 17.3 cm ends
with a cross in the upper part. The monile is placed in the middle in a glass opening in the shape
of a rosette. Inside, the inscription “S. Cyrilli E.C” is printed on white paper. %

On the same day as in the case of the Zilina relic, Archbishop Cesare Nosiglia issued a certificate
of authenticity for the relic of St. Constantine-Cyril that was brought from Rome with the help
of Bishop Pavol Hnilica and his brother Jan by the bishop and chairman of the Saint Adalbert
Association in Trnava Peter Dubovsky (1921 - 2008) for the new church dedicated to Sts. Cyril

7" The today’s Cathedral of St. Peter and Paul.

The information was provided by parish administrator ThLic. Vladimir Slovak.

¥ The feast of Sts. Cyril and Methodius is celebrated on July 5 in the Roman Catholic Church in Slovakia
and Czech Republic and on February 14 in other non-Slavic countries.

The information and photographs of the reliquary were provided by the secretary of the diocesan bishop
ICLic. PhDr. Stefan Zidek and Ing. Juraj Malobicky.
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and Methodius in 2005* in the native village of Rakovice (Veselé parish) near Piestany (Hromnik
2014b, 25). The cross-shaped reliquary (Fig. 8) is gilded and has a base 9.5 cm in diameter. It is
24 cm high and 16 cm wide. The round monile with the inscription “S. Cyrilli E.C” is inserted
in a cross in a circular glass case decorated with 12 red glasses. The decoration also includes
four medallions inserted into the border around the cross. It is located on the main altar.?? Peter
Dubovsky'’s respect for the Thessaloniki brothers is not accidental: their statue from 1924, ordered
by Jozef Svitek and his wife Julia (née Luzakova), is located in front of the Church of Sts. Cyril
and Methodius. The birthplace of Bishop Stefan Moyzes of Banskd Bystrica still stands in the
neighboring village of Veselé.

Since 1998, the village of Selce near Banska Bystrica has been a diocesan place of veneration
for Sts. Cyril and Methodius because this village boasts the oldest Roman Catholic church in
Slovakia dedicated to Sts. Cyril and Methodius. The church was consecrated on May 31, 1863 in
the jubilee year of the celebration of the arrival of the Thessaloniki brothers to Great Moravia by
the aforementioned Bishop of Banské Bystrica Stefan Moyzes who was a zealous promoter of the
Cyrillo-Methodian tradition and the founder of Matica slovenskd, which was founded in the same
year. Precisely on the 150th anniversary of this event — on May 31, 2013 - the Bishop of Banska
Bystrica Marian Chovanec placed a relic from the bone of St. Constantine-Cyril in the Selce church
(Fig. 9). It was donated to the church by the dean of Nové Bara Peter Misik who obtained it from
the estate of Slovak immigrants to America®. The authenticity of the relic is confirmed by the
document issued by Cardinal Clemente Micaru dated May 30, 1963, and, according to M. Hromnik,
the dating of the document indicates that the relic originated from the Slovak Institute of Sts. Cyril
and Methodius in Rome (the today’s Pontifical College). He assumed so based on the fact that even
in the case of this relic the certificate was issued on the same date (Hromnik 2014b, 25). The monile
itself has a round shape and is housed in a gilded reliquary in the shape of a cross, which is 18 cm
high and 11 cm wide. The weight is 506 g and the base of the reliquary is of an irregular oval shape
with a maximum width of 5.8 cm. The relic is placed in the Church of Sts. Cyril and Methodius on
a stone column in front of the altar. The inscription reads “S. Cirilli E.C’**

Another relic of St. Constantine-Cyril can be found in the Greek Catholic Cathedral of the
Nativity of the Blessed Virgin Mary in Kosice (Fig. 10), which was donated by Bishop Viliam Judak
of Nitra on February 26, 2017 during the solemn holy liturgy (Gabor 2017). A monile with the
inscription “S. Cirilli E.C.” is placed in the center of the lower part of the icon where both saints are
depicted. The icon is placed in a gilded portable box in which it traveled around all the parishes of
the Kosice Eparchy. The icon was painted by Peter Veres¢ak and its dimensions are 53cm x 67cm.?
According to the testimony of Mons. Juddk, it comes from the estate of Mons. ThLic. Rudolf
Bosgnak (1919 - 2009), the former rector of the Priestly Seminary of St. Gorazd in Nitra, and it
was probably procured by Bishop Pavol Hnilica. The original certificate of authenticity has not

2 Inhisarticle on the relics of St. Cyril, M. Hromnik (2014b, 25) mentions the year 2003, but the church was
consecrated by Archbishop Jan Sokol in 2005 according to a document discovered during the research in
the altar.

2 T would like to thank parish administrator Peter Kuljacek for his cooperation.

# It can be assumed from the e-mail communication with Peter Misik that the relic was a gift from
a parishioner from Nova Bana shortly before her death who received it from her brother, a Franciscan
priest, who gave it to her before his death. He supposedly received it from his father who worked in
America, who in turn received it from an American bishop.

2 T would like to thank parish administrator Jozef Kunes, PhD. for his help.

% The information was provided by the chancellor and secretary of the Archbishop of the Kosice Eparchy
HELic. Mgr. Martin Mraz.

CONSTANTINE’S LETTERS 15/2 (2022), pp. 106 — 126 ees | 115 |



PETER IVANIC

been preserved. A copy of the document from 1964 located in Nitra was provided as a certificate
of authenticity of the relic.

Jan Hnilica (1997, 134; 2012, 105) claims that small relics of St. Constantine-Cyril are also in
possession of the parishes in Senkvice near Modra (from 1996) and Radvan, which is part of
Banskad Bystrica (from 1997). Based on the communication with the current parish administrators,
this information could not be confirmed. In the case of Radvan, the relic was most likely donated
to Mons. Jan Durica.

Relics in personal possession

V. Samec (1992, 53) mentions written communication with the former administrator of the parish
in Liptovsky Hréddok Stefan Kostial (1913 — 2013) who owned a relic of St. Constantine-Cyril in
1991 as a retired person living in his birthplace of Liptovskd Osada. According to his sources,
the certificate of authenticity of the relic was issued on February 25, 1960 by Cardinal Clemente
Micara (1879-1965). The inscription on the relic reads “Ex ossibus S. Cyrilli fratris S. Methodii”
The fate of the relic after the death of Stefan Kotial is not known although the administrator of
the parish in Liptovskd Osada PaedDr. ThLic. Karol Kara$ tried to get more information from
Kostial’s relatives. I tried to verify the existence of the relic in Liptovsky Hradok, i.e. the last parish
Kostial served in. Parish administrator Mgr. Marcel Matava stated that it is not located in this
parish church. It is interesting that in 1923 the parish Church of St. John the Baptist in Liptovska
Osada was extended and the old baroque altar was replaced by a neo-Gothic altar with a wooden
statue of St. John the Baptist in the center and the statues of Sts. Cyril and Methodius (RKC 2022)
on both sides. Apparently, the respect for the Thessaloniki brothers in his native parish had an
influence on Stefan Kostial to procure the relic of St. Constantine-Cyril.

Among the Slovak priests, a relic of St. Constantine-Cyril is in possession of Mons. Jén Durica,
which he acquired through Jan Hnilica and his brother Bishop Pavel Hnilica while working
in Radvan. The relic carries a description “S. Cyrilli E.C. ex indumentis” and the certificate of
authenticity is from December 8, 2000. He plans to place it in the altar of the Chapel of Sts. Cyril
and Methodius in Hrifiovd, which was built in 1949 by his father Ondrej Durica.

Conclusion

The relics of St. Constantine-Cyril can currently be found in Slovakia in eight Roman Catholic
churches or ecclesiastical institutions and in one Greek Catholic church. In the past, some of
them were privately owned. At present, only one relic is in private hands. It was not possible to
determine the location of the relic that belonged to Stefan Kostial in Roznava, but its existence
is documented in literature and archival research. Except for the relic in Rajec, other remains
of St. Constantine-Cyril were procured after 1925. It can be proven with archival documents
that the relics were jointly procured for the Slovak bishops in Banska Bystrica, Nitra, Roznava
and Spi§ Chapter in 1926. After 1989, several relics were brought to Slovakia thanks to Bishop
Pavel Hnilica and his brother Jan. These differ from the older relics. The shape of the monile is
smaller and rounder and it contains only a single small bone fragment. An original certificate
of authenticity has been preserved for most of them. The reliquaries usually have the shape of
a monstrance or a cross. It should be noted that each relic should also be viewed in the context of
the place of its installation. The location and placement of the analyzed relics varies. In the case of
Rakovice and Selce, they are kept in the churches dedicated to Sts. Cyril and Methodius, who are
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the patron saints of the Zilina Diocese. Historically, Nitra is directly connected with the mission of
the Thessaloniki brothers. Veneration of the saints is also strong in the Spi§ Chapter. Rakovice and
Bzovik can be connected with the Bishop of Banska Bystrica Stefan Moyzes who was a worshiper
of Sts. Cyril and Methodius. The analysis of the inscriptions on the relics shows that the most used
abbreviations after the name of St. Cyril are Slav. App. and E.C. In the first case, the abbreviation
means a “Slavic apostle” and was used for relics imported from Rome in 1926. An exception is the
specimen from Roznava. In this case, it can be assumed that a new label was created due to the
placement of the relic in the pectoral. The E.C. used on the relics acquired after 1963 stands for
“Episcopus Confessor”. In the Roman Catholic Church, the title Confessor refers to the saints and
blesseds who were not martyred. It is also worth mentioning that after the Czech Republic?® where
Vojtech Samec (1992, 49-54) documented the occurrence of relics in fifteenth Roman Catholic
churches or institutions”, Slovakia comes second in the number of relics of St. Constantine-
Cyril. Jan Hnilica (2012, 103-105) recorded six sites on the territory of Italy and the Vatican. He
also mentioned Thessaloniki. Another magnificent reliquary is on Mount Athos in Greece (Relics
of Sts. Cyril and Methodius 2022) and two relics were obtained from Prague by the prominent
Russian historian Mikhail Petrovich Pogodin in the 19th century (Samec 1992, 52). Documenting
the relics of Constantine-Cyril outside Slovakia will be the subject of further research.

The relics themselves and their stories are important not only for local believers, but also in
terms of their possible interconnection on the European Cultural Route of Saints Cyril and
Methodius, which promotes the spiritual and cultural legacy of the brothers and their disciples
in each of the participating countries (Cyril and Methodius Route 2022; Peterka 2016, 106-118).
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Appendix

Fig. 1. Reliquary of St. Constantine-Cyril in the Church of St. Ladislaus in Rajec. Photo: Mgr. Peter
Hluzak.

Fig. 2. Reliquary of St. Constantine-Cyril in St. Emmeram’s Cathedral in Nitra. Photo: Peter Ivanic.
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Fig. 3. Reliquary of St. Constantine-Cyril in St. Martin’s Cathedral in the Spi§ Chapter. Photo:
Roman Kralik.

Fig. 4. Reliquary of St. Constantine-Cyril at the Bishop’s Office in Banskd Bystrica. Photo: Peter
Luptak.

| 122 eee KONSTANTINOVE LISTY 15/2 (2022), pp. 106 - 126



RELICS OF ST. CONSTANTINE-CYRIL IN SLOVAKIA

Fig. 5. The Bishop of Roznava Michal Bubni¢ with the pax. Photo: Archives of the Bishop’s Office
in Roznava - Silvia Lorin¢ikova.

Fig. 6. Reliquary of St. Constantine-Cyril in the Church of St. Stephen the King in Bzovik. Photo:
Peter Ivanic.
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Fig. 8. Reliquary of St. Constantine-Cyril in the Church of Sts. Cyril and Methodius in Rakovice.
Photo: Peter Ivanic.
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Fig. 9. Reliquary of St. Constantine-Cyril in the Church of Sts. Cyril and Methodius in Selce.
Photo: Peter Ivanic.

Fig. 10. Reliquary of St. Constantine-Cyril in the Greek Catholic Cathedral of the Nativity of the
Blessed Virgin Mary in Kosice. Photo: Archive of the Kosice Eparchy.

CONSTANTINE’S LETTERS 15/2 (2022), pp. 106 - 126 ses | 125 |



PETER IVANIC

e

BASILIUS
EPISCOPUS

S. ROM. ECCLESIAE

Sacr. Patriarcalis Basilicae
SSMI DNi NRT PAPAE
ROMANAE CURIAE EIUSQUE

MISERATIONE DIVINA
VELITERNUS

CARD. POMPILJ

Lateranensis Archipresbyter
VICARIUS GENERALIS
DISTRICTUS IUDEX ORDINARIUS ETC.

S

i

= <

[ niversis et singulis praesentes literas inspecturis fidem facimus et attestamur, quod Nos-ad maiorem Omnipotentis
el gloram, suorumaue Sanctorurs venerationem _recognovimus sacras particulss <2~ .%zﬂazw,c/»z—e¢

,zW,fW T ’?{ ———

SE

quas ex authenticis locis extractas o P SN
crystallo munita, bene clausa et funiculo serico coloris rubri colligata, ac;s\glllo nostro signata, easque” tradidimus cum
facultate apud se retinendi, extra Urbem transmittendi et publicae Fidelium venerationi exponendi. Monemus autem fideles
in quorum manus hae sacrae reliquiae nunc vel in posterum venturae sunt, nullo modo licere eas verndere, nec cum iis
rebus quae imonii speciem

In quorum fidem has literas testimoniales manu nostra subscriptas nostroque sigillo firmatas per infrascriptum
Sacrarum Reliquiarum Custodem expediri mandavimus,

Romae ex Aedibus nostris Die x7 Mensls A Amni MCMXXVL

A

<z

I

[t}

rea. N . GRATIS QUOCUMQUE TITULO
3

S SENel

VA
o

Fig. 11. Certificate on the authenticity of the relic of St. Constantine-Cyril from January 13, 1926.
Photo: Archives of the Bishop’s Office in Roznava - Silvia Lorin¢ikova.
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Fig. 12. Certificate on the authenticity of the relic of St. Constantine-Cyril at the Bishop’s Office in
Zilina from December 3, 1997. Photo: Stefan Zidek.
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PRICINY A DOSLEDKY KONFLIKTU KAPLANA KAROLA
ANTONA MEDVECKEHO S CIRKEVNYMI AUTORITAMI
BANSKOBYSTRICKEJ DIECEZY NA ZACIATKU 20. STOROCIA'

Causes and Consequences of the Conflict Between Priest Karol Anton
Medvecky and the Church Authorities of the Banska Bystica’s Diocesis
at the Beginning of the 20th Century
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Abstract: GOLIAN, Jan. Causes and Consequences of the Conflict Between Priest Karol Anton
Medvecky and the Church Authorities of the Banskd Bystrica Diocese in the Early 20th Century.
The text analyses the priestly activities of Karol Anton Medvecky in the first years of his
pastoral ministry, from 1899 to 1902. During this period, he came into several conflicts
with church authorities in Banska Bystrica’s diocese. The main cause of this conflicts were
his activities in the Slovak national movement. At first he was in conflict with his pastor
Stefan Pitrof, and subsequently he entered into an open dispute with the diocesan vicar Jan
Havran. The first real visible punishment was Medvecky’s sudden transfer from Krupina to
Jastrabie which happened after he bought a phonograph, a device for recording Slovak songs
and melodies. The young priest was a pioneer in collecting folk songs, which he recorded
and presented at ethnographic events. His activity was described as political and gained
him many enemies in the Hungarian environment. For these reasons, his conflict with
vicar Havran became a supra-regional affair, to which the Slovak, Hungarian and Czech
journalistic discourse responded.

Keywords: Karol Anton Medvecky, Catholic priest, church persecution, the 1900s, Banskd
Bystrica diocese, Pan-Slavism

Uvod

Po novembri 1989 sa v slovenskej historiografii ¢oraz frekventovanejsie objavuje téma knazov
posobiacich na nasom uzemi pred rokom 1918, ktori boli v konflikte so svetskou i cirkevnou
hierarchiou. Ojedinele bolo mozné docitat sa o ich osudoch v odbornej ¢i memodrovej literatire
uz v medzivojnovom obdobi, ale na seridzny a kriticky historicky vyskum toto ,,biele miesto
nasich dejin muselo pockat az do ¢ias demokracie. Zvy$end vlna perzekucie katolickych kiazov
bola spdsobena niekolkymi spolo¢enskymi a politickymi rovinami. Prvii mozno vidiet po istom
»poslovenéeni“ (horno)uhorského episkopatu v 50. a 60. rokoch 19. storocia, ked od 70. rokov boli
do uhorskych diecéz menovani biskupi novej generacie. Ti otvorene sthlasili s oficidlnym narod-
nostnym diskurzom a vlastnymi krokmi podporovali unifikdciu spolo¢nosti, a teda aj Katolickej

! Prispevok bol podporeny grantovym projektom Ministerstva $kolstva, vedy, vyskumu a §portu Slovenskej
republiky VEGA ¢. 1/0677/19 Karol Anton Medvecky - kiiaz a politik.
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cirkvi, v podobe spolo¢ného $taitneho madarského jazyka a jednotného uhorského naroda.?
Proces madarizacie sa v katolickych diecézach vyostroval na prelome 19. a 20. storocia, ked uz
kazda hornouhorsku diecézu viedol vlastenecky (prouhorsky) orientovany biskup. Druhd prici-
na zvys$enej perzekucie katolickych duchovnych bola vyssia miera aktivizovania nizsieho kléru
v narodnostnom a politickom procese. Tento fenomén bol badatelny vo vacsej miere v mati¢cnom
obdobi, eskaloval v zavere¢nej faze dualizmu a vyvrcholil kratko pred vznikom Ceskoslovenska.
Preto sa na sklonku 19. storocia objavuje viacero konfliktov beznych diecéznych kiazov so svoji-
mi predstavenymi, ktoré mali sice podobné znaky, ale kazdy mal svoje $pecifika.

Azda najznamejsi bol spor knaza Spisskej diecézy Andreja Hlinku a biskupom Alexandrom
Parvym, ktory mal krvavy doslov pri novostavbe ¢ernovského kostola (Holec 2019, 50-57). S me-
novanym biskupom a jeho predchodcom Pavlom Szmrecsanyim boli v konflikte aj kiazi Ladislav
Moys, Stefan Misik, Vendelin Huiska, Florian Tomének ¢& Jdn Vojtassék.’ Konflikty biskupov
s knazmi boli bezné aj v inych diecézach, nachddzame medzi nimi zndme mend z Ostrihomskej
arcidiecézy (Frantidek Richard Osvald, Andrej Kmet, Stefan Ravasz) ¢i z Banskobystrickej diecézy
(Bartolomej Demovi¢ a Karol Anton Medvecky) (Medvecky 1920, 93). Posledny z menovanych
bol dlhoro¢nym oponentom viacerych biskupov a cirkevnych hodnostarov banskobystrického bis-
kupstva. Jeho spory ukon¢il az zanik monarchie a strata pravomoci madarského kléru na tzemi
Slovenska (Martak 2022, 15-16). Za dve desatrocia bol Medvecky v biskupstve sankcionovany roz-
nymi spésobmi. Najskor bol frekventovane prekladany na ¢oraz chudobnejsiu farnost, az nakoniec
musel stravit desat rokov v najbiednejsej farnosti diecézy, v Bactirove (Golian 2022, 57-79).

Vo svojom texte sa zameriavam na Gvodnud fazu Medveckého opozi¢ného postavenia voci
»madarénskemu vedeniu biskupstva. Analyzujem prvé roky jeho knazského Zivota a pokusim
sa identifikovat pric¢iny zvySenej averzie diecéznych hodnostarov vo¢i mladému kaplanovi. Na za-
klade doterajsiecho badania je evidentné, Ze antipatia vo¢i Medveckému v diecéze koreluje s jeho
angazovanim sa v narodnom hnuti a s aktivioym narodopisnym vyskumom slovenskych tradicii
(Golian 2021, 151-155). Preto je mojou ambiciou identifikovat konkrétne udalosti, ktoré sa na vy-
tracajucej priazni diecéznych predstavenych podpisali. Text je vystavany primdarne na dobovej
korespondencii zucastnenych stran, egopramenoch, oficidlnych cirkevnych spravach, dobovej
a odbornej literattre. Analyzou tychto zdrojov predstavujem autenticky pohlad na kazdodennost
mladého knaza vstupujuceho do cirkevnej a politickej opozicie voci diecéznym autoritam.

Prvé konflikty po knazskej vysviacke

Karol Medvecky pochadzal z oravskej dediny Dolnej Lehoty, narodil sa 8. juna 1875 do zemian-
skej rodiny a uz okolnosti jeho prichodu na svet, ako nemanzelského dietata, neboli celkom $tan-
dardné. Prvé vzdelanie dostéval od starého otca Andreja, ktory pracoval ako archivar panstva
v Oravskom Podzdmku a po absolvovani zakladného vzdelania v rodnej obci Studoval na gym-
naziach v Trstenej a v Ruzomberku. Po maturite v roku 1891 vstapil do frantiskdnskej rehole
anasledne sa pripravoval na drédhu reholného knaza (Golian 2017b, 144-146). Stadium a forméciu
absolvoval v klastoroch v Beckove, Kremnici a Skalici (Medvecky 1935, 17-18). Na sklonku 90. ro-
kov 19. storocia doslo k reforme frantiSkdnskeho radu, ktord zasadne transformovala pravidla
zivota v komunite. Preto Svita stolica udelila generalny diSpenz pre reholnikov, ktori sa s novym

2V Banskobystrickej diecéze Stefana Moyzesa nahradil Arnold Ipolyi-Stummer, v Spisskej diecéze Ladislava

Z&bojského nahradil Jozef Samassa, po ktorom nasttipil Juraj Csaszka, v Roznave Stefana Kollaréika na-
hradil Juraj Schopper.

Ku knazskému pdsobeniu S. Misika v obdobi prenasledovania pozri: Juréiginova 2019, 129-148. K Zivo-
topisnym osudom F. Tomdanka pozri: Olexak 2019, 24-56.
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sposobom Zzivota nestotoziovali, mohli byt oslobodeni od reholnych sfubov a svoje knazské posla-
nie mohli realizovat ako diecézni knazi. Tak sa aj mlady klerik, ktory v klastore prijal meno Anton,
rozhodol v lete 1898 opustit frantiskdnske spolocenstvo a uplatnit sa v diecéze (DA BB, f. KD -
KAM, ,Beatissime Pater*, 20. 4. 1899). Hoci ako rodak z Oravy by mal patrit do Spisskej diecézy,
z vlastného uvazenia si pre dokonéenie $tddia a naslednu knazskd pracu zvolil Banskobystricku
diecézu (SDN 1900, 114).

Biskupstvo v Banskej Bystrici si vybral primérne pre osobnost Stefana Moyzesa, ktory stdl
na Cele diecézy v 50. a 60. rokoch 19. storocia. Hoci od jeho smrti uplynuli uz tri decénid, mlady
klerik sa nadejal, ze snad v diecéze Cosi zostalo zo ,slovenského nadsenia“ (Medvecky 1935, 27).
Medvecky preto na jesenl 1898 nastupil do posledného, $tvrtého ro¢nika kiazského $tadia, po kto-
rého absolvovani sa mal stat kitazom. Kratko po prichode do Banskej Bystrice zistil, ze ¢asy biskupa
Moyzesa uz definitivne uplynuli a ze v diecéze vladne uhorsky vlastenecky duch. Z tychto dévodov
mal v poslednom ro¢niku $tudia niekolko konfliktov s predstavenymi semindra. Ti mu vycitali
literarne a slovenské aktivity, v semindri organizoval skupinku bohoslovcov, ktori tvorili v sloven-
¢ine, resp. sa ztcastiioval celonarodnych aktivit organizovanych slovenskym narodnym hnutim
(Golian 2017b, 148-149). Touto ¢innostou nielen Ze nedodrziaval vnuitorné smernice semindra, ale
aj ohrozoval celu instittciu, ktora by sa po rozsireni sprav, Ze v nej Studuju ,,panslavi‘, mohla dostat
do vaznych politickych problémov. Preto vedenie semindra $tudenta varovalo, Ze v pripade, ak s ak-
tivitami neprestane, nebude vysviteny za kiaza. Nakoniec sa tento scendr nerealizoval a kiazsku
vysviacku prijal 3. jula 1899 (DA BB, PODN 1899, 1554).

Prvym posobiskom novokiiaza Medveckého sa stala farnost Detva na Podpolani (Osobné
z biskupstva b. bystrického 1899, 151). Ako uviedol vo svojich memodroch, tejto farnosti ako
potencionalneho pdsobiska sa obaval uz pred vysviackou, kedZe vo farnosti bolo potrebné za roz-
tratenymi farnikmi cestovat na koni a on mal z jazdenia fobiu. Strach z nového pdsobiska sa
zintenzivnil aj v rodnom dome, kde sa obavali o zivot mladého knaza (Medvecky 1935, 29, 31).
Detva a jej blizke okolie mali od konca 19. storocia v slovenskom publicistickom diskurze, a teda
aj vo verejnej mienke, velmi zIt povest. Region Podpolania bol charakterizovany ako krajina na-
silnikov pouzivajucich hrubu silu vo¢i sebe navzajom aj voci cudzincom (Golian 2017a, 39-64).
Medvecky v$ak kratko po prichode do neznameho kraja objavil narodopisné bohatstvo miestnej
krajiny, tradicii a velmi si oblubil tunajsie obyvatelstvo (A SSV, sign. Fasc. 23/21). Tému zacal
intenzivne §tudovat a spracovavat, ¢o zosumarizoval v niekolkoro¢nej priprave monografie Detva.
Titul bol publikovany az na prelome rokov 1905 a 1906 a stal sa jednym z jeho celozivotnych diel,
ktorym sa preslavil v slovenskom, ale aj v ¢eskom ¢i madarskom prostredi.*

Pdsobenie v prvej farnosti zasadne ovplyviioval vztah Medveckého s detvianskym fararom,
ktorym bol Stefan Pitrof. I§lo o vzdelaného kiiaza, pdsobiaceho na viacerych diecéznych pozicidch
najma v knazskom seminari a banskobystrickom gymnaziu (SDN 1878, 43; SDN 1880, 16; SDN
1884, 14; SDN 1887, 14, 111). Medvecky do memodrov zapisal, Ze spociatku mali dobry otcovsko-
-synovsky vztah, ktory sa priblizne po pol roku zacal rozpadat. Pitrofovi za¢alo na mladom kap-
lanovi prekazat, ze sa aktivne ztcastniuje podujati organizovanych slovenskym narodnym hnutim.
Na osobnej rovine ako muz ,,madarského zmyslania“ bol ,,dost tolerantny k slovenskym ndrodov-
com®, ale voci opakujticim sa aktivitim svojho kaplana nemal tolko pochopenia, ¢o sa projektovalo
v hustniicej atmosfére” na fare (Medvecky 1935, 31-32). Dosvedcuje to i skuto¢nost, Ze po polro¢-
nom pdsobeni Medvecky presmeroval predplatné slovenskych novin zo svojej adresy na bydlisko
detvianskeho obuvnika Karola Kondpku.®

*  Kwvzniku a reakcidam na vydanie monografie pozri: Golian 2015, 355-383.

5 Tslo o periodikd Ndrodné noviny, Cernokiiaznik a Hldsnik, ktoré od zaciatku roka 1900 uz nemali byt
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Konflikty medzi obomi knazmi sa zintenziviiovali po tom, ako sa detviansky farar dostaval
stale do hlbsej vztahovej krizy s reprezentantmi diecézy. Pitrof ako knaz s vysokymi ambiciami
prisiel postupne v 80. rokoch do sporu s biskupmi, ktori sa vystriedali na ¢ele Banskobystrickej
diecézy, a farnost v Detve dostal ako isttl formu trestu.® Aj preto v ¢ase Medveckého pdsobenia
ostro kritizoval ne¢innost biskupa Rimelyho a poukazoval na fakt, ze diecézu prakticky vedie
generdlny vikar Jan Havran. Tym, Ze Medvecky sa s Pitrofom dostal do konfliktu, vikdr Havran
zadal tento spor z pozadia rezirovat. Pre eSte vacSie ponizenie Pitrofa ich konflikt zivil a v istych
okamihoch podporoval kaplana, aj napriek tomu, ze vo¢i Medveckému mal vyhrady za jeho ,,pan-
slavistické” aktivity.

O Havranovej stratégii rozpracovanej v lete 1900 sa dozvedame z evidencie biskupskej kan-
celarie, ktora dosledne evidovala vzdjomné staznosti a obvinenia znepriatelenych stran (DA BB,
PODN 1900, 1320, 1369, 1763, 1864, 2082). V nich sa obaja detvianski duchovni vzdjomne obvi-
novali z najréznejsich skutkov v osobnej ¢i farskej rovine. Pohlad detvianskeho farara na konflikt
sa objavil v liste adresovanom biskupovi Rimelymu, v ktorom kvetnato opisoval Medveckého ne-
$tandardné spravanie a utoky na jeho osobu. Dvojica knazov tidajne mala verejny konflikt na puti
v Banskej Stiavnici, kde Pitrof po slovnej vymene s kaplanom kri¢al pred svedkami, Ze on je fara-
rom a Ze ho ,.este nikto nevyhnal“ (DA BB, f. KD - KAM, List J. Havrana S. Pitrofovi z 20. 9. 1900.).
O pokracovani konfliktu pisal detviansky farar na biskupsky trad, v ktorom ozrejmil, Ze Medvecky
vtrhol do jeho izby a zacal ho obvifiovat z toho, Ze na spomenutej puti fardr presvied¢al detvian-
skych veriacich, aby sa neztcastnili procesie na Staré Hory, tiez ho - podla vlastnych slov - obvinil
z neuhradenia istych finan¢nych pohladavok. Vo¢i tomu sa Pitrof ohradil a protestoval najma voci
sposobu Medveckého komunikacie. V liste sa snazil vykreslit, Ze jeho kaplan je slaboduchy, ze ho
v$ade sleduje a problémy, ktoré zaziva on na fare, mézu prekrocit aj jej mury: ,,Myslim, si, Ze nielen
diecéza bude mat's nim problém, ale Coskoro nejaky liecebny tistav. Od takéhoto ,expriatela‘ mozeme
este vela olakdvat (DA BB, f. KD — KAM, List S. Pitrofa J. Havranovi z 18. 9. 1900).

Opisované ,,sledovanie® Pitrofa Medveckym mozno vysvetlit aj tym, Ze samotny generalny vi-
kar Havran mohol poZiadat kaplana o to, aby vedenie diecézy informoval o fardrovych navstevach
a aktivitach.” Aj preto bol neskdr pozyvany na disciplindrne konania s detvianskym fararom ako
svedok (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi z 2. 3. 1902). Havran
sa v odpovedi na Pitrofovu staznost priklonil na Medveckého stranu. Nijako v nej nereagoval
na vznesené obvinenia, ale, naopak, on obvinil detvianskeho farara, Ze na puti v Banskej Stiavnici
podla viacerych svedkov porusil zékaz kdzania, ¢im vyjadril neposlu$nost biskupovi. Havran bol
kriticky aj vo veci sporov, zdoraznil, Ze takymito konfliktmi davaju ,,kazatelia BozZieho slova svo-
jim veriacim jed!". Svoju argumentaciu zakoncil kritikou, Ze Pritofovi bolo biskupom nariadené,
»aby s ldskou zaobchddzal s veriacimi a s kapldnmi®, a Ze sa ma v tomto zmysle aj spravat (DA BB,
f. KD - KAM, List J. Havréna S. Pitrofovi z 20. 9. 1900). Situ4cia vo farnosti bola skuto¢ne napita
a polarizovana, o ¢om sved¢i aj rekurz napisany na adresu kaplana Medveckého, pod ktorym boli
podpisani niekolki farnici (DA BB, PODN 1900, 1897). Jeho plné znenie sa sice nedochovalo, ale
pozname kaplanovu reakciu a ndmietky na jeho formélne a obsahové nedostatky, ktorymi sa ob-
vineny duchovny branil pred vikdrom (DA BB, f. KD - KAM, List K. A. Medveckého J. Havranovi
z 13. 8.1900).

posielané na detviansku faru, ale mali byt adresované novému odberatelovi (LA SNK, f. JS, sign. 49 AC
16, List K. A. Medveckého J. Skultétymu zo 4. 1. 1900).

Kontextu jeho konfliktu s banskobystrickymi biskupmi sa venujem v: Golian 2021, 136.

Takyto charakter maju niektoré listy K. A. Medveckého adresované vikarovi Havranovi, v ktorych pise
o situdcii vo farnosti a Pitrofovych zlyhaniach. Pozri napr.: DA BB, f. KD - KAM, List K. A. Medveckého
J. Havranovi zo 17. 8. 1900.

| 130 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 127 - 138



PRICINY A DOSLEDKY KONFLIKTU KAPLANA KAROLA ANTONA MEDVECKEHO S CIRKEVNYMI AUTORITAMI
BANSKOBYSTRICKEJ DIECEZY NA ZACIATKU 20. STOROCIA

Odoévodnene mozno suponovat, ze generalny vikar Havran sledoval podporovanim opozi¢-
ného postavenia Medveckého voci Pitrofovi svoje zaujmy. Zd4 sa, ze Medvecky svoju poziciu
pred Havranom precenil, a ten sa mu v druhom roku kaplanskeho pdsobenia v Detve zacal obra-
cat chrbtom. Nasledne zacal podnikat kroky aj vo¢i mladému knazovi, ktorymi sa snazil limitovat
jeho ,nevlastenecké* aktivity a protiuhorsky ,,panslavizmus®. Zasadny zlom nastal na prelome jari
a leta 1901, ked bol detviansky kaplan v Budapesti kupit fonograf, zariadenie na nahravanie a re-
produkovanie zvuku, ktoré vyuzival na uchovavanie detvianskych ludovych piesni.® Pracu s nim
musel dokoncit v ¢asovom strese, pretoze mu bolo nec¢akane dorucené diecézne rozhodnutie, ze
je po dvoch rokoch preloZeny. Jeho novym pdsobiskom sa od jina 1901 stalo mesto Krupina
(Vestnik duchovensky 1901, 151; DA BB, PODN 1901, 1535).

Pric¢iny a priebeh nuteného opustenia Krupiny

Knazsky Zivot v niekdaj$om slobodnom kralovskom meste mal zasadne iny charakter ako poso-
benie vo vidieckej farnosti na Podpolani. Medvecky sa v prostredi s mestskou societou mohol este
intenzivnejsie venovat intelektudlnym aktivitdm, v ktorych kluc¢ovu ulohu zastavala katecheticka
¢innost, ¢o farnici vyrazne ocenovali (Krajéik et al. 1902a, 48). Podla vlastnych slov tyzdenne ucil
az 13 hodin nabozenstva (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi
20 7.2.1902). V $tatnej $kole katechizoval v dvoch chlapcenskych triedach v slovencine. I$lo o je-
diné triedy, v ktorych sa nehovorilo v madarskom jazyku. Ostatné vyucovacie hodiny realizoval
len v Statnom jazyku. Okrem $tatnej a dievcenskej Skoly zacal z vlastnej iniciativy vyucovat nabo-
zenstvo aj v odbornej $kole. Tato prax nemala v Krupine tradiciu, ale Medveckého navrh podporil
riaditel $koly aj miestny farar Izidor Machovi¢. Na rozdiel od svojich predchodcov bol zvoleny
za notara diev¢enskej Skoly, ¢o nebolo pre krupinskych kapldnov zvykom (DA BB, f. KD - KAM,
List K. A. Medveckého K. Rimelymu z 6. 2. 1902). Medvecky sa do katechetickej prace vlozil
velmi intenzivne, evidentne ho praca so ziakmi napliiala, kedZe uz po kratkom case za katedrou
si vedel predstavit, Ze by miestnu cirkevnu $kolu mohol viest ako riaditel (A SNM, f. OF AK, sign.
AK 3/13, List A. Kmeta K. A. Medveckému z 8. 2. 1902).° Kiazskd pracu v Krupine doplnala aj
priprava deti k prijatiu sviatosti Eucharistie a zmierenia. Okrem toho ¢lankami aktivne prispieval
do krupinského dennika, ktorymi sa podla vlastnych slov ,,snaZil prispiet ku krestanskému duchu
v meste“ (DA BB, f. KD - KAM, List K. A. Medveckého K. Rimelymu z 6. 2. 1902).

Aj napriek celému spektru aktivit, ktoré v meste podnikal, pozicia mladého kaplana nebola
pred krupinskou reprezentaciou a prouhorskymi vlasteneckymi mestanmi vonkoncom stabil-
nd. Medvecky bol vnimany ako proslovensky orientovany kiaz, ktory navstevuje ,,panslavske®
podujatia a kontaktuje sa s ¢elnymi predstavitelmi slovenského narodného hnutia. Ked na svad-
bu Jdna Cablka zavitali do mesta Pavol Mudron, Svetozar Hurban Vajansky a Andrej Halasa,
kaplan sa s nimi srde¢ne zvital aj pred o¢ami ,neprajnych® mestskych tradnikov (Medvecky
1935, 39). Dalsim nevlasteneckym krokom bola jeho ti¢ast na zasadani Muzealnej slovenskej
spolo¢nosti (dalej MSS) v Tur¢ianskom Sv. Martine, na ktorom predniesol vlastny referat o Iu-
dovom umeni v Detve. A v meste bol v aktivnom pracovnom a priatelskom styku s advokatom
a slovenskym publicistom Jozefom Frantiskom Strakovi¢om a spravcom Iudovej vyssej skoly
a aktivistom kultdrnych a svetovych podujati Michalom Matundkom (LA SNK, f. LR, sign.
M 89 C9, Listy K. A. Medveckého L. V. Riznerovi z 26. 10. 1901 a 28. 11. 1901).

8

Kontext kupy a pouzivania fonografu pozri: Golian 2021, 142-145.

®  Pozicia bola uvolnena po prelozeni dovtedajsieho riaditela Michala Matunéka do Brezna.
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Ako na sklonku Zivota v memodroch uviedol, tieto jeho aktivity mu nevedeli krupinski ,,ma-
daréni® odpustit. Preto skutky a vyjadrenia narodne nespolahlivého kaplédna boli pod déslednym
drobnohladom. Po mesiacoch sa predsa objavila zdmienka na vyvolanie perzekucie, ktora suvi-
sela s Medveckého pdsobenim v miestnej $kole. Konflikt podla jeho slov spdsobilo nedorozu-
menie, ked za nim ista ucitelka Winklerova poslala ziacku s odkazom, Ze bude deti ucit nabo-
zenstvo v madarc¢ine. Medvecky bol ponoreny do iného rozhovoru a na odpoved sa nemohol
ststredit, preto iba stru¢ne ziacke povedal, aby i$la naspat do Skoly, kam sa on o chvilu vrati,
a k vyucbe sa vyjadri. Malé dievca vsak tieto slova ucitelke interpretovalo tak, Ze jej kaplan od-
kazuje, aby sa mu nemiesala do pravomoci, za ¢o sa urazila a ila sa na neho stazovat spravky-
ni $koly. T4 po predvolani Medveckého s cielom urovnat spor zistila, Ze i§lo o nedorozumenie.
Konflikt 0 neuceni ndboZenstva v §tatnom jazyku vsak Zil uz svojim zivotom. Winklerova protes-
tovala u notara Paczolaya, ktory o opovazlivosti kaplana informoval diecéznu cirkevnu vrchnost
v Tekovskom Sv. Krizi, dne$nom Ziari nad Hronom (Medvecky 1935, 40). Pre generalneho vikara
Jana Havrana to stacilo, aby kaplana za tieto protiuhorské kroky z mesta prelozil. Po vypocuti svo-
jich ,velmi spolahlivych zprdvodajcov a zprdavodajkyne®, ktori cirkevnej vrchnosti reprodukovali
novinky o protivlasteneckych aktivitach vo farnosti, informoval o Medveckého preloZeni do inej
farnosti (Kmet — Osvald 1902, 1).

Po rozpttani konfliktu s Winklerovou a naslednom doruceni dekrétu o preloZeni kaplan reago-
val listom adresovanym biskupovi Rimelymu, v ktorom sa pokusal objasnit situdciu a obhdjit svoju
nevinu. V dikcii listu zdoraznoval, Ze zdévodnenim svojho pohladu nijako nechce predstaveného
diecézy urazit, len povazuje za dolezité uviest Zalobu na prava mieru a chce byt vzdy biskupovi
poslu$ny a dodrziavat jeho nariadenia. K predmetu Zaloby sa vyjadril, Ze nabozZenstvo vyucoval
v §tatnom jazyku vzdy horlivo a dodrziaval stanovené podmienky katechéz, pri¢om v slovencine
u¢il len v dvoch vopred urcenych triedach. Pod¢iarkol, Ze v meste neotvaral Ziadne narodnostné
spory a ani nijako inak nekonal voci uhorskej vlasti. V zaslanej argumentdcii sa odvolaval na kru-
pinské autority, ktoré mohli jeho tvrdenia dosved¢it. Medzi nich ratal krupinského fardra, ktory
stihlasil uz so samotnym napisanim listu. Rovnako s pracou kaplana boli spokojni viaceri pred-
staveni mesta a miestna inteligencia a ako svedkov v obzalobe predvolaval riaditela $tatnej $koly,
riaditelku dievcenskej $koly, cely uditelsky zbor a niektorych predstavitelov mesta. List zakon¢il
odovzdanim sa do biskupovej jurisdikcie slovami ,,poslusne sa vydavam do Vasich rik® a prosil ho,
aby sa o celej zaleZitosti informoval u svojho ,,principdla a vedenia mesta“ (DA BB, f. KD - KAM,
List K. A. Medveckého K. Rimelymu z 6. 2. 1902).

Proti hrozbe prelozenia Medveckého z krupinskej fary sa aktivne postavili aj miestni obyvate-
lia, medzi ktorymi sa okrem katolikov objavili aj evanjelici. Protestovali aj voci autorovi obzaloby,
a to dokonca tak, e na dome notéra Paczolaya vytlkli okna (Medvecky 1935, 40). Dalsie kro-
ky boli uz taktnejsie, biskupovi adresovali list, v ktorom stotrinasti farnici podpismi deklarovali
nestihlas s prelozenim kapldna a ziadali moznost audiencie u pastiera diecézy, pri ktorej by mu
vysvetlili pomery v meste a branili Medveckého. V odpovedi na ziadost sa v§ak do¢itali, ze biskup
nemoOze prijat Ziadnu néavstevu, pretoze jeho rezidencia je ,,v upratovani®. Autor uradného listu
generdlny vikar Havran tiez uviedol, Ze agitovanie v prospech kaplana je ,daromnym uniivanim®.
Farnikov tato odpoved neodradila a vycestovali na troch vozoch do svitokrizskeho biskupského
palaca (Kronikar 1902b, 2).

Deputaciu $estnastich Krupinéanov viedli zastupcovia farského, mestského, $koldozorného
a sluznovského tradu. Do biskupského palaca priniesli prosbopis, v ktorom Ziadali ponechanie
Medveckého vo farnosti. Dokument podpisali tridsiati reprezentanti mesta vratane mestanostu
a na listine bolo spolu stodvanast podpisov muzov. V biskupskom paldci ich prijal vikar Havran,
ktory im oznamil, ze zbyto¢ne merali cestu, Ze ich biskup prijat nemdze a o prelozeni knaza je
uz rozhodnuté. Zhromazdenie deklarovalo, ze ak nebudt predvedeni pred Rimelyho, telegrafom
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budu informovat viedenskd nunciataru so ziadostou o zakrocenie. Nasledne Havran prijal depu-
téciu vo svojej kancelarii, za¢al vysvetlovat, pre¢o rozhodol o Medveckého prelozeni. Taziskovou
pri¢inou bola kiipa fonografu a tcast na zasadnuti spolku Zivena, ktory ,,od Rusa dostdva peniaze,
ruble za to, aby od uhorskej vlasti mohol odtrhniit obéanov Slovékov, Poliakov a spolu s Cechmi
spojit a tak jeden $tdt utvorit“. Krupinski farnici vysvetlili, Ze Zivena vykupuje vysivky chudobnych
zien, ¢im pre nich ,zdrobok zabezpecuje“ a na zasadnutiach sa o politike nediskutuje (Krajéik et
al. 1902a, 47-48).1°

Po vyhroteni situdcie boli zastupcovia mesta a farnosti pripusteni pred biskupa. Ten na nich
posobil dezorientovanym dojmom, kedZe o ziadnej staznosti a prelozeni Medveckého ni¢ nevedel.
Ked mu Krupincania stru¢ne zhrnuli, Ze je obvineny z panslavizmu a ucasti na zasadani spol-
ku Zivena, biskup aj za pritomnosti vikira Havrana len mavol rukou a povedal: ,,vsak ja vdm
ho nahdm , ani vam ho neberiem; ved je to dobrd dusa, pozndm ho® (Kraj¢ik et al. 1902a, 48).
Deputdcia dalej rokovala este s vikarom, ktory aj dalej tvrdil, Ze Medvecky je pansldavom a Ze ¢ita
panslavske noviny a literatdru. Za ,,panslavisticky“ oznacil aj preklad Katolickeho ludového sche-
matizmu, ktory vysiel v tvodnych rokoch 20. storocia v Spolku sv. Vojtecha.!' Stanovenym kon-
senzom bolo, Ze krupinsky kaplan nemal byt prelozeny minimalne do synodalnych skusok, ktoré
mal absolvovat o $tyri mesiace neskor. Na otazku autorstva Zaloby na Medveckého vikar v hlbo-
kej defenzive pred demonstrujiucim davom vyslovil, ze za aktom stal hlavny Zupan a podzupan
Hontianskej Zupy. Po navrate ¢lenovia deputdcie oboch uradnikov s tymto tvrdenim konfronto-
vali, ale ti deklarovali, Ze Ziadne kroky v tejto veci nepodnikli, ¢im sa dokazalo, ze vikar evidentne
nehovoril pravdu (Kronikar 1902b, 2). Preto Krupincania urychlene spisali dalsi prosbopis za po-
nechanie Medveckého, v ktorom podali svedectvo o kaplanovej nevine aj predseda dievcenskej
8koly Jozef Libertinyi a spravkyna $koly Maria Koglova (Kraj¢ik et al. 1902b, 94).

Ziadost Havrana neprinttila, aby dodrzal slub o ponechani kaplana. Uz po niekolkych diioch
prisiel do Krupiny dekrét o jeho prelozeni do farnosti Jastraba (DA BB, PODN 1902, 304). Podla
medializovanych informacii Medvecky mal ,,urychlene® farnost opustit a do troch dni mal prist
do Krupiny iny kaplan (Athelyézes 1902, 2). Jeho néhradou v meste bol Jén Brezina, ktory dovtedy
posobil v Banskej Bystrici (ARKFK, Historia domus II, 183). Turbulencie okolo mladého kaplana sa
spustili v kontexte jeho verejnej prezentacie nahravok z fonografu v auguste 1901 v Tur¢ianskom
Sv. Martine. Generalny vikar podnietil vySetrovanie, ktoré malo preukazat Medveckého protistat-
nu ¢innost a presadzovanie panslavizmu. Rodak z Oravy bol obvineny z toho, ze zariadenie na na-
hravanie zvuku bolo kupené za ruské peniaze a zaznamendvanim ,,pansldvskych piesni podnecuje
protistdtne kroky” (Panszlav fonograf 1902, 8). Definitivne prelozenie na nové pdsobisko bolo zdo-
vodnené tym, Ze sa nespraval ako spravny ,vlastenec”. A nové pdsobisko malo zabezpecit, aby sa
odputal od ,,nacionalistického prostredia“ (DA BB, PODN 1902, 335). Toto zd6vodnenie ho podla
vyjadrenia adresovanému A. Kmetovi este viac povzbudilo k tomu, ze zostava ,,patriotom®, ale nie
podla predstavy biskupa a uhorskych politikov, ale tak, ,ako mi to moje svedomie a srdce diktuje®.
Podla dalsieho znenia listu ndhle preloZenie nebral tragicky a uviedol, Ze na ,,podobné nezdary” si
musi privykat, lebo uhorski vlastenci budu ostraziti, pokial ide o jeho konanie, i nadalej (A SNM,
f. OF AK, sign. AK 30/3, List K. A Medveckého A. Kmetovi zo 7. 2. 1902).

Omnoho viac sklamania z rozhodnutia vikdra zazivali obyvatelia mesta. Ti na rozluc-
ku s kaplanom zorganizovali stretnutie spojené s hostinou a viaceri kaplana vyprevadili az
do Zvolena (Medvecky 1935, 41). Podla krupinskych novin Korpona és vidéke miestny kapldn

List Krupin¢anov v mierne upravenej verzii bol publikovany aj v: Kraj¢ik et al. 1902b, 92-94.
Schematizmus od rakuaskeho teoldga Franza Spiraga, posobiaceho v Trutnove, prelozil do slovenského
jazyka Stefan Misik. Tieto slové J. Havrana boli poburujicou urdzkou, na ktorti upozornioval cely stredo-
eurdpsky katolicky diskurz (Osobné 1902, 52). Komplexnej$iu argumentaciu pozri: Osvald 1902, 9-11.
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opustil centrum Hontu 20. februara 1902 (Athelyézes 1902, 2). Nové posobisko, maléd dedinka
Jastrabad, leziaca v kremnickych vrchoch, ho malo izolovat od narodoveckych aktivit, ¢o malo byt
pre neho osobitnym trestom. Po rokoch spominal, ze tito zmena posobiska predstavovala staho-
vanie ,,z najlepsej stanice na najhorsiu“ (Medvecky 1935, 40).

Dohra krupinského prelozenia a prelozenie do ,akejsi brdarky”

Generdlny vikdr Havran nepovazoval prelozenim Medveckého z Krupiny trest za ukonceny.
Len niekolko dni po prichode do Jastrabej bol mlady kaplan predvolany do Tekovského Sv. Kriza,
sidla biskupa, aby vystupoval ako svedok v procese s byvalym fararom z Detvy Stefanom Pitrofom.
Po zasadani konzistorialnej rady si vikar mladého kaplana zavolal na sukromny rozhovor, ktory
Medvecky opisal v liste Andrejovi Kmetovi: ,,Poobjimal ma o najsrdecnejsie, a po krdatkom indif-
ferentnom rozhovore zacal mi lichotive dohovdrat, preco som to spravil, preco som Siel na Zivenu.
Ze on by konecne nic proti tomu nemal, leZ Ze s tym obtaZujem p. Byskupovo poloZenie. Ze som si
s tym velmi poskodil, lebo nedostanem Ziadnu faru, kedZe nase fary sii skoro vsetky erdrne, Ze som
zapisany do Ciernej knihy.“ Vikar explicitne deklaroval, ze pre Medveckého nadej na vylepsenie
pozicie v diecéze este zije. Poziciu by si zdsadne mohol zlepsit po tom, ako by sa distancoval
od predstavitelov slovenského narodného hnutia, ukon¢il by publikovanie v slovenskom jazy-
ku, pisal len po madarsky, a prestal by cestovat na podujatia do Turc¢ianskeho Sv. Martina (A SNM,
f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi z 2. 3. 1902).

Na Havranovu ponuku nemohol Medvecky inak reagovat, iba zretelnym odmietnutim. Bol
si totiz vedomy, Ze v oc¢iach vikara nikdy nebude pravym uhorskym patriotom, a preto od neho
nemoze ocakavat ustupky (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi
20 7. 2. 1902) . Medvecky v odpovedi uviedol, Ze vzhladom na ,viastenectvo Slovenskej ndrodnej
strany [...] a uprimnii snahu obcanov tejto viasti vecne i asne oblaZit“ nemoéze inak konat a to je
cielom jeho Zivota. Eklatantne zd6raznil, Ze na ponuku lepsej fary ¢i inych vyhod v diecéze ,,nere-
flektuje (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi z 2. 3. 1902).

Po dvoch mesiacoch od prelozenia do Jastrabej sa do sidla biskupa vybral Medvecky z vlast-
nej iniciativy po tom, ako sa dozvedel, Ze vikar o nom rozdiruje, Ze sa mu vyhyba. Kapldnovi
rozhodne nechybala odvaha, kedZe mohol ocakavat, Ze stretnutie sa nebude niest v priatelskej
atmosfére. Ked sa obaja aktéri stretli, starsi z nich sa okamzite na diecézneho knaza ,,0s0pil, Ze
ako sa mu opovazil pred oci predstipit™ (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého
A. Kmetovi z 5. 5. 1902). Havran reagoval na kriticky ¢lanok Frantiska R. Osvalda publikovany
v Literdrnych listoch, v ktorom autor oznacil biskupského vikara za hlavného iniciatora nespravod-
livého Medveckého prelozenia z Krupiny."? Vo vypitej atmosfére Medvecky opit zachoval pokoj-
ny, ale suverénnu reakciu, v ktorej vikarovi argumentoval, Ze on s ¢clankom nie je nijako spojeny,
ale pritom mu pripomenul, Ze to bol prave Havran, kto pred Krupin¢anmi nespravodlivo osoc¢oval
Spolok sv. Vojtecha a ndbozensku publicistiku pisant v slovenéine (A SNM, f. OF AK, sign. AK
30/3, List K. A. Medveckého A. Kmetovi z 5. 5. 1902).

Posobenie v Jastrabej malo absolutne disparatne kontury ako Zivot v mestskej farnosti. V ¢lan-
koch tematizujucich okolnosti jeho vynuteného prelozenia bola farnost charakterizovana ako
»akdsi brddrka®, teda zabudnuté miesto, odstrihnuté od okolia bez podmienok na déstojny Zivot
(Kronikar 1902a, 3). Novy kaplan napriek neprijemnej atmosfére, v ktorej musel vymenit Krupinu
za dedinu, dufal, Ze mu zostane viac ¢asu na tvoriva pracu, na ktord mu pre mnohé pastoraé-
né a pedagogické povinnosti nezostavalo mnoho ¢asu (A SNM, f. OF AK, sign. AK 30/3, List

12 Pozri: Osobné 1902, 52.
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K. A. Medveckého A. Kmetovi zo 7. 2. 1902). Blizky spolupracovnik Andrej Kmet ho povzbudzo-
val, Ze sa iste v novej farnosti ,nestrati“ a ako na jednu z moznosti na vedecku pracu ho upozorno-
val na vyuzivanie fonografu, ktory by z malo znameho regiénu mohol priniest zaujimavé poznat-
ky (A SNM, f. OF AK, sign. AK 3/13, List A. Kmeta K. A. Medveckému z 8. 2. 1902). Tvoriva Cast
prace v$ak mala viaceré prekazky. Len kratko po nastahovani sa na faru sa miestny notar Boldi$
zacal o Medveckého a jeho aktivity intenzivne zaujimat. Prehladéval jeho kniZnicu a rozmanitymi
sposobmi mu ,,strpcoval Zivot“ (Medvecky 1935, 41). Posobenie v novej farnosti malo aj dalsie
uskalie, a to finan¢né ohodnotenie kaplana. Oproti kiazskej sluzbe v Krupine prijmy 27-ro¢ného
kaplana vyrazne klesli. I$lo pritom o paradox, lebo v hornatej farnosti si pastora¢né povinnosti
vyzadovali viac ¢asu a fyzickej namahy (Slasti slovackeho knézstva 1902, 4).

Vzhladom na tieto okolnosti sa mlady klerik snazil z Jastrabej dostat na int farnost. Jeho naj-
bliz$i spolupracovnici zhodne charakterizovali hornatd farnost ako miesto, z ktorého Medveckého
treba vyslobodit (A SNM, f. OF AK, sign. AK 3/13, List A. Kmeta K. A. Medveckému z 12. 6. 1902).
Kaplan sa pokusil podniknat kroky, ktorymi by skratil posobenie v kremnickych vrchoch, preto
v polovici roka 1902 sa uchadzal o uvolnené miesto v Trubine. Na jeho Ziadost v$ak z biskupského
uradu neprisla Ziadna oficidlna odpoved. Iba z kuloarnych zdrojov sa dozvedel, Ze ho trubinsky
farar Jozef Szepessy odmietol ako potencionalneho kaplana s vyjadrenim, Ze ,pred takym pan-
slavom zavre svoje dvere® (A SNM, f. OF AK, sign. AK 30/3, List K. A. Medveckého A. Kmetovi
z 29. 8. 1902). Averzia vocli ,,pansldvskemu® knazovi teda prenikla z najvy$sich poschodi ban-
skobystrickej cirkevnej hierarchie aj na nizsie. Medvecky uz bol ,,popisanym listom®, s ktorym
udrziavat priatelské vizby zacinalo byt politicky neziaduce.

Zaver

Exkurz do prvych rokov knazského posobenia Karola Antona Medveckého prindsa viacero rovin,
v ktorych mozno interpretovat kazdodenny Zivot kiiaza v Hornom Uhorsku na zaciatku 20. storo-
¢ia. Pri hladani pric¢in vzniku konfliktov Medveckého s cirkevnymi predstavitelmi musime ist este
do obdobia pred kaplanovou vysviackou. Banskobystricky seminar, kam mlady klerik prisiel, bol
silno madarizujicim prostredim, ktorého vedenie sa pokusalo o eliminovanie vsSetkych prejavov
nezhodujtcich sa s narodnostnou politikou Uhorska. Medvecky sa pritom do narodopisnej a pub-
lika¢nej ¢innosti zapdjal uz niekolko rokov pred prichodom do Banskej Bystrice (Golian, 2021,
135). Jeho ,,nevlastenecké® aktivity naberali na intenzite po vysviteni za knaza, a preto sa uvodné
nezhody objavili uz v prvom pdsobisku, v Detve. Len pol roka po prichode do vidieckej farnosti
velmi agilne roz$iroval slovenské noviny a motivoval veriacich, aby si ich predplacali a ¢itali (LA
SNK, f. JS, sign. 49 AC 16. List K. A. Medveckého J. Skultétymu zo 4. 1. 1900).

Konflikt s miestnym fardrom Stefanom Pitrofom zacal ako stret dispardtnych stanovisk na na-
rodnostné a jazykové otazky. Zakrétko sa vSak rozsiril na témy pastoracie veriacich ¢i spravovania
farnosti. Na intenzite mu pridaval vtedajsi najvplyvnejsi muz diecézy, generalny vikar Jan Havran,
ktorému Medveckého ,,panslavizmus® spociatku neprekazal. Prave naopak, vyuzival ho na Zive-
nie napitia v detvianskej fare a vyvijanie tlaku na soka Pitrofa. Situacia sa zmenila Medveckého
zintenzivnenou ¢innostou v slovenskom narodnom hnuti a narodopisnom vyskume. Bodom zlo-
mu bola kupa fonografu a najmé verejné prezentovanie nahravok slovenskych piesni na zasadani
MSS. To uz bol Medvecky kaplanom v Krupine, kde sa citil velmi komfortne. Generalny vikar
Havran sa preto snazil mladého kaplana potrestat tym, ze ho prelozi do zabudnutej farnosti. Tym
sledoval, Ze Medveckého prinuti rezignovat z jeho volnocasovych aktivit.

Je velmi pozoruhodné, aky verejny a medidlny osial vznikol po tom, ako sa Havran pokusil
Medveckého prelozit. Okrem vykonstruovaného obvinenia ucitelky Winklerovej vo verejnom
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diskurze zanechali najvyraznejie stopy $okujuce konspiracie, v ktorych bol Medvecky prezen-
tovany ako rusky agent rozvracajici monarchiu. Na jeho stranu sa postavili bardi slovenského
narodného hnutia Andrej Kmet a FrantiSek Richard Osvald a o spore mladého kapladna a general-
neho vikdra sa mohli ¢itatelia oboznamit vo viacerych slovenskych, ¢eskych i v madarskych novi-
nach. PreloZenie z Krupiny do Jastrabej nebolo kone¢nym trestom. Vedenie diecézy Medveckému
pohrozilo, Ze ak sa nevzda ,,pansldvskych velcitov®, mozu prist aj dalsie nasledky (Medvecky 1935,
40). Mlady kaplan sa nevzdal a napriek neprijemnej skdsenosti, v ktorej fonograf bol ,,pricinou
vietkého nestastia®, pokrac¢oval v ziskavani slovenskych nahravok aj dalej (A SNM, f. OF AK, sign.
AK 3/13, List A. Kmeta K. A. Medveckému z 28. 8. 1902).

Medvecky vo vlastnoru¢nom zivotopise z roku 1920 uviedol, Ze pri¢inou jeho prenasledova-
nia v diecéze boli vietky ,,vedecké prdce, ktoré mu ziskali nepriatelov i prenasledovania zo strany
madarskych cirkevnych i svetskych mocndrov (A SSV, sign. Fasc. 23/21). S tym mozno suhlasit,
ved na zaklade analyzy pramenov vieme uviest priklady cirkevnych i svetskych oponentov zo za-
ciatku 20. storodia. Na druhej strane je vSak nevyhnutné zdoraznit, ze eskaldcii napétia prispieval
aj ustredny aktér predchadzajucich riadkov. Jeho nekompromisny postoj bol viditelny v konflikte
s fararom Pitrofom ¢i v komunikdcii s krupinskou uditelkou Winklerovou. Nie je vSak pravde-
podobné, Ze ak by v oboch konfliktoch zachoval zmierlivejsie stanovisko, bola by jeho pozicia
pred generalnym vikarom Havranom vyhodnejsia.
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WHAT DOES IT MEAN TO BE «AN ORIGENIST»?
A CASE OF ALEKSEY KHOMYAKOV'
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Abstract: KAMENSKIKH, Aleksey - KAMENSKIKH, Vasiliy. What Does It Mean to be «an
Origenist»? A Case of Aleksey Khomyakov. The article discusses the hypothesis about alleged
«Origenism» of Aleksey Khomyakov, one of the leaders of Slavophile movement in 19th-
century Russia. Two versions of this hypothesis, “a strong” and “a weak” one, were offered by
Basil (Vadim) Lourié in his works of 1994 and 2020.

For clarification of this hypothesis’ “conceptual context” an attempt was made to
discern and conceptualize two main approaches in studies on forms of intellectual heritage
reception of Origen of Alexandria, first of all in Russia. The first approach can with some
degree of convenience be called “realist”: Origenism within it is considered as some stable
philosophical or theological position, interpreted in an extremely broad manner - as a kind
of sharp platonization of Christianity, or as an attempt at free philosophizing within Christian
tradition. In frameworks of this approach, reception of any element of Origenism by a later
thinker intends him accept all the position, makes him an “Origenist” and a Platonist.

Unlike this “realist” approach, the “nominalist” one assumes to consider intellectual
heritage of Origen of Alexandria as a complex set of theological and philosophical hypotheses,
peculiarities of style — and the personality of the Alexandrian thinker. This approach demands
much more delicate treatment of the terms “Origenist” and “Origenism”

Applied to B. Louriés hypothesis about Aleksey Khomyakov’s Origenism, this
distinguishing interprets “the strong” version of the hypothesis as “extremely realistic” and
“the weak” version as a form of moderate realism, much more nuanced and historically
correct. This version states the importance which had an image of Origen’s doctrine framed
by August Neander in the second volume of his “General History of the Christian Religion
and Church” (1843) for Khomyakov’s theological and philosophical views.

Keywords: Aleksey Khomyakov, Origen of Alexandria, Platonism, Russian philosophy,
Slavophiles

A historian can discern in Russian thought a doxa that emerged at least at the last decade of the
19th century and used the name of Origen of Alexandria as a generic term commensurate with
almost the entire tradition of Christian philosophy, or at least the tradition of Christian Platonism.
For example, in 1895 Amphian Lebedev in a paper devoted to philosophical and theological ideas
of a Ukrainian philosopher Gregory Skovoroda directly related these ideas to the tradition of ante-
Nicene Alexandrian Christianity (Lebedev 1895). Likewise, some years later Alexander Nikolsky
called Vladimir Soloviev “a Russian Origen of the 19th century” (Nikolsky 1902). In fact, arguments
used by Nikolsky to prove this comparison are not compelling enough®. Origen’s name is used as

The present study is a part of a larger project Nr. 20-68-46021, “Slavophilism in religious and philosophical
dialogue,” implemented with a financial support of the Russian Science Foundation.

2 See the list of these arguments A. Nikolsky (1902, 24.480-483). Critical analysis of Nikolsky’s arguments
gives Aleksey Losev (1990, 171-178).
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a generic term by Nicolay Berdyaev (1874 - 1948), a famous Russian Christian existentialist: in
a series of works (Berdyaev 1992; Berdyaev 1994, 175; Baranova-Shestova, ed. 1981, 304; Berdyaev
1990, 283)* the philosopher postulates existence of “Origen’s line” in history of the Christian
thought. For Berdyaev, in speculative dimension the notion of this “line” coincides with the
possibility of free philosophizing inside the Christian tradition, in ethical and eschatological -
with the doctrine of universal salvation: Berdyaev postulates that Origen elaborated the only
ethically acceptable version of Christian eschatology “quite free of the sadistic element” (Berdyaev
1990, 283). The example of contemporary historian of philosophy Tatiana Rezvykh, who treats
“Origenism” as a slightly Christianized version of (Neo-)Platonism and interprets it so broadly
that even the poet Mikhail Lermontov is numbered among the “Origenists” (Rezvykh 2010, 293-
295), demonstrates vitality of this doxa. Perhaps, such examples of the overly loose use of the
term “Origenism” would not deserve to be mentioned, if the real significance of Origen’s ideas for
anumber of Russian thinkers* did not compel us to raise the question of rigorous methodological
tools that would allow us to explore the historical forms of reception of Origen’s intellectual
heritage in Russia.

These words are fully relevant to a hypothesis about the reception of Origen’s ideas by Aleksey
Khomyakov (1804 - 1860), one of the leaders of the Slavophiles movement. The hypothesis was
offered by prof. Basil (Vadim) Lourié in 1994 and 2020 (Lourié 1994) and in commentaries to
editions of Khomyakov’s theological writings (Khomyakov 1994; Khomyakov 2020). In this short
paper we offer our analysis of this hypothesis and estimation of arguments put for its proof.

METHODOLOGICAL PRELIMINARIES

Before embarking on a discussion of this hypothesis, it is probably worth making a number of
general remarks. In order to avoid hasty and imprecise judgments, discussing the history of the
reception of the intellectual heritage of Origen of Alexandria in Russian philosophy and theology,
it seems reasonable to take into account several questions in each specific case:

1. What are the degree and sources of acquaintance of this Russian author with Origen’s texts?
(At the same time, it is clear that the relatively late appearance of Russian translations of Origen’s
works® cannot be regarded as an insurmountable obstacle to such acquaintance: for example, it is
known that some of Origen’s works were in the personal library of Gregory Skovoroda®.)

Remarkably, that in the years when Nicolay Berdyaev identifies himself as an “Origenist” - in following
the tradition of Christian “religious and philosophical Gnosis” (the letter to Zinaida Gippius, March
1906 - see Berdyaev 1992, 299) and in the accepting of Origen’s idea of universal salvation (the letter
to Leo Shestov, April 1924 - see Baranova-Shestova 1983, 290) — he works on the book about Aleksey
Khomyakov, in which characterizes the Slavophile thinker as the founder of tradition of original Russian
religious philosophy , the predecessor of Feodor Dostoevsky — and of Berdyaev himself (“Khomyakov’s
truth passed through Dostoevsky and Soloviev and reached us in a creatively transformed form’,
Berdyaev 2007, 437).

We can mention here an early work by Paul Florensky (1904) “Origen’s ITept dpx@v as a metaphysical
treatise” (Florensky 2005), importance of “the Origen’s line” for philosophical self-determination of
Nicolay Berdyaev, using the category dnokataotaotg t@v mavtwy — rare in works of Vladimir Soloviev
(1912, 77; 1914, 220) and having principal significance in writings of Sergey Durylin (Reznichenko 2010,
442-455), and in later works of Sergiy Bulgakov (1945; 1948), and so on.

It's not wonderful that De principiis became the first of Origen’s works translated into Russian. The
commented translation by Nicolay Petrov (1899) was published by Kazan® spiritual academy in 1899.
Sadly, the publication, which was conceived as a multivolume, stopped at the first volume.

¢ See M. Kovalinsky (1894, 14).
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2. In what form was this reception carried out? Thus, we have to distinguish between academic
studies of Origen’s works in Russia (alas, relatively few)” and various forms of “Russian Origenism”
(examples of which can be found in a number of works by Vladimir Soloviev, Sergiy Bulgakov,
Nicolay Berdyaev), when Origen’s or quasi-Origen’s concepts were included into the circle of ideas
of one or another Russian author.

3. What are “the markers of Origenism” in the works of one or another author? For example,
researchers who postulate “Origenism” of Gregory Skovoroda prove this statement, as a rule, by
similarity of the Bible exegesis method, used by the Ukrainian philosopher, with one of Origen.
Likewise, Sergiy Bulgakov avoids to mention Origen’s name, but founded the eschatological tenets
of his later works on the idea of apokatastasis, and so on.

4. Finally, in the history of the reception of Origenism in Russia, a scholar has to take into
account the plots linked with the perception of a certain thinker as an Origenist, despite the fact
that the actual influence of Origen’s ideas on his thought is at least controversial. The latter can be
said, again, about Gregory Skovoroda®.

HYPOTHESIS OF A. KHOMYAKOV’S ORIGENISM: A“STRONG VERSION”

All these questions we should take into account during the discussion of B. Louriés hypothesis
on “Origenism” of Aleksey Khomyakov. First of all, this hypothesis is presented in two versions,
of 1994 and 2020. In the article “Dogmatic ideas of A.S. Khomyakov” (Lourié 1994), the author
sums up the work on the commentary on the theological works of the famous Slavophile and
firstly postulates the thesis that Khomyakov makes a theological choice, which places his own
theological thought in the field of Origenism. This, according to Lourié, is evidenced already
by the first theological works of Khomyakov, published in 1844 and 1846 (the second letter to
Palmer and a small treatise “The Church is One”). B. Lourié states that Khomyakov’s “Origenism”
becomes especially noticeable in the works of the mid and second half of the 1850s — “A few words
of an Orthodox Christian about the Western confessions: on one epistle of the Archbishop of Paris
(1855)” (the so-called “Brochure I1I”)° and “A few more words of an Orthodox Christian about the
Western confessions: on different Latin and Protestant writings on the subjects of faith (1858)”
(the so-called “Brochure III”)*.

It is important to notice that Basil Lourié treats the term “Origenism” for a stable metahistorical
philosophical and theological position, interpreted in an extremely broad manner - as a form of
sharply platonized Christianity; moreover, reception of any element of “Origenism” interpreted in
this sense, by a later thinker (Aleksey Khomyakov, in our case) intends him accept all the position,
makes him an “Origenist” and a Platonist: “Any doctrine, becoming close to the Church, also falls
into a special typological series and acquires in it a historical kinship of which its creators are not
usually aware” (Lourié 1994, 164). Thus, Lourié finds the evidence of Khomyakov’s “Origenism™"*
in his interpretation of faith (through which a connection is established between man and the

The first Russian academic research devoted to Origen was the dissertation “Origen’s Teaching about the

Holy Trinity” by Vasiliy Bolotov (1879).

8 Statements about “Origenism” of Skovoroda see Lebedev (1895, 170-177); Ern (1912, 64); Men’ (2002,
125); Shpet (2008, 115); Malinov (2013, 297-320). The critical analysis of these statements see Kamenskikh
(2015, 446-450).

®  See Khomyakov (1886a).

10" See Khomyakov (1886b).

Twenty-five years after been shaped in B. Lourié€s works of 1994, this “strong version of Khomyakov’s

Origenism” was accepted and supported by Lubov Petrova in her (Petrova 2019).
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Church) as a “moral principle” and in the subsequent deification and ontologization of this
“morality”. Since Jesus is interpreted by Khomyakov as “the completely moral being’, it seems fair
to interpret the “lack of manifestation” of the moral principle in empiric existence of humans and
angels as a measure of their imperfection and to conclude about the necessary sinfulness of humans
and angels, which - quantitatively but not qualitatively, - distinguishes them from God (Lourié
1994, 163): “factually, angels and humans are some degrees of the Deity’s degradation; and their
participation in the Church is their striving for the unattainable limit of perfection” In turn, the
idea about the “lack of morality”, immanent to human and angelic existence, in comparison with
God, leads, according to Lourié, to the thesis of universal angelic-human corporeality: in such
a way, the degrees of corporeality correspond with the degrees of sinfulness. So, in accordance
with the hypothesis about Khomyakov’s “Origenism” shaped by B. Lourié in 1994, “if sin could
disappear completely, then there would be no difference between the Creator and the creature:
this outlines the conclusion about the inseparability of creation and sinfulness, elaborated in
Brochure III” (Lourié 1994, 165).

We would take the liberty of characterizing this 1994 hypothesis as “a strong version of
Khomyakov’s Origenism”. It is logical in its own way, internally consistent, but vulnerable to
criticism. Origen, allegedly echoed by Khomyakov, appears here as an almost pure Neoplatonist:
“Origen kept the pagan (Neoplatonic) perception of world and man as a kind of scattering of
a single god, who alone is a true individual (“henas”); the very idea of the existence of a human
person in such a system does not arise” (Lourié 1994, 164)'?. Meanwhile - considering, of course,
that in the third century, of all Christian authors who tried to think philosophically and at the
same time be completely free from Platonism, it was, perhaps, only Tertullian who succeeded in
it", — the Platonic or Neoplatonic interpretation of Origen’s doctrine looks rather controversial'.
In Origen’s writings there is no trace of the doctrine of emanation; Origen’s “idea of the existence
of a human person” is formulated in an extremely clear way in his doctrine of freedom of choice,
which exactly Origen introduced into the circle of Christian thought (Origen. De principiis. 3.1'%).
The belief in the “individuality of created beings” is so significant for Origen that he subordinates
his entire cosmology and eschatology to it.

B. Louriés judgment of Origen’s eschatology®, which allegedly postulates “the doctrine of the
identity of “the end” and “the beginning’, reducing our salvation only to cleansing from sins” is
also vulnerable to criticism. First of all, Origen does not postulate such an identity, he emphasizes
the impossibility of a new fall, which makes it incorrect to identify “the end” and “the beginning” -
thus, salvation is not reduced only to cleansing from sins, “learning” is added to it". Especially
important is the interpretation by Origen of “image” and “likeness” according to which the human

See also Lourié (1994,170): “Origen [...] did not believe in individuality of created beings”

It could be noticed that with regard to Tertullian’s philosophical experiments, one has to often agree with
Etienne Gilson’s assessment about mutual hostility of the African thinker and philosophy (Gilson 1954,
45).

Mark Edwards formulates perhaps the most convincing arguments for considering Origen of Alexandria
as an anti-Platonist (Edwards 2002). Cf., however, the objections of Ilaria Ramelli, who in her recent
article returns to the seemingly disproved hypothesis of the identity of Origen of Alexandria and Origen
the Neoplatonist (Ramelli 2017).

Basil the Great then included these chapters of Origen’s treatise in his Philocalia.

¢ In a commentary to Khomyakov's third French brochure (Khomyakov 1994, 395-396).

It's important to compare the description of “celestial universities” in De pricipiis, 2.11.6-7 (Origéne
1978, 364) with pedagogical and therapeutic interpretation of torment in Hell, De pricipiis, 2.10.5-6
(Origeéne 1978, 384-391).

| 142 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 139 - 148



‘WHAT DOES IT MEAN TO BE «AN ORIGENIST»? A CASE OF ALEKSEY KHOMYAKOV

is created, in Genesis 1:26-27'%: “man received the honor of God’s image in his first creation,
whereas the perfection of God’s likeness was reserved for him at the consummation [...] Man
should acquire it for himself by his own earnest efforts to imitate God, so that while the possibility
of attaining perfection was given to him in the beginning through the honor of the “image”, he
should in the end through the accomplishment of these works obtain for himself the perfect
“likeness”". Similar understanding of Origen’s interpretation of “God’s image”, which is correlated
with the act of creation of rational spirits in the beginning of the world, and “likeness” which is
the ultimate aim of this process we find also in Henri Crouzel’s work (Crouzel 1989, 92-98). Cited
above, B. Lourié’s thesis “if sin could disappear completely, then there would be no difference
between the Creator and the creature: this outlines the conclusion about the inseparability of
creation and sinfulness, elaborated in Brochure III” is also to be estimated as too simplified
interpretation of Origen’s doctrine. In the texts of Origen, the difference between God and the
totality of created minds is quite clearly postulated; this difference precedes the cosmogonic fall
and cannot be removed by the final apocatastasis.

Thus, the “strong version of Khomyakov’s Origenism” should probably be characterized as
a variant of the old doxa using the term “Origenism” as a generic notion; moreover, this “generic
notion” has some kind of reality and can power to turn into “an Origenist” any thinker who submits
himself to inner logic of this metahistorical intellectual position. In such a way, Lourié’s “strong
version of Khomyakov’s Origenism” manifests itself as a kind of “universalist approach” in
intellectual history studies. Perhaps, it ought to be understood as somewhat artificial (excessively
strong) — together with the hypothesis about Khomyakov’s «Origenism» itself — if not for the
recent research by Basil Lourié.

A“WEAK”VERSION OF A. KHOMYAKOV’S ORIGENISM

In commentaries to a new edition of A. Khomyakov’s theological works (Khomyakov 2020,
444-505, 601-751) B. Lourié formulates a hypothesis which can be characterized as “a weak
version of Khomyakov’s Origenism”. This version is much more nuanced and free from overly
straightforward judgments about the “spirit of the system” of Origenism, although it is not
completely free from them. So, we cannot agree with interpretation as undoubtedly Origenistic
(Khomyakov 2020, 504-505) Khomyakov’s statement about the body of the Church, which in
resurrection “will be similar to corporeality of angels” (§ 10 of Khomyakov’s treatise “Church is
One”). Really, Origen believed in corporeality of angels, and doctrine of “common corporeality”
of angels and humans had principal importance for him: that or another degree of “corporeality”
is a general characteristic of all created beings, corrupted by the initial fall in more or less degree.
But we do not find in Origen’s writings the statement about reception of angelic corporeality
by humankind in the resurrection: according to Origen, in the universal restauration angels
themselves will be transformed (since their current corporeality is the result of their fallen state)?.

The discovery of the most probable source of Khomyakov’s «Origenism» by B. Lurié in 2020 can
be considered as an undoubtedly valuable find. The author finds the source in the second volume
of “General History of the Christian Religion and Church” (1843) by August Neander?'. The fact
that Khomyakov was familiar with this edition and used it is evidenced by direct quotations in

8 Origen. De principiis 3.6.1.11-40 (18-25 especially). See Origene (1980, 236-239).
¥ Translation of G.W. Butterworth (Origen 2013, 321-322).

% Origen. De principiis 3.6.8-9 (Origéne 1980, 250-255).

2 See Neander (1843, 1070-1087, 1196-1231).
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other works of the Russian philosopher (so called “The first French brochure”, Khomyakov 2020,
29-144).

Two important arguments put forward by Lurié merit attention:

1) Khomyakov in his “The second brochure” says that the creation of the sensible world
precedes the universal fall - but Neander considers this very concept to be the original teaching of
Origen and devotes a special extensive note to this issue (Neander 1843, 1076-1077).

2) Origen’s doctrine of the fall of “minds” is expounded by Neander (1076-1078) using the
characteristic vocabulary that will be preserved in Khomyakov: in Neander in German “minds” -
Intelligenzen, in Khomyakov in French - intelligences (in Origen in Greek was vdeg, in the Latin
translation of Rufinus - intellectus). If Khomyakov had not been guided by Neander, then it is
quite (or even more) likely that he would have chosen intellects as a French term””. Someone
might argue that this “lexicographic argument” is not strong enough: probably, both Neander
and Khomyakov mean De principiis 2.2.1-2 (Origéne 1978, 246-249) - a text that remains only in
Latin version of Rufinus and echoes in such a way Rufinus’ manner of translation (in other cases, in
Origen’s texts Latin mens corresponds to Greek votg). However, we tend to agree with Lourié: his
argument is connected not with the Latin term used by Rufinus for Greek vodg (it is not important
really, whether Rufinus used mens or intellectus), but with probable terminological dependence
of Khomyakov on the exposition of Origen’s teaching by Neander; “intelligences” (not “intellects”)
in French text of Khomyakov may be evidence of a German mediator in Khomyakov’s reception
of Origen.

However, if Khomyakov, following Neander’s interpretation of Origenism, accepts the
possibility of a corporeal and at the same time sinless state of creation (before the universal fall),
then what remains of the “strong version’, i.e. from Louriés hypothesis of 1994, which based all
Khomyakov’s “Neo-Origenism” on the identity of the corporeal and the sinful?

Besides, comparing the “most Origenist” text of Khomyakov’s “The second Brochure” with
the sections devoted to Origen’s teaching in Neander’s work, we are faced with a significant
difficulty. Indeed, Khomyakov speaks of the “finite minds” endowed with free will, and of the
world of sensual and intelligible manifestations of God that is open to them. This, as well as the
thesis of the subsequent “removal” of these created minds from God, could indeed be interpreted
as the reception of Origenism in Neander’s interpretation. But Khomyakov introduces a thesis
which does not correspond nor to text of Origen, neither to one of Neander: he writes about the
initial hierarchical order in the world of created minds, and about two stages and forms of fall
corresponded to this hierarchical structure. A certain higher kind (or some representatives of this
kind: the text can be interpreted in both ways) of these minds commit the fall on their own, “others,
placed in a lower position, have moved away from their Creator by an act also free, but caused by
the temptation from outside”?. Further, since Khomyakov says that only these second “received
the promise of redemption and forgiveness”, due to their lesser fault, we can conclude that the
fall of “the first kind” is final and irrevocable. Thus, the eschatological perspective proposed here
does not at all imply apocatastasis — without which, it must be admitted, it is rather difficult to

22 See Khomyakov (2020, 704).

# See Khomyakov (2020, 704).

We say, first of all, about the “theologian and historical” passage of the second volume of Khomyakov’s
works, published in 1886 that begins from “Or nayama TBopenus Bor orkpein Cebs CO3faHHBIM
cylmiecTBaM IieneIM MupoM mposisrenuit” [From the beginning of creation God manifested Himself
to the created beings by the whole world of manifestations...] and ends with “u Bcsakas cmaBa Emy
IIpUHAIEXUT BO Beky BeKoB™ [... and all the glory belongs to Him forever and ever] (Khomyakov 18864,
121-122).

»  See Khomyakov (1886a, 121).
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talk about any Origenism. Further, since Khomyakov directly says (Khomyakov 1886a, 122) that
with the revelation of Christ “the bliss of those who avoided falling, only because they were not
tempted, was justified and replenished” (i.e., not all representatives of the “first kind” of created
minds have fallen), we have to conclude that in the complex of Khomyakov’s concepts there was
no the idea of the universal fall as an event that initiates the world process.

So: 1) Khomyakov’s postulate about the initial hierarchy among the created rational beings
(which correspond seemingly to angels and humans), 2) the fall (irrevocable) of only some part
of “angels” and (with possibility of redemption) “humans” tempted by this fall, and 3) lack of
teaching about the “restoration of everything” inevitable in the eschatological perspective - in
our opinion, make the interpretation of the discussed Khomyakov’s passage in the terms of
“Origenism” difficult.

What we really have in Khomyakov’s texts? — 1) doctrine of the multitude created “finite
minds” endowed with free will and of the fall of part of them, caused by undue use of this free will;
2) the probable acquaintance of Khomyakov with Origen’s teaching as presented by A. Neander.
Is this enough to draw a conclusion about Khomyakov’s “Origenism”? Hardly. - On the other
hand, nothing prevents us from seeing in Khomyakov’s constructions the general logic of “biblical
Platonism” similar to that which once allowed Philo of Alexandria (in Quest. et solut. in Gen. 1.53
and De Cherubim 58-65) to interpret the fall of Adam and Eve (dressed in “tunics of skin”) as the
embodiment of the mind, connected with sensation, into a perishable body?*. Notice, that if some
contemporary Russian scholar would find a similar theological and philosophical construction
in a Russian text of the 19th or early 20th century, he/she would not hesitate to characterize the
author of the text as an “Origenist”.

If, nevertheless, we admit the “Origenist” interpretation of these texts of Khomyakov, it would
also be worth asking the question: why exactly was Origen’s position chosen by Khomyakov as
to the greatest extent responding to his own theological intentions? To some extent, perhaps, the
answer to this question lies in the relative ahistorism of the Origen’s system and in the conscious
ahistorism of Khomyakov, who considered the historical as only accidental: “This is the meaning
of the teachings and Jesus’ life itself: they are completely independent of historical accidents and

personal arbitrariness™.

CONCLUSION

Summarizing, for clarification of “conceptual context” for B. Lourié’s hypothesis of A. Khomyakov’s
“Origenisn’, we could offer to distinguish two main approaches in studies on forms of intellectual
heritage reception of Origen of Alexandria. The first approach can with some degree of
convenience be called «realist»: Origenism within it is considered as a stable philosophical or
theological position, interpreted in an extremely broad manner - as a kind of sharp platonization
of Christianity, or as an attempt at free philosophizing within Christian tradition. In frameworks
of this approach, reception of any element of Origenism by a later thinker intends him accept
all the position, makes him an “Origenist” and a Platonist. Unlike this “realist” approach, the
“nominalist” one assumes to consider intellectual heritage of Origen of Alexandria as a complex

% In both of the texts Philo offers his exegesis on Genesis 3.1-21. In De Cherubim 58-65 (Philo 2001, 43-
49) Philo discusses the relation between mind-Adam and “outward sense called Eve”, but does not touch
the question about body. In Quaestiones et solutiones in Genesim 1.53 (Philo 1953, 30-31) he explicitly
says about mind-Adam, sensation-Eve, and perishable body created by God after the fall. “Origenistic
perspective’? — Exactly. But before Origen.

¥ See Khomyakov (1904, 409).
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set of theological and philosophical hypotheses, peculiarities of style — and the personality of
the Alexandrian thinker. This approach demands much more delicate treating with the terms
“Origenist” and “Origenism”

Applied to B. Lourié’s hypothesis about Aleksey Khomyakov’s Origenism, this distinguishing
implies that “the strong” version of the hypothesis is “extremely realistic” and “the weak” version is
a form of moderate realism, much more nuanced and historically correct. Despite the merits of this
“weak version of Khomyakov’s Origenism’, our analysis demonstrates that its validity cannot be
considered established. At this moment, we have to agree that the earliest undoubted signs of the
reception of Origen’s ideas in Russian culture can only be dated by the works of Vladimir Soloviev:
conceptual closeness of Soloviev’s philosophy of all-unity with Origen’s eschatological idea of
universal salvation allows the Russian philosopher to explicitly use the term “dmoxatdotactg
T@OV Tdvtwv” in “The Lectures on Godmanhood” (1878)* and “Justification of Good” (1897)%.
The popularity of forms of “philosophy of all-unity” in Russia in the first decades of the 20th
century ensured interest in the ideas of Origen of Alexandria® and the widespread use of the term
“Origenism” when labelling the ideas of allies and opponents.
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Transformations of Cyrillo-Methodian Tradition in Contemporary Religiosity. The contribution
of the Cyrillo-Methodian religious and cultural mission has been described from different
perspectives and points of view. The aim of the study is to examine how the basic principles
of the Thessalonian brothers’ mission are interpreted and how they are experienced and
updated in the current religiosity and cultural tradition. In our study, we focus on current
trends that appear in today’s religiosity survival which are based on the results of the research
carried out in 2020, related to the prospects of development of religiosity in Slovakia. From
a methodological point of view, the text compares the underlying principles of religiosity,
which are integrated in the teachings of Cyril and Methodius with current trends and ideas
of the younger generation about their own religiosity. The aim of the study is to determine
whether in the scenarios of the development of religiosity we find the presence of the Cyrillo-
Methodian tradition and how they are transformed in the current conditions.

Key words: Cyrillo-Methodian tradition, missionary principle, faith, language, religiosity

Missionary principles of the Thessalonian brothers and their timeless
applicability

Several authors agree on three main moments of the significance of the mission of the Thessaloniki
brothers for Slovakia. The first meaning is religious; the second is national meaning, in a broader
sense political; and the third is literary, philosophy and cultural meaning (Hurbani¢, 2005,
1-11; Juddk - Liba, 2012; Lubanska et al. 2013, 587-593; Zozulak 2016, 110-118; Zeniuch 2016,
199-209).

All the mentioned meanings create a compact whole, in which religious life is connected with
political life, faith is an everyday part of a persons life, and it is manifested in his value orientation,
decision-making, behaviour, in contact with the wider and narrower social environment. (Zozulak
2019; Vymétalova et al. 2021). A compact whole of lived faith is the ideal of every mission
which brings a meaningful direction to the existence of an individual in society. The connection
of the spiritual and social dimensions prevents the emergence of “vague religiosity”, in which
a persons place in the world and the meaning of religion for him are not precisely defined.

As pointed out by Hetényi and Ivani¢, Cyril and Methodius were typical missionaries, but at
the same time, they were prominent spiritual leaders as well as representatives of the educational
elite of their era. In their time, intellectuals, but also statesmen of the Byzantine Empire more

! Thestudyis part of the project KEGA 032UKF-4/2021 and it was supported by the International Scientific
Research Project: Pastoral practice, psychology and philosophical-theological-social fragments in the light
of the 21st century (contract number: 010-2021). Cooperation among: Sociedad Hispanica de Amigos de
Kierkegaard (Spain) and College of Applied Psychology in Terezin (Czech Republic), 2021 - 2022.
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than ever believed in their ecumenical mission (Ivani¢ — Hetényi 2021, 12,14). The trust probably
also originated from the belief that the mission had rational foundations, given the education of
both brothers. The principles of the mission did not follow the emotional plane; it was not based
on fear or joy. The principles of their mission were built on a rational basis of faith that respects
a logical sequence. It is a faith that is received by the mind and then lived in the heart.

Hlad indicates that the actuality of missionary work is unquestionable, which is emphasized
by several theologians and, last but not least, by the Magisterium itself. “It follows that what
applies to preaching according to the current Magisterium also applies in a certain sense to
Cyrillo-Methodian preaching. And what is true (based on the study of the sources) of the
Cyrillo-Methodian preaching can be discovered as present and developed in the documents
of the Magisterium. So there is a certain hermeneutic circle between the Magisterium and the
Cyrillo-Methodian tradition” (Hlad 2021, 180). The hermeneutic circle points to the topicality
of the mission of the Thessalonian brothers and its constantly renewed inspirational potential. It
means that their missionary work is still alive and a constant source of inspiration for theologians.
Therefore, the main ideas of the mission are the basis of the theological teaching and principles
of the current new evangelization. On the other hand, the process of permanent evangelization
creates new conditions that must be responded to by new interpretations of the original principles
and their updating. This cycle of evangelization and the creation of new cultural conditions is
constantly repeated. From the point of view of the hermeneutic circle, today’s Christianity faces
the challenge of how to apply the generally valid principles of the Christian faith in the current
conditions of the changing times. In this sense, the liturgy, which was at the centre of the mission of
the Thessalonian brothers, undoubtedly plays a significant updating potential role. As Runciman
points out, the Eastern liturgy is connected to apophatic theology, which is at the foundation of the
Byzantine theological tradition. Man is not able to speak about God adequately, and is not able to
worship him enough. This is manifested precisely in the liturgy, which complements theologically
the image of a humble and surrendered believer (Runciman 2010, 112). Such a conception of the
liturgy is popular for believers in times of crisis, suffering and persecution, and at the same time,
it is a suitable tool for use in asserting political power through missionary activity.

Juddk opens up the broader dimension of the Cyrillo-Methodian tradition in the context
of the liturgy, specifically actively experienced liturgy. Active participation in the liturgy is an
invitation to actively and authentically experience a personal relationship with God. “If it is true
that the historical path of the exodus, connected with the revelation on Sinai, the covenant and
the liturgical worship of God, which constitute a kind of inner country, is a necessary condition
for the acquisition of the outer country, then the Cyrillo-Methodian path, not only the outer one
but especially the inner one, whose goal is a new exodus, the meeting of God on Mount Zobor
and Skalka, the renewal of the covenant, the actively lived liturgy (which represents another very
strong link between the Cyrillo-Methodian and Benedictine traditions), acquires state-building
and nation-building significance” (Juddk 2021, 23).

Liturgical celebration is currently expanding into new areas; especially young religiosity is
looking for new spaces for its realization. From the theological point of view, we register here
a certain tension between the teachings of the Church and efforts to create one’s authentic
religiosity. Although new trends in contemporary religiosity are based on tradition and the
word, their external manifestations hardly become part of the standard liturgy. The consequence
of decentralization is the creation of autonomous movements with alternative liturgies, which
have their spirituality and create the impression that their activities disrupt the unity of the Church
and cause division. They create an alternative religious reality (Akimjak et al. 2022). Splitting and
disunity were not the goals of the mission of Cyril and Methodius. On the contrary, their intention
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was unity and unification, while the unity of the Church was able to maintain respect for authentic
otherness (John Paul II 1985).

In the concept of a new religiosity, there is a meeting of two principles that create the already
mentioned tension. One is the need for unity of teaching and liturgy, and the second principle is
openness to cultural challenges and new possibilities of evangelization. Both principles are found
in the foundations of the mission of the Thessalonian brothers, and both of these principles may
turn into problems in contemporary religiosity. On the one hand, we are witnessing efforts to
preserve traditional liturgy with all its external features, and on the other hand, theologians and
catechists are trying to make the Word accessible in a form that is understandable and acceptable
to the younger generation. On the one hand, there is a tradition and demand based on the
immutability of the Gospel message, on the other hand, there is the effort and energy of young
people who want to actively experience the liturgy, and who want to practice their cultural values,
their music, and their concepts. (Gluchman 2017, 62-74).

Dynamic mission principles in a changing environment

The potential of the mission of the Thessalonian brothers for contemporary religiosity was
emphasized several times and from different points of view by Pope John Paul II. As Hetényi
and Ivani¢ point out, the developing ecumenical dialogue, of which the mentioned Pope was
a supporter, takes place in the light of the mission of Cyril and Methodius, because the Church,
which was born from their missionary activity, bears the universal sign of ecumenism, which the
brothers themselves bear (Budniak 2013). The Pope also found very strong motives in the Cyrillo-
Methodian roots with the authentic values they taught as well as the immediate, personal and
committed approach to their mission. (Hetényi — Ivani¢, 2021) The basic principle of their mission
was to live the truth they preached. This should be the principle of every mission, but historical
experience shows that this was not always the case. In this context, Hurbani¢ states that Eusebius of
Caesarea already developed a comprehensive theological-political doctrine, influenced not only by
Origen but also by the traditional Hellenistic political-philosophical schemes of Neoplatonism and
its doctrine of the eternal archetype and its image. Specifically, it is a picture of the Christian empire
ruled by the Roman emperor which is, in a sense, the kingdom of heaven on earth. (Hurbanic¢ 2005,
2) The combination of political and religious contexts led to religion becoming a tool for empire
building and supporting political power, which in some aspects is still true today.

John Paul IT himself in the spirit of the tradition of Cyril and Methodius and directly in the
sense of reference to their tradition founded the school in Krakow and at the same time developed
the ideas of personalism. Personalism is the fulfilment of the idea of the authentic development of
the human person, and this development takes place based on a person’s relationship with God.
These ideas appealed and appeal also today mainly to young people, who do not perceive religion
as a historical and cultural value but as a tool for active searching and finding one’s value in
community with other believers.

Klobusicka emphasizes the original understanding of the philosophy of language, which is
transformed into the process of inculturation, which also appears significantly in contemporary
religiosity. “The importance of written speech and its service to theology in St. Constantine stems
from the original philosophy of language and the resulting philosophy of culture. According to
that, language is not only a means of communication but also contributes to the uniqueness of
a tribe, a national group. Language helps a nation to develop its own culture, helps it rank among
culturally highly developed nations” (Klobusicka 2013, 577).
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Language is not only a means of communication, but our thinking also takes place in language,
and with the help of language we create an image of the world (Binetti — Pavlikova 2019). We can
say that the mission of the Thessalonian brothers also brought a way of thinking and the logic of
meaning that came along with God’s word. The logic of language incorporated the connection of
the search for meaning with the existence of God, and with religion. God and faith have become
part of communication and, thanks to this connection, part of everyday life (Taneski 2020).

At the same time, such logic of language enables the education of an authentic person, which
is fully penetrated by faith. Maturkani¢ talks about the authenticity that preachers bring and
which forms the basis of their missionary work. “Only a true personality can make others think or
follow certain ideas that bring with them a lifestyle of developing their self. We can state that this
specificity is contained in every human existence, which reveals its uniqueness in its humanity. We
know from life experience that it does not have to be only about the positive charisma of a certain
individual or a group that believes in a specific teaching” (Maturkani¢ 2013, 622).

The idea of authentically experienced Christianity is the motive of the current young generation,
which wants to create an immediate relationship with God. The immediate relationship in which
the believer experiences love, and shares sorrow, where his whole life is permeated by a relationship
with God, as we mentioned above. On the other hand, this updating of the missionary message
leads to laicization, where young people first do not need a priest, then they do not need the
community of the Church and finally they become believers without a confession and a rationally
justified faith (Pavlikova 2021). This process can also lead to the creation of alternative movements
of a sectarian nature, which reject the unity and thus the very missionary intention that was at
the beginning. In this context, Lyko emphasizes the aspect of building a community that does not
have a closed, exclusive or even sectarian character. On the contrary, “they built a community
of faith and, through it, a profane society, which, according to them, should never have been
separated from Christian values” (Lyko 2017, 245).

The dynamics of the missionary work of the Thessalonian brothers, as we have already
indicated, brings with it several risks that become visible precisely in the process of transformation
and in contact with new cultural challenges or changing social conditions. Zubko defines two
basic problems that the transformation of the Cyrillo-Methodian heritage causes in society. The
first problem is the risk of ideological laicization, the second problem is sectarian integralism
(Zubko 2014, 107-108). Both of these attitudes or approaches are also reflected in the paths taken
by contemporary religiosity.

Dynamic transformations and the updating of missionary principles lead believers, specifically
the youth, to search for an active community, a living Church, which is the mother of all believers.
However, such zeal runs into problems concerning doctrine. Eastern Christianity had rich
experience with doctrinal controversies (Dvornik 1970). An important role in resolving disputes
was played by the monarch, who intervened in the course of religious councils and made sure
that Christian teachings corresponded to political ideas and ambitions (Kiilzer 2016, 93-94).
Such a model has been on the decline for a long time, and the dynamic process of secularization
has brought new challenges in the form of alternative Christianity. Of course, this concept of
alternative Christianity also includes an alternative interpretation of the teachings of the Church
(Krupa 2005).

We can say that the more openness, the less concrete doctrine, the less belief in truth and
more belief in one’s own opinion. On the other side, some are afraid of any relativization and
reject anything new, any transformation and adhere to the historical interpretation of the religious
tradition. Both of these approaches, as we have already indicated, represent attempts to transform
or apply the basic missionary principles of the Thessalonian brothers, but both of these approaches
create space for misinterpretation or an inaccurate understanding of the missionary vocation.
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Scenarios of the development of religiosity in relation to the Cyrillo-
Methodian missionary principles

The principles on which the mission of the Thessalonian brothers was built are still relevant today.
As part of the research project that we implemented in the years 2017 - 2021, it became clear that
the challenges facing contemporary Christianity have several common moments with those to
which the brothers of Thessalonian responded.

The first significant moment is the risk of stereotyping. The stereotype appears not only in
culture but also in religious experience. The basis of this process is the gradual loss of meaning
of principles, which are replaced by stereotyped, thoughtless repetition of certain religious
acts or rituals (Tkacova et al. 2021a, Tkacovd et al. 2021b, Tkacova et al. 2021c) The Cyrillo-
Methodian mission did not directly solve the problem of stereotypes in religious experience, but
it encountered another problem, which we could describe as the absence of the principles of faith.
The absence of principles was given by the liturgical language. The language, which the believers
did not understand, led them to perform certain ritual actions, the content and meaning of which
they did not know. They were supposed to be actions that express their faith, their attitude and
authentic experience of spiritual life. But in the end, the content of faith could be fundamentally
different from what the church taught. Stereotype and misunderstanding of faith is a risk even
today. According to the outputs of the project solved by us, not only is the number of believers
decreasing but the number of the so-called formal believers is increasing. Those are believers for
whom religion is a certain cultural constant and not a personal belief.

The emphasis on the intelligibility of the liturgical language was for the missionaries a basic
starting point for their philosophy of language, as we mentioned above. It is a philosophy of
language in which language is an active component of thinking in the sense that language is not
only a tool for describing reality, but it becomes a tool for creating the individual experience and,
ultimately, the meaning of existence. (Zozulakovd 2016)

The inadequacy of the language in which faith is expressed, or the incomprehensibility of
faith subsequently produces the second problematic level in religiosity, and that is irrationality
(Cergetova Tomanova et al. 2021). Irrationality is the source of several problems in religiosity.
As we have already stated, Constantine placed great emphasis on the rational dimension of the
mission for a simple reason. Faith that does not stand on a rational basis has no internal logic, it
is not an authentic faith, but is a faith that is superstition. Inauthentic faith is characterized by the
fact that it is built on external signs and actions. Religion and faith are located in the position of
cultural services that a specific institution, in this case, the Church, provides to interested parties.
A person can choose whether he wants a church funeral or not, he can choose whether he is more
comfortable with a ceremony in a church or an office, etc. Faith becomes only an external formal
act, in which the decisive role is played by the sentimental aspect, the aesthetic dimension of the
act and not by its spiritual or rational aspect.

With irrationality comes another complication in the form of intolerance and radicalization
of believers, as already mentioned by Zubko (2014). We see this trend even now. Radicalization
together with the irrational creation of an enemy and a return to unquestionable roots is one of the
possible scenarios for the development of religiosity in Slovakia, as pointed out by Stefatiak (2019).
Specifically, it is a scenario in which it is assumed that young believers will tend to return to old
traditions, such as the return of the liturgy to the Council of Trent, the rejection of the equality
of men and women, the rejection of Slovak as a liturgical language, or the acceptance of religious
morality as universally valid morality, for example in the field of sexuality. Irrational radicalization
also brings with it sharp opposition to believers in other Christian churches or believers of other
religions (Zalec - Pavlikova 2019). Our research has shown that this scenario of the development
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of religiosity was the least represented among the respondents, along with the scenario of loss of
faith. Even so, we can observe certain historically recurring models of rationality, in this case, the
rather irrational concept of religiosity and its experience (Kobylarek et al. 2022). Traditionalism
often relies on a return to the missionary principles of the Thessalonian brothers. This concept is
significantly linked to the overemphasis on national principles before the ecumenical dimension
of the mission. It creates an environment of exclusivity in which the only rightful inheritors of the
mission’s legacy are profiled.

The openness to experiencing religiosity is most prominently represented among the current
young generation, in contrast to traditionalism. The openness of religiosity is characterized not
only by accepting ecumenical challenges but also by significant absorption outside of Christian
stimuli. In connection with the mission of the Thessalonian brothers, its inculturation dimension,
as the ability to bring the Christian message to the existing culture, is often discussed (Hetényi
2019). The aim of the mission is not to abolish the cultural norms in force until now, but to bring
the light of faith into these norms. Part of this bringing to light is the alternation of meanings and
value orientations of the given culture.

This is the already mentioned hermeneutic circle, in which new challenges become stimuli for
the search for new solutions. New problems that appear in the dynamics of time are not solved
using valid, traditional standards. The solution is the path of searching and uncovering the truth.
The contemporary religiosity of young people is open to just such stimuli. We observe activities
that we could describe as sanctifying the everyday, searching for the meaning of the everyday and
revealing the presence of God in ordinary situations.

Faith without affiliation is also a significant trend in contemporary religiosity. It is a relatively
new phenomenon that points to certain shortcomings in pastoral activity (Stefanak, 2020a).
It is a new phenomenon, for which we would have a hard time looking for an answer in the
missionary work of the Thessalonian brothers. Nevertheless, we discover an important element
in this religious trend, which is the absence of the already mentioned inculturation dimension.
And that is significantly related to the mission. Liturgy and formal religion do not fulfil the needs
of young people and do not give them answers to their life questions. The problems that young
people live with are not the problems of the clergy. The emerging tension is then manifested in
a deviation and resignation to the official Church. However, the anthropological constant of the
search for God remains present and the fulfilment of spiritual needs then takes place through
alternative forms of religiosity.

A person longing for faith thus finds himself in three possible situations. He may seek to
preserve the legacy of his fathers so radically that he rejects any change and labels anyone who tries
to change as evil. The second option is to reject the historically proven values of culture and faith and
focus on building a new culture and a new epoch (Petrovi¢ — Maturkani¢ 2022). In both attitudes,
there is an enemy on the other side that must be fought. Part of the population is ambivalent about
the value link and chooses according to the current need, creating a puzzle in which they put
everything they like. The aestheticization of the cognitive process is typical of postmodern thinking
and is also significantly manifested in spiritual life (Nezi¢ Glavica 2020).

The last approach, which can be considered an authentic interpretation and transformation of
the Cyrillo-Methodian heritage, is an approach for an open transformation of the interpretation
of values. The principles of values, as well as the foundations of faith, do not change, but their
interpretation and how they are implemented in the life of an individual and society do change.
This approach proved to be the most represented in the research. In this scenario of the
development of the religiosity of young people, we can talk about two constants. The first constant
is the immutability of the Gospel message on the one hand and the dynamic variability of the
conditions for experiencing faith on the other. It is a situation similar to the one in which Cyril

| 154 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 149 - 159



TRANSFORMATIONS OF CYRILLO-METHODIAN TRADITION IN CONTEMPORARY RELIGIOSITY

and Methodius found themselves during their mission. On the one hand, the teachings that
they carried with them and truths that could not be questioned, and on the other hand, new
conditions, new cultures and a different logic of language. A characteristic sign of radical solutions
is that they are oriented in one direction, towards an extreme either-or solution (Pruzinec 2020,
Tavilla - Kralik- Martin 2018). In its dynamic setting, the mission of the Thessalonian brothers
was open to receiving suggestions from one side and the other, from the Church and laypeople. It
interpreted faith and its content, and at the same time, brought it closer to the individual and his
daily experience of meaning.

Conclusion

In our article, we worked with several parallels that connect the mission of the Thessalonian
brothers with the current religious situation and religious condition of Slovakia. We can say that
the religious situation in Slovakia is in many aspects similar to that which awaited the Thessalonian
brothers (Ivani¢ 2019). Research shows that the need for faith in the population remains more or
less constant. The desire for the transcendent, the need to search for the meaning of existence,
and the effort for authentic spiritual self-realization are present in the population as much then
as today. There is also a need for a new evangelization, a new understanding and explanation of
faith, a need for a new language understood by young people, those who participate in public
administration, and those who create social relationships (Stefafiak 2020b).

The mission of the Thessalonian brothers, as has already been mentioned several times and
in many places, was not a mission of the sword but a mission of the word. It was a mission of
understanding and a new interpretation of culture, not a mission of violent enforcement of
the truth. The tendency towards radicalization or traditionalism on the one hand or boundless
plurality and alternatives on the other hand does not bear the desired fruit (Lyko 2013). The truth
that the missionaries brought had an absolute basis, but it was interpreted in the conditions of
the time, it was interpreted in a language that was understood by those to whom the message was
intended.

The challenges facing today’s pastoral theology as well as religious education are precisely
defined and are similar to those faced by the Thessalonian brothers (Zozulak 2022; Krupa 1998;
Gluchman 2018, 15-31; Kobylarek 2019, 5-13).

To speak and preach in such a way that the message can be understood (Rychnova et al.
2022). Not to preach one’s truth and one’s convictions, but to be God’s spokesman. The process of
transformation of the Cyrillo-Methodian heritage moves, as already indicated, in a hermeneutic
circle. The mission brought challenges that transformed the entire society and created the
foundations for a new culture. At the same time, new cultural conditions create the ground for
the transformation of religiosity so that it integrates both components. Religiosity that reflects the
joyful gospel and at the same time fulfils the needs that appear in the spiritual plane of individually
and autonomously experienced existence.
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Abstract: KRUPA, Jozef. Clarification of the Term TUnbeliever’ as a Contribution to the
Development of the Cyrillo-Methodian Philosophical Heritage. The love and affection of
Saint Constantine-Cyril, also called the Philosopher, for truth and wisdom was manifested
in several disputes whereby he brilliantly argued in favour of his opinion. The author of
the study was inspired by this feature of his character. Based on his argumentation, he
proposes to specify the use of the term ‘unbeliever’ or ‘believer’ according to the latest
results of experimental sciences, philosophy and theology, which have not yet proved that
only ‘believers” believe in God, while ‘unbelievers’ would not be believers in the matter, in
chance or in anything other than the first principle, but would be ‘aware, ‘knowing, who
experimentally proved where the universe comes from and who controls it. A statement
of this type is already found in the Catholic funeral ceremony. The author’s efforts may
contribute to the clarification of expression in philosophy, religious studies, theology, exact
sciences, to more precise formulas in the Slovak language, as well as to mutual dialogue
and understanding of members of antagonistic worldviews. It is also a contribution to the
development of the Cyrillo-Methodian philosophical heritage which the Slovak Republic
Constitution refers to in the preamble.

Keywords: propositions, clarification, terminology, unbeliever, believer, first principle,
philosophy, religious studies, experimental sciences, theology

Uvod

Svity Konstantin Cyril ma primenie ,Filozof®, ktoré vyjadruje jeho velka zalubu v mudrosti.
Prakticky ju vyuzival na dvornej vysokej skole v Konstantinopole, na svojich diplomatickych mi-
siach, ale aj pri tvorbe slovanského pisma a preklade Svitého pisma a liturgickych knih do jazyka
nasich predkov. Bol teda aj vyznamny filolog.

Ako kazdu oblast, aj jeho filozofické a filologické dediéstvo treba rozvijat. Prispevkom autora
v tejto oblasti je pokus o spresnenie terminu ,,neveriaci®, resp. ,veriaci“ vo filozofickom a teolo-
gickom kontexte (Tavilla et al. 2018, 354-362; Binetti — Pavlikova 2019, 192-200; Pavlikova 2021,
222-229).

| 160 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 160 - 169



SPRESNENIE VYRAZU ,,NEVERIACI“ AKO PRISPEVOK K ROZVOJU CYRILO-METODSKEHO FILOZOFICKEHO DEDICSTVA

1 Neveriaci

Slovo ,veriaci (Judak 2013, 367; Halko 2018, 217; Adam 2021, 139; Surab 2017, 520; Volek 2016,
495) sa v sti¢asnosti pouziva nielen v slovenskom jazyku, ale aj v mnohych inych jazykoch ako
synonymum pre ,veriaceho v Boha“ Napr. v tikone kajicnosti je formuldcia: ,,Ty si radost ve-
riacich, Pane, zmiluj sa“ (VRM 2021, 13). Alebo v obrade krstu deti za¢ina formula poZehnania
pritomnych slovami: ,Nech Zehna tu pritomnych veriacich [...]“ (PKPB 1976, 36). To vyvolava
dojem, ze krestania veria v Boha, kym ateisti, materialisti a agnostici nie su ,veriaci“ (SAV 2015,
953; SAV 1997, 375; Hrabovec - Judak 2017, 120) v hmotu, v nejestvovanie Boha, v neexistenciu
duse, anjelov, posmrtného zivota a duchovného sveta vo v§eobecnosti (Adam 2019, 60), ale ze
kvazi ,vedia®, ,,poznaju’, ze spiritudlny svet nejestvuje, ¢o nie je pravda. Preto je spravne hovorit
o ,veriacich v Boha“ v pripade judaizmu (Roubalova et al. 2021a, 115-126; Roubalova et al. 2021b,
57-74; Roubalovad et al. 2022, 148-159), filozofického sveta (Martin et al. 2021, 48-57; Kralik et
al. 2018, 63-76; Akimjak - Hlad - Datelinka 2022), krestanstva (SAV 1997, 793; Adam 2022, 59),
islamu, sikhizmu (Konig - Waldenfels 1994, 473; Vivoda 2014, 4; Tkacova et al. 2021), Jehovovych
svedkov alebo inych monoteistickych nabozenskych spolo¢nosti, o ,veriacich v bohov* (Carlin
2020), pri hinduizme a dalsich polyteistickych nabozZenstvach, o ,veriacich v duchov® pri ani-
mizme (Konig - Waldenfels 1994, 23), o ,veriacich v neznamu Energiu, Inteligenciu alebo v mi-
mozemské civilizacie“ pri novodobych religiéznych kultoch (Volek, 2002, 110-112), o ,veriacich
v hmotu“ ako prvy princip pri ateistoch a materialistoch, o ,veriacich v nepoznanie® pri agnos-
tikoch, o ,veriacich v ndhodu, o ,veriacich v seba samého®, o ,veriacich v nejaky iny princip
pripadne o ,veriacich v nie¢o“!

a) Ak majui pravdu ateisti, ze su ,vediaci®, resp. ,,poznajuci‘, Zze Boh nejestvuje, aké opodstatnenie
ma e$te u¢inkovanie vSetkych nabozenstiev, ak ateisti exaktne dokazali, Ze Boh neexistuje?

b) Ak v8ak ateisti nie st ,,vediaci, resp. ,,poznajuci®, Ze Boh nejestvuje, resp. nedokazali, ze Boh
neexistuje, potom st tiez veriaci v svoju tedriu. Preco ich v tomto pripade nenazyvame veriacimi
v hmotu ako prvy princip, ktory riadi vSetko vo vesmire?

Tieto rozliSenia poukazujt na to, Ze véetci sme ,veriaci®, len s tym rozdielom, Ze rézne skupiny
veria v nie¢o iné. Niektori v Boha, ini v bohov, dalsi v duchov, ini v hmotu alebo v nepoznanie atd.

Tento ndzor podporujt aj Myslienky na homiliu v pohrebnom obrade: ,Mdme r6zne moznosti,
ako chapat nds$ zivot. Bud verime, Ze Boh stvoril svet, alebo verime, ze v$etko, aj zivot, pocha-
dza z nicoty a raz v ni¢ote zmizne“ (PKSB 2008, 205).

Podla kardinala Dominika Duku sa dnes niektori mladi [udia hanbia priznat k viere preto, lebo
mainstream vytvoril atmosféru, Ze ked poviem, Ze som veriaci, pésobim ako menejcenny, ¢o je ob-
rovsky omyl. Na Harvardovej univerzite je dnes hlavnym kapldnom humanitny ateista. MozZeme
to hodnotit ako nieco hrozné. Je to v8ak prvé uznanie pravdy. Ako kaplan sa nezaobera tym, ¢o je
veda, ale vierou. Ateizmus je viera, ktora nemd argument. Toto ako veriaci ludia v Boha musime

A% Ceskej republike tato skupinu Iudi, ktori si myslia, Ze nie¢o musi existovat, volaja niektori ,necisti t. j.
»veriaci, Ze nieCo musi byt*

Generalny biskup Evanjelickej cirkvi augsburského vyznania I. Elko reagoval na skupiny ob¢anov
Slovenska, ktori sa pri s¢itani ludu v roku 2021 neprihlésili k Ziadnemu nabozenskému spolocenstvu, Ze
st to Tudia, z ktorych mnohi nie st ateisti, ale maju svoju sikromnu vieru, ¢asto skoncipovana z roznych
duchovnych tradicii a spiritualit. Z profilov bezného pouzivatela na Facebooku zistime, Ze je tam aj vela
duchovného. To znamena, ze tato velka skupina Iudi bez vyznania sa nehlasi ku konkrétnej cirkvi, ale nie
st to ludia bez nejakého druhu ndbozenskej viery (RTVS 2022a, od 13,25 min.). Podobnym sposobom to
vyjadril Dostojevskij: ,,Clovek nemoze it bez poklaknutia, [...] nik to nedokaze. Ked vyhodi Boha, bude
sa klanat drevenej, zlatej alebo obrazovej modle.“ A muzik usudzuje, ani keby bol ¢ital Origena: ,,VSetci
st modlosluzobnikmi, nie nevercami, takto ich treba volat (Lubac 1947, 311-312).

CONSTANTINE’S LETTERS 15/2 (2022), pp. 160 — 169 ees | 161 |



Jozer Krupra

vediet povedat. Je to aj kriza sti¢asnej teoldgie. Tej, ktora psychologizuje, sociologizuje a hovori, Ze
sme narativni a rozpravame pribehy. Ale teoldgia bola vzdy zalozena na hladani rozumu. Na po-
¢iatku bolo Slovo (Duka 2021).

Filozof M. Marecelli v relacii sekularneho charakteru povedal, Ze vzdy konstatoval a Ze je vzdy
skoro az apridrne podozrievavy voci kazdému, kto prichddza s ponukou jednoduchych vysvetleni
a rieSeni. Svet bol vzdy zlozity a komplikovany. Ked chceme byt korektni, na§ spdsob chapania
sveta nas vedie k prijatiu tejto skuto¢nosti. Otazka je, ¢i sme ochotni to prijat a uznat, Ze zijeme
v neistom svete. Mame k dispozicii len pravdepodobnostné spdsoby uvazovania. Nevieme pove-
dat, aké pocasie bude zajtra, iba pravdepodobne. Preto hovorime len o predpovedi pocasia. Tento
svet nas vedie k tomu. Pravdepodobnost je najslabou strankou Iudskej racionality. Je to paradox-
na vec. Filozofi vzdy hladali istotu, nepochybné pravdy, napr. Descartes. Ozajstné poznatky st
vzdy pravdepodobnostné. Vzdy ich mézeme prijat len s istou mierou nedévery, Zeby to mohlo byt
aj inak. Toto prijat a s tymto Zit je najvacsi problém (RTVS 2022b, od 34,20 min.).

Ecova tedria, ze mozno dobre Zit aj bez osobného Boha, vyzaduje od neveriaceho v Boha
viac viery nez krestanska viera od veriaceho v Boha (Martini — Eco 2001, 72). Tato veta sa na-
chddza v zavere ¢lanku, ktory md nazov: ,V co véfi ten, kdo nevéti“ (Martini — Eco 2001, 71).
Obsahuje tvrdenie, ktoré si vnutorne odporuje. Spravne by mala zniet: )V ¢o veri ten, kto neveri
v Boha [resp. v bohov, resp. v hmotu, resp. v ndhodu, resp. v nepoznanie, resp. v seba, atd.]“

Pri veriacich v hmotu, v ni¢otu alebo v ndhodu je zaujimavé aj to, Ze mnohi z nich, ktori ¢asto
podcenuju veriacich v Boha, Ze veria v nie¢o nedokazatelné, cez Vianoce pozeraju rozpravky, kym
krestania slavia narodenie historickej osoby.

Kiezby malo pravdu vyssie spominané vyjadrenie vo formule tikonu kajicnosti, Ze JeZi$ je
radost vSetkych spomenutych skupin ,veriacich® (Maturkani¢ et al. 2022, 107-125). Na druhej
strane pozehnanie kilaza v zévere krstného obradu sa z pohladu Katolickej cirkvi vztahuje na vset-
kych pritomnych ,veriacich®, nech veria v kohokolvek alebo v ¢okolvek.

2 Dva druhy formulacii

V rozli¢nych druhoch katolickych textov sa stretdvame s dvoma zdkladnymi formami pouZitia
vyrazu ,veriaci® V tejto kapitole ich predstavujem na zéklade viacerych prikladov.

2.1 Formulacie, v ktorych je namiesto vyrazu ,veriaci” ako synonymum pre ,veriaceho
v Boha” ina formulacia

Vsimnime si niekolko prikladov, v ktorych sa namiesto vyrazu ,veriaci“ ako synonymum pre ,,ve-
riaceho v Boha“ pouzivaju iné formulacie. Latinsky original uvadzam na viacerych miestach kvoli
potvrdeniu spravnosti, resp. nespravnosti slovenského prekladu:

a) ,Vyzyvame vsetkych katolikov a ludi dobrej vole, aby vynalozili vedomé usilie na obnovu
hodnoty [...] rodiny, [...]“ (Vyhldsenia a rozhodnutia 2020, 117). Termin ,,katolik“ (SAV 2011, 558;
SAV 1997, 234) automaticky obsahuje skuto¢nost, ze doty¢ny clovek je okrem iného aj ,veriaci
v Boha“. Ak by sa v tejto vete pouzilo namiesto ,,katolik® slovo ,yveriaci, znamenalo by to omnoho
$irsie spektrum Iudi.

b) ,,[...] bludiace ovce [...] vietky porodila jedna matka, pycha, ako nasa jedna katolicka matka
vsetkych veriacich krestanov rozptylenych po celom svete (Liturgia hodin 1992, 260).

Latinsky text uvadza: ,[...] errdntes oves [...] una mater supérbia omnes péperit, sicut una mater
nostra cathélica omnes christidnos fidéles toto orbe diffiisos” (Officium divinum 1975, 214).
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Ani v slovenskom, ani v latinskom texte nemuselo byt slovo ,veriacich®, resp. ,fidéles®, lebo
krestan je zo svojej podstaty automaticky veriaci v Boha, resp. nemoéze byt neveriaci v Boha ani
veriaci v niektort ind z vy$sie spominanych moznosti.

¢) ,»To neplati len o tych, ktori veria v Krista [...]“ (Druhy vatikdnsky 1965, 22; Jan Pavol II.
1997, 10).

Latinsky text znie: ,Quod non tantum pro christifidelibus valet, [...]“ (Concilium Vaticanum
1965, 22).

d) ,Krestania nech ochotne [...] spolupracuju na budovani medzinarodného poriadkuy, [...].
Treba [...] podporovat tych krestanov, [...] ktori sa [...] ponukaji na pomoc inym ludom [...].
Zbieranie [...] prostriedkov [...] treba [...] zorganizovat v diecézach [...] treba spojit akciu katolikov
s ostatnymi krestanskymi bratmi [...]“ (Druhy vatikansky 1965, 88).

Latinsky original znie: ,[...] christiani libenter [...] cooperentur, idque eo magis quod maior
pars mundi [...] adiuvandi sunt illi christiani, [...] qui [...] seipsos ad aliis hominibus [...] auxilia
praestanda offerunt. [...]. Modus subsidia colligendi [...] tamen ordine disponatur in dioecesibus, [...],
coniuncta, ubicumque opportunum videtur, actione catholicorum cum ceteris fratribus christianis®
(Concilium Vaticanum 1965, 88).

e) »Je nevyhnutné, aby [...] Cirkev [...] podnecovala Iudi do spolupréce [...] prostrednictvom
svojich [...] ustanovizni, ako gj [...] spolupracou vsetkych krestanov, [...]. To sa da u¢innejsie do-
cielit, ak sa sami veriaci [...] usiluji vzbudzovat ochotu na spolupracu [...]“ (Druhy vatikansky
1965, 89).

Latinsky text znie: ,Ecclesia [...] debet ad cooperationem inter homines fovendam |...] per suas
institutiones [...] quam per [...] collaborationem omnium christianorum, |...]. Quod efficacius attingetur
si ipsi fideles [...] voluntatem prompte cooperandi [...]“ (Concilium Vaticanum 1965, 89).

V tomto pripade tiez vidime, Ze v prvom odseku sa pouziva jednoznacny vyraz ,,krestanov®,
z ktorého vieme identifikovat, o aky druh veriacich ide, kym v druhom odseku je len v§eobecny
termin ,veriaci®

f) ,Vynikajacou formou [...] aktivity krestanov je spoluticast [...] na praci ustanovizni [...]
v zaujme [...] spoluprace. [...] je Ziaduce, aby sa katolici [...] usilovali [...] spolupracovat aj s odde-
lenymi bratmi, [...]“ (Druhy vatikansky 1965, 90).

Latinsky text uvadza: ,,Praecellens [...] forma navitatis |...] christianorum [...] in [...] Institutis
ad cooperationem |[...] provehendam [...]. Optandum [...] est ut catholici [...] cooperare studeant
sive cum fratribus seiunctis [...]“ (Concilium Vaticanum 1965, 90).

g) Pred 88. bodom pastoralnej konstiticie Gaudium et spes je nadpis:

,Uloha krestanov pri poskytovani pomoci inym krajindm* (Druhy vatikansky 1965).

Latinsky text znie: ,,De munere christianorum in subsidiis praestandis“ (Concilium Vaticanum
1965).

h) Pred 90. bodom identického dokumentu je nadpis: ,Ulast krestanov v medzindrodnych
ustanovizniach (Druhy vatikansky 1965).

Latinsky original uvadza: ,De partibus christianorum in institutionibus internationalibus®
(Concilium Vaticanum 1965).

i) ,Réznym sposobom k nej patria [...] katolicki veriaci, ini v Krista veriaci [...]“ (Jan Pavol II.
1990, 9).

Latinsky text znie: ,, Ad hanc [...] unitatem [...] ordinantur sive fideles catholici, sive alii credentes
in Christo, [...]“ (Ioannis Pauli IT 1990, 9).

j) »Univerzalnost spasy neznamend, ze plati len pre tych, ktori [...] veria v Krista [...]“ (Jan
Pavol II. 1990, 10).

Latinsky text uvadza: ,,Salutis universalitas non significat illam iis solis oblatam esse, qui [...] in
Christum credunt |...]“ (Ioannis Pauli IT 1990, 10).
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k) V apostolskej exhortacii Evangelii gaudium citame v prvej Casti odseku formuldciu:
»Pre Cirkev [...] existuju tri [...] oblasti dialdgu [...]: je to dialdg so Statmi, dialdg so spolo¢nostou
[...] a dialég s inymi veriacimi, ktori nepatria do Katolickej cirkvi.“ Tu je zrejmé, o aky typ ,veria-
cich®ide. O dve vety dalej je vSak uz len v§eobecnd formuldcia: ,, Toto prekracuje ludsky rozum, ale
obsahuje aj vyznam schopny obohatit neveriacich, [...]“ (Frantiek 2013, 238).

Vzhladom na to, Ze na oficidlnej stranke Svitej stolice sa nenachddza latinsky text, na porov-
nanie uvadzame anglicky text: ,, For the Church [...], three areas of dialogue stand out [...]: dialogue
with states, dialogue with society |...] and dialogue with other believers who are not part of the
Catholic Church. [...] ,/This light transcends human reason, yet it can also prove meaningful and
enriching to those who are not believers [...]“ (Apostolic Exhortation 2013, 238).

1) ,Verime v spolocenstvo |[...] veriacich v Krista, [...]“ (Katechizmus Katolickej cirkvi 1998,
962). Ide o verny preklad z latinského textu: ,Credimus communionem |...] christifidelium, [...]“
(Catechismus Catholicae 1997, 962).

m) ,,Spasonosny poriadok ve¢ného Slova by mal [...] byt vSeobecnejsi ako spasonosny poriadok
vteleného Slova, ktory sa obmedzuje len na krestanov, [...]“ (Kongregacia pre nauku 2000, 9).

V latinskom originali ¢itame: ,,Verbi aeterni oeconomia |...] atque oeconomia Verbi incarnati.
Prior vim haberet universalitatis potiorem quam altera, quae ad solos christianos restringeretur, |[...]“
(Congregatio pro Doctrina 2000, 9).

n) ,Ekumenické vzdelavanie sa usiluje [...], aby v8etci krestania boli odusevneni ekumenickym
duchom [...]. V Zivote krestana [...] ma dar, o ktory Kristus prosil pred [...] utrpenim, [...], prvo-
rady vyznam [...]. Po tretie je plnostou viditelnej jednoty, o ktoru sa usilujeme s krestanmi inych
cirkvi [...]” (Papezska rada 1993, 58).

KedZe na oficidlnej internetovej stranke Svitej stolice sa nenachddza latinsky text, na porovna-
nie pripajame texty v svetovych jazykoch:

Anglicky text: ,,The objective of ecumenical formation is that all Christians be animated by the
ecumenical spirit [...]. In the life of the faithful [...], the gift prayed for by Christ before his passion [...],
is of primary importance. [...] thirdly it is the fullness of visible unity which is sought with Christians
of other Churches [...]“ (Pontifical Council 1993, 58).

Nemecky text: ,Die okumenische Bildung zielt darauf ab, daf8 alle Christen vom 6kumenischen
Geist beseelt werden, [...]. Im Leben des Gliubigen |...] ist die Gabe, um die Christus vor seinem Leiden
gefleht hat [...] von erstrangiger Bedeutung. [...] Drittens ist sie die Fiille der sichtbaren Einheit, die
zusammen mit den Christen der anderen Kirchen [...] erstrebt wird“ (Papstliche Rat 1993, 58).

Franctzsky text: ,,La formation cecuménique vise d ce que tous les chrétiens soient animés par
lesprit cecuménique [...]. Dans la vie du fidéle |...], de premiére importance est le don imploré par le
Christ avant sa Passion [...]. Troisiémement, elle est la plénitude de l‘unité visible recherchée avec tous
les chrétiens des autres Eglises [...]“ (Conseil pontifical 1993, 58).

Spanielsky text: ,La formacién ecuménica trata de que todos los cristianos estén animados por
el espiritu ecuménico [...]. En la vida del fiel [...] tiene importancia primordial el don implorado por
Cristo antes de su Pasion [...]. En tercer lugar, es la plenitud de la unidad visible buscada con todos
los cristianos de las otras Iglesias [...]“ (Pontificio Consejo 1993, 58).

Taliansky text: ,Scopo della formazione ecumenica é che tutti i cristiani siano animati dallo
spirito ecumenico [...]. Nella vita del fedele [...] é di capitale importanza il dono implorato da Cristo
prima della sua Passione [...]. In terzo luogo, é la pienezza dellunita visibile ricercata con tutti
i cristiani delle altre Chiese [...]“ (Pontificio consiglio 1993, 58).

Z porovnania citovaného bodu v slovenskom jazyku s troma svetovymi a dvoma teologicky
vyznamnymi jazykmi vyplyva, Ze z troch vyskytov skiimaného terminu je v dvoch pripadoch zho-
da a v jednom rozdiel. Zatial ¢o vo vete v slovencine: ,)V zivote krestana [...] ma dar, [...]“ je vyraz
»krestana®, v ostatnych piatich jazykoch st zhodne terminy: ,faithful®, ,Glaubigen, ,fidele®, ,fiel",

164 eee KONSTANTINOVE LISTY 15/2 (2022), pp. 160 — 169
pp



SPRESNENIE VYRAZU ,,NEVERIACI“ AKO PRISPEVOK K ROZVOJU CYRILO-METODSKEHO FILOZOFICKEHO DEDICSTVA

»fedele®, ¢o z nasho pohladu znamena, Ze slovenska mutacia je v danej téme presnejsia, aj ked nie
je vernym prekladom piatich verzii z oficidlnej internetovej stranky Svétej stolice.

0) »[...] nesmieme dévat tym, ktori veria v Krista, obraz [...] rozdelenych Iudi, [...]“ (Papezska
rada 1993, 60).

V textoch jazykov spominanych v predchadzajucom priklade je rovnaké slovné spojenie
ako v slovencine: ,,Christ's faithful®, ,an Christus Glaubenden, ,.fideles du Christ®, ,,los fieles de
Cristo", ,fedeli di Cristo®

p) »Pozornost voci sensus fidelium je [...] kritériom katolickej teologie, ktora by sa mala snazit
odhalovat [...], ¢o vo svojej viere katolicki veriaci [...] prijimaju“ (Mezinarodni teologicka 2012,
36).

r) »,Boli to [...] krestanski veriaci, ktori sa stali [...] obetami udalosti Blizkeho vychodu [...]
(Copikové 2020, 4).

s) Autor v ¢lanku v angli¢tine pouziva presny vyraz ,,Christ-believers® (Turner 2020, 175), ¢ize
konkrétny druh veriacich, v tomto pripade ,veriaci v Krista®

«

2.2 Formulacie, v ktorych je vyraz ,veriaci“ synonymum pre ,veriaceho
v Boha”

Nasledujuce priklady uvadzaju formulacie, v ktorych sa vyraz ,veriaci“ pouziva ako synonymum
pre ,veriaceho v Boha®:

a) ,Kto iny, ako neveriaci, moze popierat, ze Kristus bol v podsveti?“ (Kandera 1987, 505).

»[...] prosime [...] o sviatost veriacich, [...]“ (Liturgia hodin 1992, 384).

Latinska verzia je: ,[...] pétimus [...] sacraméntum fidélium, [...]“ (Officium divinum 1975, 310).

b) ,,Netahajte jarmo s neveriacimi“ (Liturgia hodin 1992, 375).

Latinsky text uvadza: ,Ne sitis iugum ducéntes cum infidélibus“ (Officium divinum 1975, 303).

¢),Co je také spravne [...] ako to, aby stvorenie [...] napodobnovalo [...] povodcu, ktory zalozil
[...] posvitenie veriacich [...]“ (Liturgia hodin 1975, 564-565).

Latinsky text znie: ,Quid tam aequum |[...] quam ut creatira [...] suum imitétur auctorem, qui
[...] sanctificationémque credéntium in peccatorum remissiéne constituit, [...]“ (Officium divinum
1975, 448).

d) ,To sa [...] dosiahne, ak sa sami veriaci [...] usiluju vzbudzovat chut pre [...] spolupracu
s0 [...] spolo¢enstvom [...]“ (Druhy vatikansky 1965, 89).

V latinskom originali je: ,Quod [...] attingetur si ipsi fideles, [...], iam in proprio ambitu vitae
voluntatem [...] cooperandi cum communitate |[...] excitare satagunt* (Concilium Vaticanum 1965,
89).

»UZ od zaciatku [...] komunita veriacich priznala JeziSovi taky [...] vyznam, [...]“ (Kongregéacia
pre nduku 2000, 15; Druhy vatikansky 1965, 45).

Latinsky text obsahuje slova: ,,Ab initio enim communitas credentium Iesu Christo agnovit vim
salvificam [...]“ (Congregatio pro Doctrina 2000, 15).

»Je [...] spolo¢enstvom veriaceho s [...] Cirkvou [...]” (Pdpezska rada 1993, 58).

Anglicky text ma formuldciu: ,,[...] it is [...] communion of the [...] faithful with the [...] Church
[...]“ (Pontifical Council 1993, 58).

»Toto slovo bolo na pociatku u Otca [...] a veriace narody [ho ...] prijali. [...]. Toto slovo je [...]
7ivé v srdci veriaceho [...]. Co je nemozné veriacemu?“ (Liturgia hodin 1992, 429-430).

Latinska verzia uvadza: ,Hoc verbum in principio apud Patrem [..] et in fide credentium
populérum [...] recéptum. [...] Vivus est [...] hic sermo [...] vivus in corde credéntis [...]. Quid [...]
impossibile est credénti [...]“ (Officium divinum 1975, 344).
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e) ,Ecova [...] tedria, [...] Ze mozno [...] Zit aj bez osobného Boha, vyzaduje od neveriaceho viac
viery nez krestanska viera od veriaceho“ (Martini — Eco 2001, 72).2 V tejto vete je vSak z kontextu
zrejmé, Ze ide o ,,neveriaceho v Boha“ a ,,veriaceho krestana®

f) V slovenskej mutacii Katechizmu Katolickej cirkvi je znenie:

»Veriaci [...] sa zivia Kristovym telom [...]“ (Katechizmus Katolickej cirkvi 1998, 948).

V latinskom originali je vSak presnejsia charakteristika, ze st to: ,,Christifideles [...] corpore |...]
Christi [...] “ (Catechismus Catholicae 1997, 948), ¢ize ,veriaci v Krista“

Podobne prvé slovo a zaroven latinsky origindlny nazov exhortacie: ,Christifideles laici, quorum
[...]“(Ioannes Paulus I1 1988, 1) je do slovenciny prelozeny ako: ,,Laici (Christifideles laici), ktorych
[...]“ (Apostolska exhortacia 1988, 1), ¢ize bez prekladu slova ,,Christifideles®, pricom v zatvorke je
uvedeny tento originalny latinsky vyraz. Nemalo by byt problémom dat na zaciatok textu presny
preklad prvého slova (,V Krista veriaci laici“) a latinské slovné spojenie by v slovenskom texte
nebolo potrebné. g) ,[...] a tiez veriacim v [...] krajindch [...]“ (Copikova 2020, 4).

Zaver

V $tadii boli prezentované navrhy na spresnenie pojmu ,,neveriaci®, resp. ,veriaci“ najma vo filo-
zofii a teologii, ale aj v dielach z oblasti exaktnych vied, ktoré sa zaoberaju pravdivostou nasich po-
znatkov a tvrdeni. Pri porovnani oboch skiumanych skupin formulacii vidime rozdiel v presnosti.
Kym v prvej skupine text uvadza, o aky konkrétny typ ,veriaceho® ide, v druhej skupine sa zviaésa
hovori len véeobecne o ,veriacich bez toho, aby sme zistili, o ,veriacich“ v ,,koho" alebo v ,,¢0" ide.
Sttidia chce byt podnetom na zaiatok diskusie na tito tému podIa prikladu sv. Konstantina Cyrila
(Zozulak 2019, 13-21; Ivani¢ — Hetényi 2017, 27-34; Kocev et al. 2017, 88-97), ktory tento nastroj
hojne vyuzival pri zdokonalovani poznatkov vo viacerych oblastiach Zivota (Gluchman 2017, 62-
74; Juddk et al. 2022, 40-52; Hetényi - Ivanic 2021, 417; Rychnova et al. 2022, 5-18).
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Abstract: MATURKANIC, Patrik - TOMANOVA CERGETOVA, Ivana - KOBYLAREK
Aleksander - ZIMNY, Jan. New Evangelization Pastoral Care in the Litoméfice Diocese in
the Footsteps of Slavic Missionaries Cyril and Methodius. The aim of the research study is
to point out the significance of Cyril and Methodius in the geographical location of the
Lithomérice diocese in the 21st century. Through research, we tried to get an idea of the
perception of terms such as the new evangelization, pastoral care, or the importance and
priority categorization of Cyril and Methodius among the current residents of the region.
The research group consisted of 563 respondents — 37% women (N = 208) and 63% men (N =
355). The age distribution of the research participants was varied and included in several
age groups without age restrictions. Regarding the religious structure, 58% (N = 328) of the
participants were unaffiliated, 38% (N = 213) claimed to be Christian and 1% (N = 5) Jewish,
another religion was defined by 3% (N = 17) of the participants in research. We divided the
participants into several groups according to the size of their place of residence. The results
of our research point to insufficient knowledge about the significance of Cyril and Methodius
and their pastoral and missionary activities.

Keywords: new evangelization, pastoral care, diocese of Litométice, Cyril and Methodius,
northern Bohemia

Teoreticka vychodiska

Bozi Syn se stal ¢clovékem, aby spasil, zachranil cely svét (srov. Jun 3,16). V této souvislosti zastava-
me ndzor, Ze evangelium md byt zvéstovano ¢lovéku bez jakéhohokoliv rozdila (srov. Mt 28,19-20,
Mk 16,15), vzdyt kazda lidska bytost je stvofena k obrazu Bozimu (Jancovic 2020, 191). Je dulezité
ho prezentovat srozumitelnym a pfijatelnym zptisobem. Mame zde na mysli novoevangeliza¢ni
pastoraci (Hlad 2021, 6-28; Mahrik 2020, 43-52; Krupa 2003; Surab 2011; Knapik - Kosturkova
2019, 120-124), ktera ma v umyslu prindset svétlo radostné zvésti vSem spolecenskym vrstvam
a tfidam (Budayovd 2020; Bursova — Akimjakova 2021, 161-186; Adam 2019, 53-69) a jejim vli-
vem zevnitf pretvaret lidi samotné, vytvaret z nich nové lidstvo (srov. Gal 6,15; 2 Kor 5,17; Zjv
21,5). Uéelem evangelizace je dosahnout pravé této vnitini promény, aby ptsobnost evangelia
pretvarela srdce “naslouchajicich® lidi, jenz ve svém prostfedi jsou ochotni pfijmout poselstvi
Jezise Krista (Ivani¢ 2016, 123-130). Je tfeba evangelizovat kulturni humanni prostfedi, které ma

| 170 | eee KONSTANTINOVE LISTY 15/2 (2022), pp. 170 - 194



NOVOEVANGELIZACN{ PASTORACE V LITOMERICKE DIECEZE VE STOPACH
SLOVANSKYCH VEROZVESTU CYRILA A METODEJE

zuslechtovat nejen télesnou, ale predev$im dusevni stranku ¢lovéka (Trnka — Lorencova 2022,
116-117; Lorencova 2011, 181; Lamprou - Zozulakovd 2019, 33-42; Kralik et al. 2018, 63-76).
Vidyt v téchto intencich dostavd tato déjinnd a spolecenska stranka entologicky a sociologicky
vyznam, ale predevsim transcendentni, tedy existen¢ni rozmér. Narody, ale i jejich tzemi se vy-
znacuji urc¢itym vlastnim specifikem. Tak je to i se dvéma kraji (Gstecky a liberecky), lezicimi
na severu Cech, které prevazné zapadaji do ceské cirkevni provincie litométické diecéze, zalozené
3. Cervence 1655. Diecéze se rozprostira na plose 9 393 km? a nachazi se zde 580 stojicich kostelt
a kapli, které jsou rozdéleny do 10 vikariata (dékanatu), a to obvykle podle nédzvu krajskych nebo
okresnich mést daného tzemi. V diecézi, kterd je zasvécena svaté Zdislavé, je celd rada historic-
ky vyznamnych kostelt, poutnich mist, pét baziliky minor, ale pfedevsim litométicka katedrala
sv. Stépdna z 11. stoleti. V Cele stoji 20. litoméficky biskup Msgre. Jan Baxant, pod kterého juris-
dikci ve svéfenych 384 farnostech pisobi v aktivni duchovni sluzbé 105 knézi, a to vcetné fehol-
nich (33), ale i knézi dichodového véku. Na uzemi celé diecéze Zije 1 363 000 obyvatel, ze kterych
se ke katolické vife hlasi jen 160 000 lidi. Pravidelné nedélni bohosluzby navstivi podle sé¢itani
cca 8 000 véricich. Iz téchto statistickych idaji mizeme vycist, Ze jde o diecézi misijniho charak-
ale i konzumni dobou (ODKAZ dltm.cz). Obyvatelstvo severnich Cech je na rozdil od ostatnich
oblasti Ceské republiky z narodnotniho slozeni nejriiznorodéjsi. Tento typicky element severu vy-
plyva predevsim z faktu, ze po druhé svétové valce probéhla, a to zvlast v pohrani¢nich oblastech,
velika migrace obyvatelstva (tzv. BeneSovy dekrety). Proto miiZeme naptiklad v ptistavnim pade-
sattisicovém mésté Dé¢in nebo na pocet obyvatelt stejném lazeniském mésté Teplice nebo ve dvou
statisicovych krajskych univerzitnich metropolich v Usti nad Labem a v Liberci, potkévat veliké
zastoupeni Slovékil, Polakd, Ukrajinct, Némct, Rust, Vietnamct, slovenskych Romil, ale i nema-
lou, nékolika tisicovou komunitu Arabt, hlasicich se pfevazné k muslimské vite (Roubalova et al.
2021, 57-74). Toto “pestré” pohrani¢ni spektrum vede mistni obyvatelé k vzdjemné snasenlivosti,
k moznostem vzajemné tcty, tolerance, ale i hledani novych vyzev, ukazujicich smér trvalych
hodnot (Zalec - Pavlikové 2019, 39-48; Vivoda 2011, 157-168; Zavis et al. 2019, 44-53).

Ackoliv ubéhlo témér 12. stoleti, kdy Velkou Moravu navstivili Cyril a Metod¢j (Ivani¢ -
Hetényi 2017, 27-34), ptece z odkazi téchto svatych vérozvéstl Zije i soucasna stfedoevrospka
spole¢nost (Hetényi — Ivani¢ 2021, 417; Hlad 2021, 12; Judak 2021, 14-16; Zozulakova 2016, 149-
157; Taneski 2020, 208-223).

Zvlast mista, které jsou poznamenana tradici predkd, jejich odkazem, ale také svédectvim viry,
jiz Zije i soucasna generace 21. stoleti. Jsou zde ovsem regiony, které svym misijnim charakterem
vypovidaji o jiném, tzv. ateistickém sméru, ve kterém severni Cechy zastavaji prioritni postave-
ni, jak vyplyva z vy$e napsanych dat. Na druhé strané se zde nabizi zcela otevieny prostor nové
evangelizaci, kterou dle ptikladu slovanskych apostolt lze i dnes zprosttedkovat inkulturni, dy-
namicky proces ve svétle pozitivnich spole¢enskych promén. Miize se tak dit nejen vhodnou edu-
kac¢ni vyukou (Al-Rahmi, Ali Mugahed et al. 2021, 7893; Soria-Barreto, Karla et al. 2021, 13813;
Krélik - Méhrik 2019, 8896-8900; Reimer 2021; Reimer 2016,223-248), ndboZenskou osvétou
v kontextu riiznych humanitnich smért, modernich socidlnich prostfedkii (Pavlikovd - Zalec
2019, 1015-1026; Majda 2016), ale predevsim svédectvim Zivota, zaloZeném na bliZzenecké las-
ce. Zrovna dne$ni covidova doba nabizi $iroké pole moznosti, jak se zachovat spravné ve vztahu
k druhému clovéku (Petrovi¢ et al. 2021, 10826; Ionescu, Tiberiu Constanti et al. 2021, 1541;
Ionescu, Tiberiu Constanti et al. 2022, 452; Pavlikova et al. 2021, 10350; Haskov4 et al. 2020, 106-
112; Otrisal — Ralbovska 2022)

Nova evangelizace a jeji pastora¢ni prinik chce pod zastitou svatych Cyrila a Metodéje ukazat
i v misijnim severoceském prostiedi, Ze akcelerace humanitni existence lze dosahnout v kontextu
hledani trvalé Pravdy (srov. Jn 14,6), ukazujici smysl Zivota (Krupa 1998, 39-43; Gavendovd 2016,
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47-61; Horackova et al. 2022, 37-44) smétujici k oslavé Bozi (Jancovi¢ 2019, 133). Na to, jakym
zptsobem vnimd soucasna “litomérickd“ spole¢nost poselstvi a odkaz svatych vérozvéstd jsme
se dovédéli prostfednictvim vyzkumu, o némz pojednava tento prispévek.

Hlavnim cilem této studie bylo ziskat podrobnéjsi informace o predstavach a vnimani po-
stav svatych Cyrila a Metodéje v litomérické diecézi, a to se specifickym zaméfenim na vyuziti
téchto postav v pastora¢ni a evangeliza¢ni praxi. V naSem badani jsme si polozili vyzkumni otaz-
ku: V jakych intencich je v dnesni dobé mozné v lokalité litomérické diecéze vyuZiti postav Cyrila
a Metodéje pro ticely novoevangelizacni pastorace a jaky vyznam sehrdavd cyrilometodéjskd ticta
v pozitivni evangelni vyzvé u nevéticich? V rdmci této otazky jsme si stanovili dil¢i podotazky
tohoto znéni: Maji obyvatelé litoméfické diecéze dostatecné znalosti o zdkladnich pojmech, jako je
novd evangelizacni pastorace? Jak vnimaji postavy Cyrila a Metodéje a jakou prioritni kategorizaci
ddvaji témto postavam? Existuji rozdily ve stanovenych otdzkdch na zikladé véku, pohlavi ¢i veli-
kosti obydli?

Metoda

Vyzkumny design

Pfi realizaci vyzkumu jsme si zvolili vyzkumny design studie, ktery byl nejblize cili vyzkumu.
Nejvhodnéjsi se nam pozdaval neexperimentalni vyzkumny plan - deskriptivni studie s prvky
srovnavaci studie — a vysledky ziskané na zakladé méfeni jsme analyzovali pomoci zakladnich
deskriptivnich a inferen¢nich statistickych metod. Vyzkumny soubor byl ziskavan zamérnym vy-
bérem. 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 nezévislosti proménnych predpokla-
d4, Ze ndhodné proménné X a Y jsou nezavislé, tedy hodnoty jedné proménné neovliviiuji hod-
noty druhé proménné. Zavislost mezi proménnymi miize byt bud jednostranna (asymetrickd)
nebo vzajemna (symetrickd), kdy se obé proménné ovliviiuji navzajem. Pro testovani nezavislosti
dvou kategorialnich proménnych v kontingen¢ni tabulce bez ohledu na smér jejich zavislosti byl
pouzit Pearsontv chi kvadrat test. Nulovd 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:

ni*nj
Hol nij =
ninj
Hi: nij #* —
kde znaci ¢etnosti v kontingenéni tabulce, kde i = 1, 2, ..., r znaéi kategorie proménné X aj =1, 2,

..., $ znaci kategorie proménné Y.
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Testové kritérium X2 je definovano jako:

2 =31 y8 (uj—nij)?
Xe = Li=1j=1 n;

kde Cim vétsi jsou rozdily mezi kategoriemi zkoumanych proménnych, tim vétsi je testovaci
kritérium x2.

Predpokladem pouziti tohoto testu je, aby teoretické ¢etnosti, 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

Vyzkumny soubor byl tvofen z 563 respondentd, ktefi se vyzkumu zucastnili. VSichni respondeti
pochazeli z Ceské republiky, a to konkrétné z litometické diecéze. Ze viech respondentti, 37% tvo-
filo zen (N = 208) a 63% muzt (N = 355). V ramci jednotlivych vékovych skupin, byly zastoupeny
nerovnomérné. Ucastniky vyzkumu jsme rozdélili do péti vékovych skupin: do 18 let bylo 8 %
ucastniku (N =43), ve véku 18-25 let se jednalo také o 8% tcastnika (N = 43), v rozmezi 25-40 let
jsme méli druhou nejpocetnéji zastoupenou skupinu tcastniki v rozsahu 25% (N = 142), pricemz
nejveétsi skupina byla ve véku od 41 do 49 let v rozsahu 47% (N = 263). Posledni vékovou skupinou
byli ucastnici nad 60 let, kterych bylo 13% (N = 72).

Od ucastnikll vyzkumu jsme také ziskavali udaje o jejich vyzndni. Cilova skupina byla rozcle-
néna na ¢tyti podskupiny, pricemz jsme se zamé¥ili na nejvyznamnéjsi zastoupena nabozenstvi
v Ceské republice. Vice nez polovina Géastnikti vyzkumu (58%) ptiznala, Ze je bez vyznani (N =
328). Ke kfestanskému vyzndni bylo pfifazeno 38% osob (N = 213) a k zidovské vife pouze 1%
(N =5). Jind nabozenstvi definovala 3% ucastnika vyzkumu (N = 17).

Utastnici vyzkumu byli rozdéleni i na zdkladé velikosti mista jejich bydlisté do péti skupin.
Obyvatel z vesnic bylo 19% (N = 106), z mésta do 10.000 obyvatel bylo 21% (N = 121), z mésta
od 10.000 do 50.000 obyvatel bylo 31% (N = 177), z mésta od 50.000 do 100.000 18% (N = 102)
az mésta nad 100.000 obyvatel bylo 10% (N = 57). Podrobnéjsi informace o ti¢astnicich na vyzku-
mu z pohledu jednotlivych okresti kraje uvadime v Tabulce 1.

Mérici nastroje

V na$em vyzkumu nebyly vyuzity standardizované dotazniky. K tcelu zjisfovani zakladnich de-
mografickych udaji jsme vytvofili sociometricky dotaznik. Uéastnici vyzkumu odpovidali na de-
vét otazek, z nichz jsme se ptali na cyrilometodéjskou tématiku v kontextu vnimani nabozenskych
hodnot a tradici v Zivoté respondentii. Prvnich pét otazek se vztahovalo k obecnym postojim
a predpokladtim vnimani cirkve a prislusnosti k ni. V dalSich otazkach jsme se soustredili uz
pfimo na jiz zminénou cyrilometodéjskou matérii.

Vysledky

Pfi hodnoceni vyzkumnych dat jsme si tcastniky badani popsali z pohledu deskriptivni statistiky
obyvatel kraje v prvnim kroku. V nasledujici ¢asti prezentujeme tdaje ve frekvenénich tabulkach
formou sloupcovych a kold¢ovych grafti. Nasledujici ¢ast studie vypovida o odpovédich na jed-
notlivé dotazy naseho dotazniku.
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V prvni otdzce jsme se Ucastniki ptali, zdali se setkali nékdy s terminem ,Novd evangelizace’,
pripadné jaky maji vztah k novoevangelizacnimu chdpdni. Respondenti méli moznost si vybrat
jednu ze ¢tyt odpovédi, které vyjadrovaly informaci o tom, zda se s danym pojmem uz nékdy se-
tkali. Z celkového poctu ucastniki vyzkumu znalo predlozeny termin spole¢né 13% osob. Z toho
8% (N = 43) dany termin znalo a mélo k nému pozitivni vztah, 5% osob (N = 26) mélo k nému
pasivni vztah. Tento termin zaznamenalo 20% tcastnik( vyzkumu (N = 113) a 68% osob (N =
381) se s terminem nesetkalo a neslyseli jej (Tabulka 2, Graf 1).

Dalsi dotaz, ktery jsme polozili, byla otdzka: Co si predstavujete pod pojmem pastorace?
Respondenti opétovné méli moznost si vybrat jednu ze ¢tyf odpovédi. Odpovédéli nasledovné:
»hevim® — 47% osob (N = 263), ,.cirkevni aspekt v riiznych formach bézného Zivota“ — 43% ucast-
nikd (N = 240), ,.,element vyznacujici se psychologii dobrych vztahi“ - 6% osob (N = 36) a ,,aspekt
socidlnich sluzeb” — 4% (N = 24). Grafické zobrazeni dajii (Tabulka 3) je uvedeno v Grafu 2.

Dalsi otazka byla spojena s tématem novoevangeliza¢ni pastorace. V tomto dotazu byly spo-
jeny oba pojmy z predchozich dvou otdzek dohromady. Ptali jsme se: Jakou roli zastdvd “litomé-
fickd* katolickd cirkev v novoevangelizacni pastoraci? Vysledky uvedené v Tabulce 4 a znazornéné
v Grafu 3 nam fikaji nésledujici tdaje: 11% ucastnikd vyzkumu (N = 63) vnima, Ze cirkev se an-
gazuje v tomto tématu, ale mélo; 6% osob (N = 32) vnima pasivitu cirkve a jeji nedostate¢nou
prospésnost a 5% osob vnima angazovanost cirkve v dostate¢né mire. Nejvice tcastnikil vyzkumu
(77% a tedy N = 440) oznacilo odpovéd na tuto otazku moznosti ,,nevim®

Ve ¢tvrté otdzce jsme se vénovali obecnéj$imu prehledu o nabozenskych preferencich ucastni-
kit vyzkumu (Tabulka 5, Graf 4), pfi¢emz jsme se zeptali: ,,V celé litoméFické diecézi o rozloze 9 393
km? Zije v soucasné dobé cca 1 363 000 obyvatel. Kolik z nich, podle Vaseho nédzoru, se pti poslednim
scitdni v roce 2011 pfihldsilo ke katolické vite?* Respondenti odpovédéli nasledovné: 10% (N = 56)
oznadilo hodnotu 0,5%, 19% (N = 108) oznacilo hodnotu 1%, 42% (N = 239) oznacilo hodnotu
5%, 22% (N = 124) oznacilo hodnotu 10% a 6% (N = 36) oznacilo hodnotu 15%.

V na$em vyzkumu jsme pokracovali dal$i otazkou: Kolik lidi, podle Vaseho ndzoru, v celé li-
tomérické diecézi navstévuje nedélni bohosluzby? Vysledky uvadime v Tabulce 6 a zndzornujicim
Grafu 5. Utastnici vyzkumu odpovédéli oznacenim jedné ze $esti odpovédi: 0,1% odpovédélo
12% respondenti (N = 66), 0,5% — odpovédélo 16% respondentt (N = 89), 1% — odpovédélo 21%
respondenttt (N = 121), 3% - odpovédélo 23% respondentd (N = 128), 5% - odpovédélo 19%
respondenttl (N = 108) a 10% - odpovédélo 9% respondentt (N = 51).

Dal$imi otazkami jsme se soustfedili na vnimani postav Cyrila a Metodéje v kontextu kate-
gorialni hodnoceni (Tabulka 7, Graf 6). Polozili jsme nasledujici otazku: V jaké prioritni kategorii
hodnotite postavy Cyrila a Metodéje? Respondenti méli moznost odpovédét vybérem ze ¢tyt moz-
nosti a to nasledujicich: historické, ndbozenské, intelektudlni nebo politické osobnosti. Z odpo-
védi vyplyva, Ze 54% respondentti (N = 306) vnima postavy Cyrila a Metodéje, jako historické
osobnosti. Nasledné 25% tcastniki vyzkumu (N = 25%) hodnoti jejich prioritni kategorii jako
nabozenskou, 18% (N = 104) jako intelektudlni a 2% respondentii (N = 14) je vnima jako politické
osobnosti.

Mezi nase dalsi otazky jsme zatadili otazku slouzici k ziskavani nazoru o vyznamu téchto osob-
nosti (Tabulka 8, Graf 7). Zeptali jsme se: Sehrdvaji, podle Vaseho ndzoru, postavy Cyrila a Metodéje
dilezity vyznam v misté (spolecnosti), ve kterém Zijete? Respondenti odpovédéli nejcastéji (34%), ze
tyto postavy nemaji vyznam ve spole¢nosti (N = 189). Nasledné oznacovali frekventované ve 28%

Sbér vyzkumnych dat probéhl od dubna do ¢ervence 2021 v Ceské republice, kdy jesté nebyli zname
vysledky s¢itani obyvatel 2021, které probéhlo od 27. brezna do 11. kvétna 2021. Prvni vysledky Scitdni
2021 zvetejnil Cesky statisticky tifad dne 13. ledna 2022. Proto jsme se #idili daty ze s¢itani obyvatel
z roku 2011 (ODKAZ czso.cz).
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odpovédi, ze ,,sehravaji, ale v malé mire“ (N = 157) a 21% oznacilo odpovéd ,nevim“ (N = 118).
V rozsahu 18% (N = 99) odpovédéli respondenti ,,sehravaji v dostate¢né mire®

Posledni uzavtenou otazkou byla otazka: Na jakych zdkladech Ize postavit novoevangelizac-
ni pastoraci severnich Cech v pozitivnim chdpdni Cyrila a Metodéje? V této otézce respondenti
méli moznost odpovédét vybérem ze ¢tyf moznosti: ,na vérohodné tradici, opirajici se o kulturni
zivot® — oznacdilo 26% ucastnikii (N = 147), ,,na prohlubujici bazi duchovniho Zivota“ - oznaci-
lo 10% tcastnikt (N = 58), ,,na globaliza¢nim ekumenickém snazeni“ - oznacilo 5% ucastnikii
zornuje Graf 8.

Dotaznik byl uzavien otevienou otazkou: Slysel, pripadné navstivil jste nékdy kostely nebo kaple
zasvécené svatym Cyrilu a Metodéjovi na vizemi litométické diecéze? Pokud ano, dokdzete napsat
kde? Vétsina respondentii uvedla, Ze kostely nebo kaple zasvécené svatym Cyrilu a Metodé&jovi
na tizemi litomérické diecéze nenavstivili nebo Ze o nich nikdy neslyseli (59%). Dalsich 35% re-
spondentt neuvedlo zadnou odpovéd. Respondenti, kteti uvedli, ze navstivili, uvedli nasleduji-
cf lokace: Velehrad, Dubi, Sluknov, Svijansky Ujezd, Rip, Radhost, Pustény, Brozany nad Ohfi,
Litoméfice, kostel sv. Cyrila a Metodéje v Praze.

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

A) Porovnani podle velikosti mésta ¢i vesnice

U otazek Setkal/a jste se nékdy s terminem “Novd evangelizace', pripadné jaky mdte vztah k novo-
evangelizacnimu chapdni? Co si predstavujete pod pojmem pastorace? Jakou roli zastdva “litométic-
ka* katolicka cirkev v novoevangelizacni pastoraci? V celé litométické diecézi o rozloze 9 393 km? Zije
v soucasnosti cca 1 363 000 obyvatel. Kolik z nich, dle Vaseho nédzoru, se pti poslednim séitdni v roce
2011 ptihlasilo ke katolické vite? Kolik lidi, dle Vase ndzoru, v celé litomérické diecézi navstévuje
nedélni bohosluzby? V jaké prioritni kategorii hodnotite postavy Cyrila a Metodéje? Sehrdvaji, dle
Vaseho ndzoru, postavy Cyrila a Metodéje ditleZity vyznam v misté (spolecnosti), ve kterém Zijete?
Na jakych zékladech Ize postavit novoevangelizacni pastoraci severnich Cech v pozitivnim chdpdni
Cyrila a Metodéje? nebyla nalezena statisticky vyznamnd zavislost na velikosti mista trvalého by-
dlisté na 5% hladiné vyznamnosti.

B) Porovnani podle pohlavi

U otazky V jaké prioritni kategorii hodnotite postavy Cyrila a Metodéje? Byla prokazana zavislost
na pohlavi na 1% hladiné¢ vyznamnosti (P-hodnota Perasonova chi-kvadrat testu: 0,004). Obé
skupiny nejc¢astéji uvadeély ,historické osobnosti, ale Zeny tuto odpovéd uvadély vyrazné Castéji
(u zen 60,6%, u muzi 47,4%).

U otazky Jakou roli zastdvad “litométickd” katolickd cirkev v novoevangelizacni pastoraci? byla
prokdzana zavislost na pohlavi na 1% hladiné vyznamnosti (P-hodnota Perasonova chi-kvadrat
testu: 0,001). Zeny oproti muziim vyrazné &astéji odpovidaly ,,nevim. MoZznost ,,nevim* viak
prevlada u obou skupin. Muzi ¢astéji odpovidali, Ze ,,Cirkev je v tomto sméru pasivni, tj. bez pro-
spé&énych napadi“ (na 3. misté, u Zen na 4. misté). Zeny oproti muziim &astéji uvadély, ze ,Cirkev
se v tomto sméru angaZzuje v dostate¢né mite” (na 3. misté, u muzi na 4. misté).

U otazky Sehrdavaji, dle Vaseho ndzoru, postavy Cyrila a Metodéje dillezity vyznam v misté
(spolecnosti), ve kterém zijete? Byla prokdzana zavislost na pohlavi na 5% hladiné vyznamnosti
(P-hodnota Perasonova chi-kvadrat testu: 0,014). Muzi oproti Zendm vyrazné Castéji odpovidali
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»hesehravaji“ (u muzt 39,6%, u Zen 30,7%). Déle byl vyznamny rozdil u odpovédi ,,nevim, kterou
odpovidalo 14,6% muzui a 26,4% Zen.

U otazek Setkal/a jste se nékdy s terminem “Novd evangelizace’, pripadné jaky mdte vztah k no-
voevangelizacnimu chdpdni? Co si predstavujete pod pojmem pastorace? V celé litoméfické diecézi
o rozloze 9 393 km? Zije v soucasnosti cca 1 363 000 obyvatel. Kolik z nich, dle Vaseho ndzoru, se pfi
poslednim scitani v roce 2011 prihldsilo ke katolické vite? Kolik lidi, dle Vase ndzoru, v celé litométic-
ké diecézi navstévuje nedélni bohosluzby? Na jakych zdkladech lze postavit novoevangelizacni pasto-
raci severnich Cech v pozitivnim chdpani Cyrila a Metodéje? Nebyla nalezena statisticky vyznamna
zavislost na pohlavi na 5% hladiné vyznamnosti.

C) Porovnani podle véku

U otazky Co si predstavujete pod pojmem pastorace? byla zaznamendna statisticky vyznam-
na zavislost na véku na 1% hladiné vyznamnosti (P-hodnota Perasonova chi-kvadrat testu:
0,000). Respondenti ve véku do 25 let a od 26 do 40 let nejc¢astéji uvadéli ,nevim® Respondenti
ve véku do od 41 do 59 let a ve véku 60 a vice nejcastéjsi uvadéli ,,Cirkevni aspekt v rozli¢énych
forméch bézného zivota®

U otazky V celé litométické diecézi o rozloze 9 393 km? Zije v soucasnosti cca 1 363 000 obyvatel.
Kolik z nich, dle Vaseho ndzoru, se pti poslednim scitdni v roce 2011 ptihldsilo ke katolické vite?
byla zaznamena statisticky vyznamnd zavislost na véku na 1% hladiné vyznamnosti (P-hodnota
Perasonova chi-kvadrat testu: 0,007). VSechny vékové skupiny nejéastéji uvadély 5%. Respondenti
ve véku do 25 let, ve véku 26-40 let a 60 a vice let jako druhou odpovéd nejcastéji uvadéli 10%.
Respondenti ve véku od 41 do 59 let méli jako druhou nejéastéjsi odpoved 1%.

U otazky Na jakych zédkladech Ize postavit novoevangelizacni pastoraci severnich Cech v pozitiv-
nim chdpdni Cyrila a Metodéje? byla zaznamenana statisticky vyznamna zavislost na véku na 1%
hladiné vyznamnosti (P-hodnota Perasonova chi-kvadrat testu: 0,005). Respondenti ve véku do 25
let, ve véku do 26 do 40 let a ve véku od 41 do 59 let nejcastéji uvadéli “nevim® Respondenti
ve véku od 60 let a vice nejc¢astéjsi uvadéli ,Na vérohodné tradici, opirajici se o kulturni zivot
a jeho obcanské osvéty*.

U otazky V jaké prioritni kategorii hodnotite postavy Cyrila a Metodéje? byla zaznamena-
na statisticky vyznamna zavislost na véku na 5% hladiné vyznamnosti (P-hodnota Perasonova
chi-kvadrat testu: 0,049). VSechny vékové skupiny nejcastéji uvadély ,historické osobnosti®
Respondenti ve véku do 25 let a ve véku od 41 do 59 let méli jako druhou nejcastéjsi odpoved
»intelektudlni osobnosti“. Respondenti ve véku 26-40 let a 60 a vice let jako druhou odpoveéd
nejcastéji uvadeli ,nabozenské osobnosti®

U otazek Setkal/a jste se nékdy s terminem “Novd evangelizace’, pfipadné jaky mdte vztah k novo-
evangelizacnimu chdpdni? Jakou roli zastavd “litométicka® katolickd cirkev v novoevangelizaéni pas-
toraci? Kolik lidi, dle Vase ndazoru, v celé litomérické diecézi navstévuje nedélni bohosluzby? Sehravajt,
dle Vaseho ndzoru, postavy Cyrila a Metodéje ditleZity vyznam v misté (spolecnosti), ve kterém Zijete?
nebyla nalezena statisticky vyznamna zavislost na velikosti mista trvalého bydlité na 5% hladiné
vyznamnosti.

Diskuse

Z vysledki vyzkumu, které se vaZzou k prvni otazce Setkal/a jste se nékdy s terminem “Nova evan-
gelizace’; pripadné jaky mdte vztah k novoevangelizacnimu chdpdni? v nasem dotazniku vyplyva,
ze témeér dvé tietiny (68%) ucastnikil vyzkumu nema znalost a ani zku$enost s terminem ,,nova
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Y.

jména dlouhodobym ateistickym myslenim Ceska a celkovym nezdjmem k religionistickym
otazkam. Tento fakt se projevil i ve strukture naseho vyzkumného vzorku, kde 58% uvedlo, Ze je
»bez vyznani®. Usuzujeme, Ze pravé takové nastaveni obyvatelstva vede k prirozenému nezdjmu,
resp. nedostate¢né informovanosti o nabozenskych tématech. Postoj obyvatel je tedy v této véci
ocekavany a piedpokladatelny.

Na zakladé odpovedi v druhé otazce Co si predstavujete pod pojmem pastorace? usuzujeme, ze
respondenti vyzkumu si pojem pastorace spojuji zejména s cirkevnimi aspekty (47% odpovédi).
Témét polovina (43%) dotdzanych osob neumi odpovédét na otazku, co si pod pojmem pasto-
race ma predstavit. Pfitom 10% ucastnikd vyzkumu si pastoraci spojuje s psychologii dobrych
vztahtl a aspektem socialnich sluzeb. Tento fakt muze byt pro nas zajimavy zejména z pohledu
dalsiho zkoumani, jelikoZ propojeni pastorace na psychologickou a socialni tématiku je v tom-
to kontextu jedine¢ny. Na zdkladé téchto odpovédi mizeme vidét, Ze 1/5 osob, které vnimaji
pastoraci, jako néjaky pojem, si spojuje tento termin pravé s takovymi sluzbami a ne pfimo
s cirkevnim pojetim.

Odpovédi na nasi dalsi otazku souvisejici s ¢innosti cirkve v propojeni novoevangeliza¢ni pas-
toraci Jakou roli zastava “litoméfickd” katolickd cirkev v novoevangelizacni pastoraci? byly velmi
sporné. Az 77% tcastnikil vyzkumu oznacilo odpovéd ,,nevim®. Takovy vysledek si vysvétlujeme
dvéma zpiisoby a to (1) Ze Gcastnici vyzkumu skute¢né nemaji dostate¢nou znalost dané proble-
matiky a z daného didvodu oznadili pfedmétnou odpovéd a/nebo (2) nakolik jiz v predchozich
dvou otazkach jsme mohli identifikovat zna¢nou neznalost problematiky, nebo ateisticky postoj
k tématu, toto se mohlo odrazit pti odpovédich a respondenti mohli tuto odpovéd oznacovat
z toho diivodu, Ze jinou odpovéd nepovazovali za vhodnou, resp. vybrali odpovéd nejméné
zavadéjici.

Z vysledkt ¢tvrté otazky V celé litométické diecézi o rozloze 9 393 km? Zije v soulasnosti
cca 1 363 000 obyvatel. Kolik z nich, podle Vaseho ndzoru, se pti poslednim scitdni v roce 2011
prihldsilo ke katolické vite?, jsme se snazili zjistit, jak ucCastnici vyzkumu vnimaji ¢etnost véficich
ve svém regionu. Nezajimala nds ani tak spravnost odpovédi, jako spiSe subjektivni vnimani re-
spondenttl. Predpokladem bylo u 42% hodnota 5%, a tudiz 5% predpokladaji, Ze jsou katolického
vyznani. V tomto piipadé mizeme vnimat realnost tohoto odhadu pravé z pohledu socidlnich
kontakta (Olecka et al. 2022, 5483), které umi lidé odhadnout a na zdkladé svého okoli usuzovat
na rozsah a Cetnost véticich ve svém okoli.

Jak jsme se ptali respondentt k ucasti na nedélnich bohosluzbach Kolik lidi, podle Vaseho
ndzoru, v celé litométické diecézi navstévuje nedélni bohosluzby?, vidime zde mirny rozdil v pro-
centudlnim hodnoceni respondentt. Pfi¢emz v predchozi otdzce 42% tcastnikil vyzkumu zhod-
se nejvétsi procento odpovédi shromazduje kolem hodnoty 1% a 3%. Respondenti tedy sice
vnimaji, ze 5% osob se hlasi k vife, av§ak pouze 1% nebo 3% z nich navstévuji bohosluzby. Tyto
hodnoty spole¢né oznacilo 43% respondenttl. Na trovni totoznych 5% se vyjadfuje pouze 19%
obyvatel, coZ znaci, Ze vice nez u poloviny lidi, které okoli vnima, jako véfici, u nich neeviduji
navstévy bohosluzby, nebo je mozna nevnimaji. MiiZe se samoziejmé jednat i o sniZenou citlivost
v této otdzce, avSak presto by bylo podnétné ziskat vice informaci o detailech u jednotlivych
ucastnikt vyzkumu, pro¢ k tomuto rozdilu dochdzi.

V prvni otdzce, ktera se vénovala tématu prioritni kategorie postavy Cyrila a Metodéje V jaké
prioritni kategorii hodnotite postavy Cyrila a Metodéje?, vidime provazanost téchto postav s vni-
manim uzce historickym. Respondenti vyzkumu v rozsahu 54% vidi tyto postavy primarné jako
historické osobnosti. Pouze Y% respondentii (25%) je spojuje s nabozenskymi charaktery a 18% re-
spondentt s intelektudlnimi charaktery. V politice vyznam Cyrila a Metodéje ti¢astnici vyzkumu
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nevidi néjak vyznamné (2%). Na zakladé téchto vysledkdt mizeme usuzovat, ze postavy Cyrila
a Metod¢je ve vzorku respondentd, z nichz se 47% nehldsi k zddné vife, hodnoti vétsina z his-
torického pojeti. Toto miZzeme vnimat na jedné strané, jako pozitivni fakt, a to z toho divodu,
ze povédomi o téchto postavach je udrzovano v ramci ucebnich osnov historie a tudiz jejich du-
leZitost je nepopiratelna. Av§ak nabozensky vyznam neni aZ tak vyznamné podporovan. Jelikoz
38% osob z vyzkumu se hlasi ke katolické vife a pouze 25% oznacuje Cyrila a Metodéje, jako
nébozenské osobnosti, miizeme vnimat zna¢ny propad v jejich spojitosti s vyznanim a to o 13%.
Predpokladame tedy, Ze prestoze Gcastnici vyzkumu jsou katolici, inklinuji i k tomu, Ze tyto posta-
vy nevztahuji prioritné k nabozenskym konstantam. Toto téma by mohlo byt zajimavé z hlediska
budouci osvéty a propojovani myslenkovych stereotypti krestantl, ktefi mohou osobnosti viry
vnimat vice nez v souvislostech historickych postav. Tento zptisob mysleni mtize v budoucnos-
ti zptsobit propad viry a davéryhodnosti, jelikoz je mozné, Ze z historickych postav se mozna
v budoucnosti pro ¢lovéka stanou mytickymi bytostmi, ¢i pohddkovymi, resp. snovymi posta-
vami. Stalo by za tvahu, jak Ize vyuzit tohoto faktu a predpokladu upadku vnimani vyznamu
osobnosti tohoto typu v pedagogickém pojeti (napt. ve vyuce nabozZenstvi), potazmo v pastoraéni
a evangeliza¢ni ¢innosti. Mizeme predpokladat, Ze je vhodné pracovat ve vztahové vazbé k témto
evangeliza¢nim osobnostem u predstavitelil a reprezentantt katolické cirkve ¢i samotnych ¢lent
tohoto religiézniho vyznani. Z pohledu psychologie mtzeme vnimat pottebu souc¢asného ¢lovéka
po silnych vzorech a modelech hrdint, kterymi mohou byt postavy Cyrila a Metodéje v budouc-
nu reprezentovany. Potfeba hleddni modeld bezpeéného pripoutani a vztahovani se ke vzorim
se silnym charakterem se muze vyuzit pravé v této oblasti, jako je podpora filozofického mysle-
ni a rozvoje krestanského rozvoje (Ambrozy - Sagat 2019, 218-227; Akimjak et al., 2022, 47-54;
Plaienkova 2016, 246-248; Surab 2018).

Dale nas zajimala mira souhlasu s tim, jaky vyznam maji tito vérozvésti pro lidi, kdyz jsme
se ptali: Sehrdvaji, podle Vaseho ndzoru, postavy Cyrila a Metodéje ditleZity vyznam v misté (spolec-
nosti), ve kterém Zijete? Vyznam postav Cyrila a Metodéje v dostate¢né mire vnima pouze 18% re-
spondentti vyzkumu. Dokonce 21% osob se k tomuto tématu neumélo vyjadrit. Tak vysoké procen-
byt ocekavana vzhledem k predchozim otazkam a tematickému zaméfeni vyzkumu. Prekvapujici
je pro nas fakt, ze celkem 62% tcastniki vyzkumu nevidi vyznam postav Cyrila a Metodéje ve spo-
le¢nosti nebo jej vidi jen v malé mife. V navaznosti na pfedchozi vnimani téchto postav, jako his-
torickych osobnosti, mizeme chapat tuto vysokou frekvenci odpovédi jako oc¢ekavatelnou. Presto
je tieba Fici, Ze tento vysledek vyzkumniky prekvapil. Divodem je fakt, Ze i pfesto, Ze tyto postavy
jsou vnimdny v kontextu historického a naboZzenského poselstvi, o¢ekavali bychom, ze budou spo-
jovany s vyraznéjsi spolecenskou dulezitosti. Na zakladé vysledkti mizeme uvazovat o nedosta-
te¢né kulturni a historické identité ucastniktl vyzkumu, pfipadné o moznostech podpory jejiho
budovani v raném véku nebo v pribéhu raného skolniho véku. V tomto obdobi je nezastupitelnou
osobou rodi¢ nebo pedagog, pripadné katecheta, ktefi by mohli podporit diilezitost postav Cyrila
a Metodgje v hodnotové hierarchii déti a budoucich obyvatel Ceské republiky.

Béhem vyhodnocovani vyzkumnych otédzek nas pomér odpovédi vyrazné neprekvapil, avsak
nase ocekavani byla vyrazné pozitivnéjsi. Az 58% respondenti neumeélo na otdzku: Na jakych
zdkladech Ize postavit novoevangelizacni pastoraci severnich Cech v pozitivnim chdpdni Cyrila
a Metodéje? odpovédét. Opét miizeme uvazovat nad nedostate¢nymi védomostmi v nabozenské
oblasti, protoze jiz pii definovani pastorace, jako ¢innosti cirkve byly odpovédi sporné. Avsak
nejveétsi zastoupeni (26%) v konkrétnich otazkach ma odpovéd ,na vérohodné tradici, opirajici
se o kulturni zivot a jeho obc¢anské osvéty“. Z tohoto mtizeme pokracovat v pfedchozich uvahach
o tom, ze postavy Cyrila a Metodéje jsou vnimany z pohledu historického a tradi¢niho.
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Na otevienou otazku Slysel, pfipadné navstivil jste nékdy kostely nebo kaple zasvécené svatym
Cyrilu a Metodéjovi na tizemi litoméfické diecéze? Pokud ano, dokdZete napsat kde? jsme dostali
nékolik odpovédi. Avsak setkdvame se zde s nazorem, ze sakralni pamatky jsou vnimany pouze,
jako historické stavby, nebo jako turisticky cil. Velmi zajimavou pro nds byla odpovéd: ,,Ano, ale
zajimaji mé jen jako skvost architektury, protoze Btih v nich uz neni a ani nikdy nebyl. Je to jen su-
per vymysleny byznys plan, co funguje vice nez 2000 let.“ Miizeme tedy vidét, Ze vnimani lokalit,
které jsou spojeny s postavami Cyrila a Metodéje je pragmaticky a ne nabozensky orientované, coz
muize byt jednou z dal$ich vyzev pro soucasnou, partikularni cirkev. Je tfeba si ale uvédomit, ze
ticta k postavam Cyrila a Metodéje v severnich Cechéch nebyla historicky praktikovana, na rozdil
od tradi¢nich moravskych oblasti. Litométicka diecéze je spise blizka némeckym farnostem, kde
jsou uctivany predevsim svétci, jako svaty Wolfgang, ale i esky svaty Vaclav, svata Ludmila, svaty
Jan Nepomucky a jini. Na zakladé toho miiZeme uvazovat o vztahové vazbé na misto, ktera se bé-
hem détstvi buduje a je vdzana na konkrétni lokalitu, jez se projevuje i ve vazbach na historické
osobnosti, které jsou pro region a jeho tradici typické.

Pokud se ov§em vratime k nastolené otdzce, je na misté, abychom alespon ve stru¢nosti vy-
jmenovali vSech pét sakralnich mist litoméfické diecéze, zasvécené slovanskym vérozvéstim.
Je to: kaple sv. Cyrila a Metodéje (Kunratice), farnost Sluknov (dé¢insky vikariat); kaple sv. Cyrila
a Metodéje (Podoli), farnost Mnichovo Hradisté (turnovsky vikariat); kaple sv. Cyrila a Metodéje
(Studce), farnost Mcely (mladoboleslavsky vikariat); kaple sv. Cyrila a Metodéje (Svijansky
Ujezd), farnost Loukov u Mnichova Hradisté (turnovsky vikariat) a kaple sv. Cyrila a Metodéje
(Vodérady), farnost Lusténice (mladoboleslavsky vikariat).?

Vysledky badani jsou pro nds zajimavé i z pohledu pohlavi, véku a mista bydlisté. Rozdily
existuji v nékolika otazkach, které by staly za to v budoucnu podrobnéji prozkoumat a vénovat
se jim na kvalitativni rovni vyzkumu.

Zavér

Zavérem muzeme konstatovat, Ze postavy Cyrila a Metodéje jsou v litoméfickém kraji vnima-
ny spise jako historické a ne nabozenské. Miize to byt zapfi¢inéno nékolika duvody, které jsou
pro podporu cirkve a pastora¢ni uceni klicovymi. Je tfeba si uvédomit, ze velkou ¢ast naseho
vyzkumného vzorku tvotili respondenti bez prislu§nosti k vyznani viry a tudiz jsme i vzhledem
ke geografickému umisténi zkoumaného kraje oc¢ekavali, Ze poznani téchto nabozenskych postav
bude odli$né, jako napiiklad v oblasti Moravy nebo Slezské oblasti.

V ptipadé témat souvisejicich s novoevangeliza¢ni pastoraci a moznosti jejiho vyuziti v béz-
ném zivoté respondentt, tito nemaji vztah k tomuto tématu a neorientuji se v odbornych ter-
minech, jako je pastorace nebo novoevangeliza¢ni nauka. Prostor pro podporu nabozenské pri-
slusnosti v této vyznacné oblasti vidime spiSe snaze prijimané pres osobnosti cirkve, které jsou
pro region typickymi a charakteristickymi. Velkou pfilezitost vidime zejména v zavedeni prvki
pastoracni psychologie, podpory budovani kulturni a historické identity ¢i rozvoje vztahovani
se k nabozenskym postavam v celém svém rozsahu (Lenci$ 2018, 21-35).

Limity naseho vyzkumu jsou zejména zptisob ziskavani dat, ktery byl z diivodu pandemickych
opatreni zajistovan elektronicky, coz na druhé strané muzeme vnimat i pozitivnim pohledem.
Zastavame nazor, Ze i tato nesnadna covidova doba, kterd poznamenala cely svét, naucila lidi vice
premyslet nad smyslem Zivota (Thurzo 2022, 52-65; Ambrozy et al. 2019, 144-155; Plasienkova
2020, 505-510; Dobrikovd 2021, 37-49), ale také vyhodnocovat véci v prospéch clovéka zijiciho

2 Kreflexi sv. Cyrila a Metodéje v krajiné Slovenska viz Nemcikova et al 2017, 224-236.
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v jakékoliv roviné mezilidskych vztahti (Bustamante-Sanchez et al. 2022, 7726; Stecuta - Wolniak
2022, 89; Li, Zonglong et al. 2022, 7713; Novikova 2022, e6203).

Také jsme si védomi, ze Gi¢astnici vyzkumu mohli podléhat strachu ze selhdni nebo ocekavani
vyzkumniki, a proto v mnoha odpovédich volili moznost ,,nevim®. Nedokazeme se v$ak jiz zpétné
vratit ke zdrojiim dat z dtivodu jejich anonymizace, abychom zjistili kvalitativnim vyzkumem,
zda tyto odpovédi nebyly voleny i z pfi¢in nedostate¢nych znalosti ucastnikt vyzkumu. Dal$im
limitem vyzkumu je motivace respondentt k casti na vyzkumu, kterd mohla byt spojena s je-
jich vazbou k nabozenské tématice (Lencis 2021, 73-85; Ambrozy 2012, 83-90; Kralik 2022 et al.,
154-168).

Vyznam nasi studie vidime zejména v moznostech rozvoje pastoracni a evangeliza¢ni ¢in-
nosti a tedy v praktické aplikaci vysledkat vyzkumu v praci s cilovou skupinou. Rovnéz miize
vyzkum poukazovat na moznosti rozvoje krestanského uceni v psychologicko-filozofickém
kontextu (Kralik — Torok 2016, 45-53). Rozsahlejsi vyuka psychologickych predmétt pri studiu
knézi a katechetl by mohla napomoci k tomu, aby postavy Cyrila a Metodéje nebyly vnimany
pouze jako osobnosti historické, ale i ndbozenské, pricemz mtize byt vyuzita jedine¢nost jejich
zivotnich ptibéhu a hrdinstvi, jakym by mély byt tyto osobnosti prezentovany $iroké verejnosti
(Judak - Hlad - Datelinka 2022, 40-52; Zozuldk 2022, 3-10; Surab 2021, 115-133; Taneski 2018,
143-150; Gluchman 2017, 62-74). V tomto kontextu mutize hréat pozitivni roli i Evropska kultur-
ni stezka sv. Cyrila a Metodéje certifikovana Radou Evropy (Peterka 2016, 106-118) a optimalni
nastaveni rozvoje religiézniho cestovniho ruchu (Krogmann et al. 2017, 179-186; Krogmann -
Kramérekové - Petrikovic¢ova 2020, 86-87).
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Prilohy / Appendix
Okres (N) (%)
Ceskd Lipa 19 3%
Décin 40 7%
Chomutov 47 8%
Jablonec nad Nisou 18 3%
Liberec 81 14%
Litomérice 70 12%
Louny 42 7%
Meélnik 9 2%
Mladé Boleslav 22 4%
Most 43 8%
Semily 11 2%
Teplice 115 20%
Usti nad Labem 46 8%

Tabulka 1: Procentudlni zastoupeni ucastniki vyzkumu podle okrest.
Table 1: Percentage representation of research participants by district.
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Otazka:

Setkal/a jste se nékdy s terminem “Nova evangelizace®, ptipadné jaky

mite vztah k novoevangeliza¢nimu chépani? (N) (%)
je mi dobfe znamy a mam k nému pozitivni vztah 43 8%
je mi dobfe znamy, ale mam k nému pasivni vztah 26 5%
zaznamenal/a jsem ho ve svém okoli, nebo prostfednictvim médii 113 20%
nikdy jsem o tom neslysel/a 381 68%

Tabulka 2: Frekven¢ni idaje vysledku k vyzkumné otazce ¢. 1.
Table 2: Frequency data of results for research question n. 1.

80%
70%
60%
50%
40%
30%
20%

10%
oo [ ] —

je mi dobfe zndAmy a je mi dobfe znamy, zaznamenal/a jsem

méam k nému ale mam k nému ho ve svém okoli,
pozitivni vztah pasivni vztah nebo prostfednictvim
meédii

nikdy jsem o tom

nesly3el/a

Graf 1: Grafické znazornéni vysledku k vyzkumné otazce ¢. 1.
Graph 1: Graphic representation of the results for research question n. 1.
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Otazka: Co si predstavujete pod pojmem pastorace? N) (%)
nevim 263 47%
cirkevni aspekt v rozli¢nych formdch bézného zivota 240 43%
element vyznaclujici se psychologii dobrych vztaht 36 6%
aspekt socialnich sluzeb 24 4%

Tabulka 3: Frekven¢ni ddaje vysledka k vyzkumné otazce ¢. 2.
Table 3: Frequency data of results for research question n. 2.

50%

45%

40%

35%

30%

25%

20%

15%

10%

N

- O

nevim cirkevniaspektv  element vyznadujici  aspekt socialnich

rozliénych formach se psychologii sluzeb
béiného Zivota dobrych vztahd

Graf 2: Grafické znazornéni vysledku k vyzkumné otazce ¢. 2.
Graph 2: Graphical representation of the results for research question n. 2.
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Otézka: Jakou roli zastdvd “litomérickd“ katolicka cirkev v novoevange-

lizaéni pastoraci? (N) (%)
cirkev se v tomto sméru angazuje, ale malo 63 11%
cirkev je v tomto sméru pasivni, tj. bez prospésnych napadi 32 6%
cirkev se v tomto sméru angazuje v dostate¢né mire 28 5%
nevim 440 78%

Tabulka 4: Frekven¢ni idaje vysledku k vyzkumné otazce ¢. 3.
Table 4: Frequency data of results for research question n. 3.

90%
80%
70%
60%
50%
40%
30%
20%
10%
w1 — -
cirkev se vtomto cirkev je vtomto cirkev se v tomto

sméru angaZuje, ale sméru pasivni, tj. bez sméru angaiuje v
malo prospésnych ndpadi  dostateéné mire

nevim

Graf 3: Grafické znazornéni vysledkt k vyzkumné otazce ¢. 3.

Graph 3: Graphical representation of the results for research question n. 3.
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Otazka: V celé litomeérické diecézi o rozloze 9 393 km? Zije v soucasnosti

cca 1 363 000 obyvatel. Kolik z nich, dle Vageho nazoru, se pfi poslednim

s¢itani v roce 2011 piihlésilo ke katolické vire? (N) (%)
0,5% 56 10%
1% 108 19%
5% 239 42%
10 % 124 22%
15 % 36 6%

Tabulka 5: Frekven¢ni idaje vysledki k vyzkumné otazce ¢. 4.
Table 5: Frequency data of results for research question n. 4.

45%
40%
35%
30%

25%

20%
15%
10%
~ | B
0%

0,5% 1% 5% 10 % 15%

Graf 4: Grafické znazornéni vysledku k vyzkumné otazce ¢. 4.
Graph 4: Graphical representation of the results for research question n. 4.
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Otazka: Kolik lidi, dle Va$e ndzoru, v celé litoméfické diecézi navstévu-

€ nedeini bonosiuzZoy¢ 0

je nedélni bohosluzby? (N) (%)
0,1 % 66 12%
0,5 % 89 16%
1% 121 21%
3% 128 23%
5% 108 19%
10 % 51 9%

Tabulka 6: Frekven¢ni udaje vysledki k vyzkumné otazce ¢. 5.
Table 6: Frequency data of results for research question n. 5.

25%

20%

0,1% 0,5% 1% 3%

%

15%
10%
0%

10 %

Graf 5: Grafické znazornéni vysledkt k vyzkumné otazce €. 5.

Graph 5: Graphic representation of the results for research question n. 5.
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Otazka: V jaké prioritni kategorii hodnotite postavy Cyrila a Metodéje? | (N) (%)
historické osobnosti 306 54%
nébozenské osobnosti 139 25%
intelektudlni osobnosti 104 18%
politické osobnosti 14 2%

Tabulka 7: Frekvencni udaje vysledki k vyzkumné otazce ¢. 6.
Table 7: Frequency data of results for research question n. 6.

60%
50%
40%
30%
20%
0% I
historické osobnosti nabozenské intelektualni politické osobnosti
osobnosti osobnosti

Graf 6: Grafické znazornéni vysledku k vyzkumné otazce ¢. 6.
Graph 6: Graphic representation of the results for research question n. 6.
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Otézka: Sehravaji, dle Vaseho ndzoru, postavy Cyrila a Metodéje dtile-

Zity vyznam v misté (spole¢nosti), ve kterém Zijete? (N) (%)
nesehravaji 189 34%
sehrévaji v dostatené mite 99 18%
sehravaji, ale v malé mire 157 28%
nevim 118 21%

Tabulka 8: Frekven¢ni idaje vysledku k vyzkumné otazce ¢. 7.
Table 8: Frequency data of results for research question n. 7.

40%
35%
30%
25%
20%
15%
10%
5%
0%
nesehravaji sehravaji v sehravaji, ale v malé nevim
dostatecné mire mire

Graf 7: Grafické znazornéni vysledku k vyzkumné otazce ¢. 7.
Graph 7: Graphic representation of the results for research question n. 7.
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Otazka: Na jakych zakladech Ize postavit novoevangeliza¢ni pastoraci

severnich Cech v pozitivnim chapani Cyrila a Metodéje? (N) (%)
na vérohodné tradici, opirajici se o kulturni Zivot a jeho obcanské

osvéty 147 26%
na prohlubujici bazi duchovniho Zivota 58 10%
na globalizaénim ekumenickém snazeni 29 5%
nevim 329 58%

Tabulka 9: Frekven¢ni idaje vysledku k vyzkumné otazce ¢. 8.
Table 9: Frequency data of results for research question n. 8.

70%

60%

50%

40%
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20%

N .

0% |
na vérohodné tradici, na prohlubujici bazi  na globalizaénim nevim
opirajici se o kulturni  duchovniho Zivota ekumenickém
Zivot a jeho obéanské snazeni
osvéty

Graf 8: Grafické znazornéni vysledku k vyzkumné otazce ¢. 8.
Graph 8: Graphic representation of the results for research question n. 8.
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Abstract: KUZIOR, Aleksandra - MARSZALEK-KOTZUR, Izabela. Aristotles virtue ethics
as an inspiration for contemporary ethical thought. Issues related to ethics and morality are
constantly the subject of reflection and discussion at many levels of life of contemporary
man. In the era of rapid technological development, which is far ahead of the development
of ethics, it is extremely important to define its modern version. The issue is which tools
to use and models to draw from. The theory of moral action itself is nothing new. On the
contrary, it has a centuries-old tradition, dating back to ancient times. Today this tradition
has become forgotten, considered inadequate for modern times. Meanwhile, by delving into
ancient texts, one can find again in them a wealth of thoughts that are timeless and can
serve for contemporary ethical considerations. It is, therefore, useful to refer to the sources
of reflection on morality provided by ancient ethics, especially Aristotle’s texts. One of the
key categories of Aristotelian ethics is virtue, i.e. excellence. Aristotle studies the good, how
to live a happy life, how to achieve one’s ends, and how to be just. He formulates his ethics by
analysing various virtues that a man can work on and develop and presents the conditions
they must meet in order to be judged morally. It seems that a return to the classical concept
of ethics and a new look at Aristotle’s virtue ethics may prove to be an inspiring proposal for
contemporary ethical research.

Keywords: Aristotle, ethics, virtues, morality, action, Good

Introduction

When analysing texts on ancient ethics, it can be stated that ethics never took the form of
a complete system or an ordered set of moral prohibitions and imperatives, which did not appear
until the emergence of Christianity. Greek morality practically came down to formulating some
kind of advice, which was not absolute in nature. Advice on how citizens should behave referred to
a specific ideal, shaped by worldly values, especially with respect to happiness, which was the basic
ethical category at the time. Instead of making a list of prohibitions and imperatives, the ethics
of ancient Greece encouraged citizens to imitate socially valued figures: a warrior, a wise man,
a politician, a philosopher, a magnanimous man, a friend, etc. The relationship between them and
the advice formulated by ethics does not take on the form of submission to specific obligations but
“shows similarity to the relationship between the model and the copy, between form and matter”
(Sroda 1992, 213).

Aristotle’s ethics was also developed in this spirit even though it differed from other ethical
concepts, such as the Platonic concept, Socratic ethical intellectualism, and the concept of Stoics
or sceptics. Although originally Aristotle’s ethics was supposed to be limited to the residents of
Greece who had the status of a citizen, it appears to be timeless, realistic and practical because it
is based on empirical grounds (Sroda 1992, 213-221; Zozulak 2018, 8-15). Aristotle does not
subordinate it to the highest Good understood as a transcendent, divine principle. The Good,
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which is one of the key concepts of Aristotelian ethics, belongs to the category of ideas and, as
such, it cannot perform real ethical functions (Aristotle 1980; Marszatek 2014).

Aristotle did not create a single, specific ethical system. His texts are full of various, often
inconsistent, threads and diverse concepts. Despite this, Aristotle’s ethical reflections may still be
of interest to modern readers, and they may constitute an endless source of inspiration on this
subject, especially the texts contained in the Nicomachean Ethics (Kuzior — Zozulak 2019, 84-
87; Skowronski 2011, 53-68). In it, Aristotle described the principles of human conduct, which
should be in accordance with moral guidelines. He acknowledged that goodness and happiness
are the highest values for man, which should be pursued through harmony, moderation and
virtue (arete). The Nicomachean Ethics seems to be the most original and mature work among
Aristotle’s writings on ethics (Sroda 1992, 213-221; Broadie 1991). Aristotle’s ethics could be
a proposal for ethics concerning the development of modern technologies. Ethical issues represent
a certain gap in research related to the development of modern technologies, because they do not
follow the pace of their development. By not stopping the technological development of the world,
we are disrupting its order and crossing more boundaries in search of something new (Delsol
2002). The possibilities for development are so limitless that one even speaks of the tyranny of the
possible (Bauman, 2000). The contradiction between what is possible for humans and what should
become the limit of possibility shows us in a new light the necessity of using the achievements
of ethics. The role of ethics is not only to put limits on the growing possibilities of technology,
but also to show the differences between what is necessary, what is needed, and what is essential
(Tischner 2000). In this context, one can speak of finding Aristotle’s moderation and cultivating
the virtues of reason and prudence and developing the ability to make the right judgment (orthos
logos) of any situation. The purpose of this article, therefore, is to draw the reader’s attention to
the above aspects of Aristotle’s ethics, which, if reread, could provide a starting point for opening
a new perspective for further research in this area.

Category of happiness

Ethics is understood as autonomous from one’s views and opinions on moral rules and principles.
It consists of norms and values (Kudelska 2005). Among the basic concepts of ancient ethics is
happiness, called by the Greeks eudaimonia. It is a moral norm defined in various ways, which
orders an individual to pursue happiness as a central and “ultimate” value. Eudaimonia means
prosperity and striving for perfection (Kot — Pogonowska — Zboron 2004, 261-276). Originally it
was understood as the excellence of the individual, i.e. human action aimed at achieving a high
degree of self-development. Later it defined the attitude that considers happiness as the most
important goal and motive of a human being (Kalita 2001). Every human action has its end, and
that end is some good desired by a specific individual at a given moment, understood not as
an objective abstract good. Choosing goals and achieving them leads to happiness. Happiness is
one of the fundamental concepts of ancient ethics. Happiness comprises a person’s state of mind,
spirit and body, shaped by their experiences. Aristotle called this effort to gain eudaimonia ethical
courage, while he inferred the highest kind of ethical courage to be purely rational theoretical
reflection, which consists in philosophical wisdom, and its attainment meant receiving the highest
ethical good of man. It seems to be a common good that every human being can achieve by
developing their knowledge and subordinating emotions that are necessary for action to reason.
Aristotle, however, introduces limitations in its availability, saying that happiness can only be
achieved by a few people, those who are free and mature and who devote a lot of time to their
own spiritual development (Aristotle, 2017). The virtues possessed by a given person determine
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whether the end achieved is good. This is due to the fact that happiness can only be achieved
through action that is in harmony with virtue (Dryla 2005, 77-96). An action can be virtuous
thanks to the rational choice. Moreover, a happy life seems to be in harmony with moral excellence.
In general, life is about making serious efforts to achieve happiness. The happiest life is the one in
which the essence of the human being, namely rationality, is present (Zelazna 1991, 139).

Intellectual and moral virtues

Virtue, or excellence (arete), which was one of the Greek ethical categories, was just as important
as happiness. It was understood in a very broad sense: as physical fitness, as a psychological value
(i.e. virtues of character), as a social and political value, and as wisdom. The perfection of human
nature was believed to manifest itself through nothing else than virtuous actions (Aristotle 1980;
Sroda 1992, 213-221; Engberg-Pedersen 1983). Aristotle analyses and studies various virtues,
including courage, justice, generosity, and temperance (Kuzior 2014). In Aristotle’s view, virtue
was a moralfitness, an established disposition, an attitude of man capable of morally good acts
and ordering human emotions according to reason (nous). Virtue is the ability to choose a goal
suitable for our good. Aristotle referred to this state as eudaimonia. Man’s perfection stems from
his capacity for theoretical contemplation (théodria), which is the most perfect type of intellectual
activity, which means observing, considering, pondering and viewing reality (Korolec 1989).
Also important is the ability to choose between good and evil (proairesis).

According to the philosopher, virtue is based on the relation of a man to the good. It is a stable
disposition that enables a person to be good and to duly fulfil their functions. The highest good of
a man is the activity of the soul that meets the requirements of excellence (Aristotle 1980).

Aristotle places his ethics in the sphere of human activity, and therefore it cannot be separated
from emotions that are the driving force of human aspirations. Emotions include anger, desire,
fear, courage, envy, love, hatred, longing, jealousy, pity, joy, etc. This means that ethics cannot only
refer to reason and knowledge. All moral advice should, therefore, focus on organising emotions
in accordance with general principles related to the functioning of a man as a rational being
(Sroda 1992, 213-221).

Aristotle’s ethics is linked to the concept of a man who has a soul consisting of rational and
irrational parts. Perfecting the rational part of the soul leads to dianoetic virtues. The irrational
part of the soul consists of the vegetative part, which is independent of human will and reason,
and the desiring part, which is responsible for our ethical or unethical actions. Perfecting it, i.e.
subordinating it to reason, leads directly to moral virtues (Sroda 1992, 213-221).

Therefore, Aristotle distinguishes two types of virtues mentioned above - dianoetic and moral
ones (Kuzior — Zozul'ak 2019, 84-87). Dianoetic, or intellectual, virtues are not directly associated
with actions but with the mind striving to know the truth. They include intellect, craftsmanship,
knowledge, wisdom, reason (phronesis), understanding, art, knowledge (science), intuition, and
prudence. They play a fundamental role due to the fact that they allow humans to identify moral
good. However, they do not make a human life moral if action is not subordinated to reason and
driven by the will. To be a virtuous person, it is not enough to know what is good. One also has to
act in accordance with the recognised good, namely to act well. The development of intellectual
virtues is the result of human learning and experience (Aristotle 1980).

Aristotle defines moral virtues as enduring dispositions to a certain type of reflection-based
stipulations that characterize a reasonable person (Aristotle 1980). Moral virtues are associated
with human will and expressed in action (Horowski 2012, 193). They are acquired through
habituation. It is not so much about knowing them as it is about striving to possess them and
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to be able to make use of them (Aristotle 2011; Szutta 2004; Szudra-Barszcz, 2010). Virtues
characterised in such a way are not innate abilities, but special predispositions, which, however,
cannot be considered from an ethical perspective.

Ethics of temperance, justice and friendship

In his considerations, Aristotle follows the practical principle based on empirical reflections,
according to which it is the natural trait of things to perish both from deficiency and excess.
Thus, in everyday life, virtue comes down to the ability to choose an attitude that lies between
these two extremes in order to avoid both excess and deficiency. As a result of proper upbringing,
which involves training the qualities of the mind and acquiring appropriate habits, combined with
other moral virtues, it allows a person to achieve the desired moral attitude. For Aristotle, moral
excellence must, therefore, be some kind of temperance since he aims at this means as his end
(Sroda 1992, 213-221).

Another important category of the Aristotelian virtue ethics is justice. As moral excellence, not
only does it apply to a given person and their own actions but it is also directed towards other people
(Aristotle 1980). Justice is closely associated with fairness, which is also a virtue, but these terms
cannot be used interchangeably. Whatever is fair is always just, but not everything that is just will
be considered to be fair due to the fact that fairness is a fundamental characteristic of natural law,
which corrects positive law (Aristotle 2017). Aristotle related justice to both humans and the state.
He understood it as a bond connecting people in communities, and associated its dimension with
the basis of their order. Justice refers to such conduct towards others that can be considered right. He
also attributed to justice the feature of a “permanent disposition” to act justly and to strive for what
is just. Aristotle essentially distinguished between two types of justice. The first, called distributive,
concerned the community and ensured that its members shared in the common good. The second,
called equalizing justice, concerned the individuals obligations to other people. Both should exist
side by side in equal proportions (Aristotle 1980, 2012, 2017).

Friendship plays a special role in Aristotle’s ethics. As a result, the Stagirite devoted much
attention to this sphere (Dreinert 2000). According to him, it surpasses all other virtues (Aristotle
1980). Without friendship, the other virtues would not have much value. It is more important than
justice (Tatarkiewicz 1971). One could say that friendship plays a supporting role not only in the
pursuit of happiness but also in the process of one’s own development (Kuzior 2017; Karamanolis
2011, 144).

Action and moral evil

For Aristotle, human action is an almost absolute basis of the ethical dimension. It is responsible
for creating virtues, including the virtue of reason, which binds and harmonises the rational and
irrational part of the soul, allowing a human being to achieve their specific function, namely
action (Kuzior — Zozulak 2019, 84-87). Reason, as a virtue of reflection, i.e. a stable disposition
to take a specific action, is developed precisely through action, which Aristotle calls intuition
(Korobczak 2002, 107-122).

Human action is linked to the temperament of a given person. Therefore, Aristotle points
out that it is necessary to distinguish between a bad action and a bad man, taking into account
human motives for action. Depending on the motive, the involvement of consciousness and
will, it is also necessary to distinguish a bad action from a mistake and an unfortunate accident.
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According to Aristotle, there is a fundamental difference in evaluating actions and a person
performing a given action. To be judged morally, a human being has to show a virtuous character
acquired through habituation and self-development, i.e. exercises (Aristotle 1980). Repeated
experiences and the related actions lead to the consolidation of dispositions, which provides
the basis for the development of virtue (Aristotle 2012). The acquisition of virtues is therefore
a lifelong process.

Moral excellence can be improved through action having a specific moral value (good or bad)
and - depending on whether the moral value is good or bad - contributing to moral development
(acquisition of virtues) or regression (acquisition of vices). Each action leaves a certain trace of
moral evil in a person. Aristotle lists many examples of moral evil that is the opposite of virtue
(Ziemianski 2017, 35-42). Natural, inborn and hereditary dispositions with which the irrational
part of the soul is endowed are the main source of actions judged to be morally wrong. Unethical
dispositions that must be strictly avoided include wickedness, lack of self-control, bestiality, and
weak will. However, according to Aristotle, one cannot avoid doing evil because it is easy to make
mistakes when making ethical choices. The mistake made when choosing good does not concern
ends but means to an end (Aristotle 2012). Moreover, wrongdoing is easy, which is why it happens
so often (Ziemianski 2017, 40). Man commits evil because he does not know what decision to
make in a certain situation. The two main sources of evil in the world are the mind, the “bad state”
of which leads to falsehood in place of truth, and the irrational part of the soul, the “bad state” of
which turns virtue into a vice (Zelazna 2019, 127-139).

Proper action must, therefore, choose one and only effective means to an end pursued. This
means that the above-mentioned temperance is required in every situation (Aristotle 2012).
A person who acts in accordance with the dictates of ethics can expect that their actions will
produce the best results, that is they will achieve ethical excellence.

Conclusion

Aristotle’s ethical writings constitute a concept that cannot be defined as ethics but rather as moral
philosophy. Aristotelian ethics is widely regarded as a system that prescribes moderation both in
action and in moral judgment.

By analysing moral virtues, Aristotle uses them to describe a general pattern of human
actions. Due to the relationship between virtues and eudaimonia, it is understood as the deepest,
comprehensible meaning and purpose of the entire human life. In defining human good and
then describing its structure, Aristotle treated his ethics as an area of practical human activity.
At the same time, he did not reflect on specific types of activities and avoided formulating specific
principles and rules. Everyone is different and everyone encounters different situations, so there
can be no single rule of proper conduct. Aristotle did not answer the questions of how to behave in
specific situations related to ethical dilemmas; in fact, in his last lectures, he concluded that it is
practically impossible to meet the requirements of ethics (Richter 2000). Good conduct should
be based on reasoned reflection, which is the foundation of human functioning. The best way is
to use common sense, avoid extremes, and control your passions. In Aristotle’s conception, we
will not find any concrete answers to the questions of how to solve moral dilemmas, or what rules
to follow in such situations. Aristotle recognized the impossibility of putting normative ethics
into a theoretical framework. Theoretical knowledge can only deal with general immutable
principles, not with the infinite number of disparate situations we may face in real life. Ethical
life belongs to the domain of art (Tischner 2002). Therefore, it seems that, on the one hand, the
Aristotelian intuition about the impossibility of considering morality in terms of normative ethics
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is consistent with some contemporary ethical concepts (Tischner 2002, 362). On the other hand,
it is necessary to return to Aristotle’s reflections on the category of good life, human perfection,
moral disposition, and virtues (Zozulak 2018, 8-15; Zozulak 2021, 14-22; Szutta 2004, 70-84).
It would be helpful especially in the area of creating ethics concerning the development of modern
technologies.

The effects of human actions on the development of technology, today, are so radical that it is
impossible to predict their consequences. They demand many answers concerning ethical issues.
Unfortunately, also the growth of awareness of human moral responsibility does not go hand in
hand with technological development and the growth of consumption. Great ethical problems,
such as human rights, justice, coordination of the interests of the individual with the common
good, have not lost their relevance, it is only necessary to deal with them in a new way (Bauman
2012, 4). In a similar direction runs the thought of Tischner, who tries anew to reach the sources
of human ethical sensitivity (Tischner 2002). Moreover, delving carefully into Aristotle’s texts,
especially those of the Nicomachean Ethics, one finds that it is aimed at a narrow audience. This
group is people who are comprehensively educated and experienced in matters of practical life.
Such a group includes politicians and lawmakers, i.e. people who make important decisions about
other people (Skowronski 2016, 168-182). Aristotle’s thought is related to practical wisdom.
Its objects, unlike theoretical wisdom, which is based on knowledge and concerns immutable,
general truths, are concrete human actions. They refer to the totality of human life, not to its
individual areas. It is the ability to act, based on accurate consideration of what is good or bad
for a person, built through experience. Knowledge of general rules must be supplemented by
personal experience, intuition based on life’s experience and habits, as well as practical knowledge
covering various fields (Tischner 2002). It seems that reaching back to Aristotle’s concept could
open new research horizons. This article does not claim to exhaust the topic of the relevance of
Aristotle’s ethics today. Its aim is to encourage the reader to further study Aristotelian analyses and
especially in the field of ethics related to modern technologies to try to apply them to the present
day, especially in the field of ethics related to modern technologies.
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CONSTANTINIDES, Costas N. Hnepwtikd
MeAetuata. ZnTpata Ao THV TVEVHATIKN)
{wn oty pecawviki "Hmewpo [Epirotan
Studies. Aspects of Intellectual life in
Medieval Epirus]. Ioannina : Joseph and
Esther Gani Foundation, 2018. XXII + 256
pp. ISBN 978-618-81023-6-1.

Costas N. Constantinides, Professor Emeritus
of Byzantine History at the University of
Ioannina (Greece), in his monographs and
articles has covered a wide range of topics, such
as Byzantine education', Greek palaeography,
history of medieval Cyprus and Epirus , and
Byzantine hagiography. The volume “Epirotan
Studies. Aspects of Intellectual life in Medieval
Epirus” is a significant contribution to
cultural studies of Epirus. This region played
an important role, especially after the fall of
Constantinople in 1204, when besides the
Despotate of Epirus the empires of Nicaea and
Trabzon were created. The book brings together
eight articles written in Greek and published
between 1999 - 2015. It consists of two parts:
7 articles in the first part are from conference
proceedings, honorary volumes and catalogues
of different exhibitions; and the second part
contains a special speech delivered on the
occasion of anniversary of Ioannina’s liberation
(February 21st, 1913). The event took place
on February 20th, 2004 and was attended by
the president of the Hellenic Republic Costis
Stephanopoulos? (1926 -2016).

The “Epirotan Studies” starts with prologue,
introduction (with acknowledgments), list of
icons and abbreviations (pp. xi-xxii). At the
end, the index of names and terms, as well as the
names of authors mentioned in bibliography

The most important monograph in this regards
to be mentioned C. N. Constantinides (1982).
To him and to Leandros Vranousis (1921 -
1993), a well-known Greek historian, especially
of the Epirus region, is dedicated the last
contribution of this book.
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are available. It is expected that this publication
would find its interested audience, as the
original contributions appeared in regional
journals or proceedings and are not easily
accessible. All articles are accompanied by
abstracts in English; some of them have related
visual material (photos / plates) in colour and
of high quality. As it is pointed out by the
author in the introduction, the volume is not
a simple reprint of those 8 articles; they are
updated, improved and expanded.

The first article entitled “H nvevporik) {wr
100 kpdtovg tod Hneipov (1204 - c. 1340)” /
“Education and Learning in the State of Epirus
in 1204 - c. 1340” (pp. 3-43), can be regarded as
an introductory part for the following 7 essays.
The article comes from the volume Medieval
Epiros published in 2001 as proceedings of
a scholarly symposium held in 1999 within the
framework of Interdisciplinary Postgraduate
Program in Medieval Studies of School of
Philosophy of the University of Ioannina. The
article is dedicated to a well-known British
Byzantinist, Donald Nicol (1923 - 2003), who
was author’s teacher. Given that a paper had
to be limited in size, it provides a concise and
thorough framework of the following topics:
education and great scholars who settled in
Western Greece (the Despotate of Epirus),
important manuscripts produced in this
region, inscriptions written in verse found
in different churches and monuments, seals
of bishops and high-ranking officials. The
article gives a detailed bibliography which was
completed and improved for this volume (pp.
33-41, primary sources pp. 33-34, secondary
bibliography pp. 34-41). In April 1204, after
the capture of Constantinople by the soldiers
of the Fourth Crusade, not only important
Constantinopolitan families like those of
Philanthropinos and Strategopoulos but the
emperor Alexios III Angelos (1195 -1203)
himself fled to the West of the empire. Alexios’
wife Euphrosine died and was buried in Arta,
which became Epirus’ headquarters. Educated
ecclesiastics, such as John Apokaukos, the
metropolitan of Naupaktos, Demetrios
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Chomatenos, archbishop of Ochrid, and George
Bardanes, who occupied the see of Corfu, who
were serving in bishoprics of this new state,
are examined in the article. John Apokaukos
and Demetrios Chomatenos were educated
in the capital before 1204 and Bardanes was
a student of the scholar metropolitan of
Athens, Michael Choniates. The study shows
that despite the fact that Epirus was a fertile
ground for further intellectual activities, there
was no continuity after the first generation
of scholars. Region’s political factors did not
allow its further cultural development and
educated bishops were not replaced by the new
generation of intellectuals.

The second article “IIpocwmoypa@ukd
g  oikoyévelag TOV  DhavOpwmnviv.
‘O otpatnyds ANéElog kai 6 iepéag Mixanh
oi ®\avBpwnnvoi (1306 - 1406 aidveg)” /
“A Prosopographical Note on the Family of
Philanthropenos: the General Alexios and the
Priest Michael Philanthropenoi (13th - 14th
century)” (pp. 45-64) is dedicated to the
memory of George Soulis (1927 - 1966), the
professor of Byzantine studies at the University
of Toannina. It deals with two members of
the aristocratic family of Philanthropenos.
Alexios was distinguished by a number of
military successes against Turkic tribes in Asia
Minor in the 1290s. The priest Michael was
a founder of the monastery of St. Nicolaos
(or Philanthropenos) on the island in the
lake of Pamvotis of Ioannina. The paper was
delivered on the conference dedicated to the
700th anniversary of monasteries of the lake of
Ioannina, which was organized jointly by the
Holy Metropolis of Ioannina and the University
of Ioannina in 1992, and was published
in 1999. There is an inscription (dated to
1541/1542) which survived at the monastery
and which suggests monastery’s re-foundation
in 1291/1292. The paper discusses the date
and proposes the year 1301/1302 instead.
The article is accompanied by bibliography
(pp. 58-61) and two photos: 1. a fresco with 5
members of the Philanthropenos family with
St. Nicolaos dated to the 13th - 16th century
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(p- 63); 2. the inscription dated to the 16th c.
referring to Michael, the first renovator of the
monastery (p. 64).

The 3rd article “Aoytoovvn oty OpB68oén
é¢mokomn Képrkvpag xata tov 130 aidva:

‘H nepintwon tod Baotheiov ITediaditov” /

“Scholarship in the Orthodox Bishopric of
Corfu in the 13th Century: The Case of Basil
Pediadites” (pp. 65-83, bibliography pp. 78-
81) is dedicated to Robert Browning (1914-
1997), another teacher of Constantinides.
It examines Basil Pediadites’ teaching and
intellectual activity. Having taught at the
“Patriarchal School” of Constantinople® and
being almost sixty years old, Basil became
Corfu’s bishop probably in 1201. Information
about him is available only through his
surviving works. High intellectual level of his
works was observed and properly praised even
by his contemporary scholar-bishops John
Apokaukos, the Metropolitan of Naupaktos
and Demetrios Chomatenos, the archbishop
of Ochrid. One of the most important works
examined in the paper is Basils letter to
Pope Innocent IIT (1198-1216), declining the
latter’s invitation to take part in the Fourth
Lateran Council (1215). As an Appendix, an
unknown schedos of Basil Pediadites (from cod.
Laur. Plut. 71,32) is added (pp. 75-77), which
was edited by C. N. Constantinides’ student,
Dr. Ilias Nesseris. The paper was presented at
the Panionian Conference held in Corfu in
2014; the proceedings were published in 2015.

The 4th contribution entitled “H peAétn tdv

EAMVik@V  xepoypdewy t@v Hrepwtikdv

ZvMoy@v” / “The Study of the Greek
Manuscripts in the Collections of Epirus” (pp.
85-104, bibliography pp. 95-99) is dedicated
to the memory of Linos Politis (1906 — 1982),
Professor of Modern Greek Philology and

> “Patriarchal School”2 a higher education

institution ~ founded in  Constantinople,
flourished in the 12th century. See a not recent
but a very important study about this topic by
Browning (1962, 167-202) and Mesarites —
Mesarites — Browning (1963, 11-40).
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member of the Academy of Athens. It comes
from the volume Greek Manuscripts of the
City of Ioannina. The Catalogue of Exhibition,
which was organized within the framework
of celebration of Ioanninas freedom in
February 2009. The catalogue contains 24
Greek manuscripts from the Epirus collection
exhibited in the Folklore Museum of Epirotan
Studies Foundation in February and March of
2009. The article is accompanied by 4 photos
of different manuscripts of Holy gospels (two
of them are texts’ copies and two miniatures)
from the Catalogue. They are dated to the
12th - 13th centuries as well as to the 15th -
16th centuries respectively.

The 5th paper ““Eva xelpdypago amod ta
Tlovpuépka tod &tovg 1225: Oxford, Cromwell
11”7/ “A Dated Greek Manuscript from
Tzoumerka, Epirus, of 1225: Oxford, Cromwell
11” (pp. 105-135, bibliography pp. 118-123)
is dedicated to Alexander Turyn (1900-1981),
the well-known Hellenist and palaeographer.
The Greek liturgical manuscript Oxford,
Cromwell 11 was copied in 1225 in the region
of Tzoumerka (theme of Ioannina) by Lector
Michael Papadopoulos, a few months after
Thessaloniki was recaptured by the hegemon
of Epirus, Theodore Doukas. The earliest
reference to the name Tzoumerka seems to
have come from this volume. In the 17th c.
it was donated by Oliver Cromwell, the Lord
Protector of England, Scotland and Ireland, to
the Bodleian Library of Oxford. In the paper
are examined the following aspects: the script
and education of the scribe, terms mentioned
in the colophon; manuscript's content and
historical circumstances of its copying are
discussed as well. At the end, 9 photos from
the manuscript are added, as well as photos
of Henry Octavious Coxe, the famous English
palaeographer and of Oliver Cromwell.

Epirotan manuscripts of the same region of
Tzoumerka are the topic of the next, 6th article:
»Toxelpoypagatiig BoAag: Miaé¢mokonmon”/
“The Manuscripts of the Holy Monastery of
Vyliza: A Review” (pp. 137-169, bibliography
pp. 154-157). It is dedicated to the memory of
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an outstanding Greek historian and university
professor Spyridon P. Lambros (1851 - 1919),
who originally was from Epirus. In 1886 he
discovered and described the collection of 24
manuscripts from a remote Holy Monastery of
the Annunciation, commonly known as Vyliza.
The paper was presented at the conference on
the Holy Monastery of Vyliza organized by the
Ecclesiastical Commission of the Monastery in
July 2011. The proceedings were published in
Ioannina 3 years later.

In this presentation of the manuscript
collection from the Monastery of Vyliza are
given recent codicological descriptions. The
article refersto the copyists and their colophons,
as well as to the peculiarities and decoration of
the script. Later notes by owners and readers
are also considered. The study shows that this
small, remote and today restored monastery
possessed one of the most numerous and
significant collections of manuscripts in
the whole province of Epirus. At the end, 11
photos from different manuscripts of the
Vyliza collection are added (pp. 159-169).

A manuscript from the well-known
monasteries of Meteora is a subject of the
7th article entitled “Eva xepdypago &md T
Metéwpa oty Zuhhoyn tod Robert Curzon:
BL, Additional 39618” / “A Manuscript from
the Meteora in the Collection of Robert Curzon:
British Library, Additional 39618” (pp. 171-206,
bibliography pp. 196-199). It is dedicated to
the memory of the professor of the University
of loannina Demetrios Z. Sophianos, who
passed away in 2008. Professor Sophianos’
last publication was Illuminated Manuscripts
of Meteora Monasteries in two volumes. Since
the 14th c., when monasteries were established
in Meteora, they were connected with Epirus
and became important centres of Orthodox
monasticism. The codex under discussion
(BL, Additional 39618) from the monastery
of the Great Meteoron, was acquired by the
traveller Robert Curzon Jr. (1810 - 1873)
during his visit to the Levant in 1833 - 1834.
His collection of manuscripts was donated to
the British Museum (today British Library) by
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his daughter Darea. The paper was published
in the honorary volume dedicated to Prof.
Demetrios Sophianos, who spent many years
studying manuscripts of Meteora.

Thelast article “Oti dmapyég TG oikovVOpKig
kal mvevpatikis avdntuéng t@v Twavvivwv
(1306 - 1506 aiwveg)” / “The Beginnings of
Economic and Intellectual Development of
Toannina (13th - 15th century)”, (209-232,
bibliography pp. 229-232), as it was already
mentioned, is in the second section of the
volume. A special emphasis is given to the role
played in the development of economic and
intellectual life of the city by refugees from
Constantinople, who settled in the castle of
Ioannina. The essay is published as a speech
with necessary footnotes. It has the following
subchapters: introduction; the refugees from
Constantinople and the appointment of
Theodore Doukas; the temple of Archangel
Michael and Ioanninas bishops; chrysobull
(golden bull) by Andronikos II Palaiologos
(1282 - 1328) underlining all privileges (17 in
total) given to the inhabitants of loannina; the
city of Ioannina before its capture by the Turks;
first intellectual achievements; the Chronicle of
Ioannina; epilogue.

In this volume prof. C. N. Constantinides
provides an in-depth investigation of all
aspects of cultural life in the region of Epiros. It
is a valuable contribution in periphery studies
of the Byzantine empire, especially after the

| 206 |

fall of Constantinople in 1204. Although it is
not a monograph but a collection of articles,
all topics of cultural development of a newly-
established state are studied and presented
accurately and in chronological order. It can be
consulted by a wide range of scholars interested
in learning, as well as in the intellectual and
cultural life in the late medieval period.
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