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Abstract

The relationship between the Reformed Church and the Transylvanian government provides
a unique and controversial manifestation of the confessionalization-paradigm. Although the
Reformed Church appeared to be in close alliance with princely power; the formal
connections between Church and government were limited, which in certain cases resulted
in the discontent and anxiety among many members of the Reformed clergy. The aim of this
paper is to show how the theological convictions and religious concerns of Transylvanian
Reformed preachers shaped their stance in imagining the relationship between religion and
politics, and how was this reflected in their funeral speeches written over rulers and
magistrates.

The death of princes and nobles were interpreted as signs of imminent divine
judgment. In different funeral speeches, orators expressed their concerns about this in the
form of unraveling prophetic revelations. Because most of the clerics had political concerns
(regarding both ecclesiastical politics and everyday politics) and were in many cases in
close contact with the rulers, whose death later they preached upon, the way they articulated
their rhetorical-homiletical discourse seems to have not only theological and religious
motivations, but it also entails political repercussions. This paper is meant to analyze the
relationship between the Reformed Church and the Transylvanian government from a new
perspective, hoping to shed a new light on the intertwining of the Theological and the
Political in the period of confessionalization.

In order to obtain the most adequate results possible, I constructed a multilayered
analysis of the chosen material. Therefore as a first step, | am providing a short theoretical
and methodological assessment, in order to illustrate the way | imagine approaching these
sources through the lenses of confessionalization and political theology. On a second level,
after giving a brief survey of the main turning points of the Reformation in the Principality
of Transylvania, | am presenting a possible classification of contemporary (political) public
spheres in the principality, which 1 am supplementing by a short primary source-based
analysis of the dominant political philosophy, in order to highlight some main aspects of the
discourses about religion and politics prior to the death of Gyorgy Réakoczi 1. This part
basically provides a sort of prelude to the actual analysis of the main source material. The
examination of the selected corpus aims to assess the extent to which the views expressed in
funeral speeches conformed to contemporary ideals on the relationship between the sacred
and the secular. This all culminates in the conclusion of the thesis.

I believe this research project will enrich the scanty studies on funeral speeches in
seventeenth century Hungary and the Principality of Transylvania, filling in some crucial
gaps in their investigation, and hopefully highlighting certain directions this research might
be carried on.
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Introduction: The Funeral Speech® as a Unit of Historical Analysis

“And what the dead had no speech for when living/ They can tell you being dead: the
communication/ Of the dead is tongued with fire beyond the language of the living” — to
evoke the words of T. S. Eliot. These thoughts perfectly reflect on the main driving force of
this paper, namely that a funeral speech uttered over the departed encapsulated a
multiplicity of “voices”, thus representing not just a certain image of the dead, but also a
palimpsest of their epoch. But by what means could the voice of the dead be transferred into
the voice of the living? To what extent did the persona repraesentata’ of the dead
correspond to his or her actual persona? What was actually “voiced” in the communication
of the living? And to begin with: How can one possibly approach this very intricate form of
communication and thinking? When it comes to analyzing the period of the sixteenth-
seventeenth centuries these questions are becoming even more prominent.

It is undeniable that during this period the funeral pomp in its entirety represented a
public performance, and a special form of religious and political dialogue. Let us not forget
that mediality was one of the essential factors in shaping the relationship between religion
and politics in sixteenth-seventeenth century Europe. Various texts, images, and
monuments all carried within a “figurative” power that enabled them to represent religious

and/or political “realities” alike. But how could the boundaries between religious and

! | am borrowing the term of funeral speech from Hungarian scholarship, where it is used to denote a blend of
genres between funeral sermons and funeral orations (see Chapter 3 for more elaboration). | find this term the
most adequate to employ, since it perfectly reflects on the idea that these sources that are available to us as
written “texts” were first and foremost oral performances.

? Dario Gamboni, “Composing the body politic. Composite images and political representation, 1651-2004” in
Bruno Latour and Peter Weibel (eds.), Making Things Public. Atmosphere of Democracy, (Cambridge,
Massachusets: MIT Press, 2005), 162-196.
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political discourses be articulated and maintained, but also dissolved in various types of
discourses? Even if the audience was a seemingly passive constituent of funerals, these
participants were never entirely silent — they “spoke” through their presence. Still, there was
one particular element of these events that actually spoke with words — these were the
funeral speeches.

It has become a rather general claim that “public speeches are living experiments in
bringing people together and making them affiliate or disaffiliate with the positions held”.’
This assertion is not only applicable in our present day, but it also had its special function in
the sixteenth and seventeenth centuries. In the present case one can claim that funeral
speeches constituted a perfect media through which the abovementioned issues could
become articulated. One should not regard these speeches as simple utterances through
which a particular preacher could address the community. They were a lot more than that.
They were a special amalgamation of different voices, where the individual tone of the
preacher was conflated with the latent voice of the family of the dead, the voice of the
Church and the voice of the congregation. One should consider these sources as parts of
religious and political communication that were born in a two dimensional dialogue: on a
vertical level they were in dialogue with their context (audience, historical and political
circumstances, theological convictions and motivations, etc.), and on a horizontal level they
were in dialogue with other “texts”. Due to this peculiar position, funeral speeches occupy a
special place in the field of early modern studies.

Seventeenth century Europe in general and the Principality of Transylvania in
particular are filled with sources on the borderline between history and literature. Funeral
speeches perfectly illustrate this peculiarity. When it comes to such type of material

however, the unease about choosing an adequate methodology becomes even more

® Lorenza Mondada, “Becoming collective. The Constitution of Audience as an International Process” in
Latour and Weibel (eds.), Making Things Public, 876-84, 876.
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enunciated. Can these sources be suitable for both historical and philological analysis? This
question has definitely been one of the major concerns of Hungarian scholars, specializing
in this field, with the result that almost exclusively philologists are dealing with this corpus.*
The literary and cultural-historical relevance of the genre of funeral speeches had
first been discovered in Germany in the 1960s. The aim of this research project was to
explore the extant funeral orations in different sixteenth and eighteenth century German
repertories. As a result of this systematic research project one can know that the number of
printed funeral sermons in these centuries has reached approximately the number of
250.000. One of the most prominent features of these texts is that they might serve not only
as literary, but also as historical sources, since they offer an insight into the accepted
emotions and attitudes of the period, reflecting on different factors that shaped the
intellectual and spiritual life of the epoch: life ideals, moral ideals, attitudes towards death,
mentalities, etc.> Besides Germany however, one cannot encounter another program in
Europe that would deal so systematically and with such a multifarious adaptation of various
disciplines with the exploration of funeral speeches; however, for England, the Early
English Books Online database provides ample documentation as possible control material.
In Hungary the situation was similar to other European countries: there was no

synthetic work that would have elaborated on the problem of the funeral speech as a distinct

* The works (funeral speeches, sermons, rhetorical handbook, etc.) of Pal Medgyesi have long been a favorite
topic of philologists in Hungary. Without trying to establish any kind of hierarchy concerning the relevance of
the works of these scholars, here I would just mention the name of Istvan Bartok, who has devoted long years
of research to the study of the history of rhetorics during in sixteenth-seventeenth century Hungary and the
Principality of Transylvania in general, and of the first Hungarian work on rhetorics written by Pal Medgyesi
in particular. See Istvan Bartok, “Medgyesi Pal: Doce praedicare: Az elsé magyar nyevlii egyhazi retorika [Pal
Medgyesi: Doce predicare: The first Hungarian homiletical work], ItK 85(1981): 1-24, idem, “Régi és 1
elemek a reformacio prédikacioelméletében” [Old and new elements in the sermon theory of the Reformation]
in Istvan Bitskey, Szabolcsné Gomba, and Pal Varga (eds.), Eszmei és stilisztikai kérdések a régi magyar
prozaban [Conceptional and stylistic questions in old Hungarian prose], (Debrecen: KLTE, 1978), 20-26.
Katalin Luffy also has a number of works analyzing Pal Medgyesi’s works, with a special focus on his funeral
speeches. See for e.g. Katalin Lufty, “Miifajhasznalat és reprezentaci6 fiuri temetéseken” [The use of genres
and representation at noble funerals] in Széveghagyomdny és iraskultira a korai tijkorban [Textual tradition
and writing culture in early modernity], (Kolozsvar: Egyetemi Miihely Kiado, 2007), 37-75.

® Gabor Kecskeméti, Prédikacio, retorika, irodalomtértenet. A Magyar nyelvii halotti beszéd a 17. szazadban
[Sermon, rhetorics, literary history. The Hungarian funeral speech in the seventeenth century], (Budapest:
Universitas, 1988), 9-18.
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group with unified genre characteristics. The scant number of publications mostly focused
on presenting the content of the texts and their historical context. The organized research
program of exploring funerary texts in the territory of Hungary started in 1981 at the
department of Old Hungarian History of Literature at E6tvos Lorand University, under the
direction of Katalin Péter and Andor Tarnai. The project focused on the exploration of
funeral sermons and orations between the sixteenth and eighteenth centuries, highlighting
their historical, literary and sociological aspects. The research program lasted for six years,
and even though only two works were published during this period, one article by Katalin
Péter® and one critical edition of twelve funeral speeches’, without this research project
neither the historical nor the literary scholarship would have become aware of the relevance
of these sources.

One of the main obstacles that somehow hinder the progress of funeral speech
studies in Hungarian scholarship is mainly attributable to the conviction that the
significantly lower number of funerary texts in Hungary would not allow the conduct of the
same type of research projects as one can encounter in Germany.® It is certainly true that
there are a number of research areas (e.g. historical demography, sociology, statistical
analysis, etc.) that would not be possible to aim at with the available control material. In his
inquiry Gabor Kecskeméti — using one hundred Hungarian first-print editions published
between 1599 and 1711 — has discovered that there are sixty-seven prints that contain 354
funeral speeches, out of which 319 are Reformed. The two examined Lutheran prints consist
of four speeches, the Unitarians are represented by one print with one speech, and there are

thirty Catholic prints with thirty speeches. | think that even this number is representative,

® Katalin Péter, “Die Leichenpredigt in Ungarn vom 16. bis zum 18. Jahrhundert: Der besondere Quellenwert
der deutschen Predigt” in Rudolf Lenz, Leichenpredigten als Quelle historischer Wissenschaften, (K6ln 1975-
1984). 347-360.

" Gabor Kecskeméti and Hajnalka Novaky (eds.), Magyar nyelvii halotti beszédek a XVII. szdzadbol
[Hungarian Funeral Orations from the Seventeenth Century], (Budapest: MTA Irodalomtudomanyi Intézet,
1988).

® Interestingly, among the many research areas in German scholarship, including genealogy, historical
demography, medical history, etc. the literary approach brought the least significant results.

4
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and one should not approach this corpus from a quantitative perspective. Otherwise, this can
result in overshadowing the value of these sources as viable units of both literary and
historical analysis. The lack of interdisciplinary approach can also lead to tackling certain
phenomenon more in a descriptive rather than in an analytical way. In case scholars choose
to explore this corpus, they either focus on a limited number of sources, generally
concentrating on one preacher or style of preaching®, or on the contrary, deploying an
enormous number of sources, mostly for the sake of exemplifying already preconceived
theories.™®

This issue has also been addressed recently in the field of English Sermon Studies.
In that case as well the attitude of concentrating on certain preachers and styles and theories
of preaching was prevalent in sermon studies. English scholars have also argued that
sermons and orations should be part of both literary and historical studies.** Similarly to the
new approaches of English scholarship, | consider these sources viable units for historical
analysis. Even if within the scope of this research my main focus will fall on the analysis of
the printed version of these sources, | will also reflect on their performative value, keeping
in mind that these textual sources were primarily performances for their contemporary

audience. Therefore the politico-theological “realities” these sources presented were

° | am not considering these approaches as being inadequate, but when it comes to examining just one preacher
the usual tendency is to focus on the style, rhetoric, genre characteristics, etc., and even if other aspects also
come to be mentioned (for e.g. theological, political, historical, etc.), they remain somehow subordinated to the
rhetorical analysis. For e.g. Katalin Luffy provides an extensive and well-built rhetorical analysis of most of
Pal Medgyesi’s works.

10 Nevertheless one should not disregard the relevance of these publications, since some of them successfully
manage to underline certain characteristics inherent to this genre. | would like to stress two works that helped
me formulate my research topic. One of them is Gédbor Kecskeméti’s above referenced work on the history of
rhetorics of seventeenth century funeral speeches, and the other is a historical monograph written by Graeme
Murdock. See Graeme Murdock, Calvinism on the Frontier 1600-1660. International Calvinism and the
Reformed Church in Hungary and Transylvania (Oxford: Clarendon Press, 2000). Even though, Kecskeméti
has a literary focus, he also provides perspectives that might set new directions in analyzing these texts as
historical, historico-philosophical, politico-historical, etc. sources. Murdock’s contribution should also be
applauded, since he is among the few scholars who made these sources accessible to a wider academic public.
" Keith A. Francis, “Sermon Studies: Major Issues and Future Directions” -
http://www.oxfordhandbooks.com/view/10.1093/oxfordhb/9780199583591.001.0001/0xfordhb-
9780199583591-e-37. Accessed on [15.02.2014].



http://www.oxfordhandbooks.com/view/10.1093/oxfordhb/9780199583591.001.0001/oxfordhb-9780199583591-e-37
http://www.oxfordhandbooks.com/view/10.1093/oxfordhb/9780199583591.001.0001/oxfordhb-9780199583591-e-37
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overarching social and cultural boundaries. The relationship between Religion and Politics
came to be articulated within the confines of a public (performative) discourse.

The gaps in the research of funeral speeches in Hungary are still numerous. Through
the exploitation of some of the available material, | would like to provide a new reading
through which the correlation between Politics and Religion might be interpreted.*? Since
such an extensive study would not be feasible within the confines of an MA thesis without
narrowing the corpus of analysis, therefore | would only like to concentrate on Reformed
texts, moreover | would also restrict my analysis on funeral speeches written for rulers and
politically involved noblemen (with a special focus on P4l Medgyesi’s lament over Gyorgy
Rékoczi 1, Zsigmond Rékoczi, and Istvan Bethlen, Istvan Czeglédi’s sermon over Gydrgy
Rakocz 1I), since from a politico-theological and historical point of view these works are
truly representative. Of course, other types of primary sources will also be considered. The
time frame of the research will embrace the reign of the Rakoczi princes. Thus, my thesis
will revolve around the following main problematic: Considering preachers as vectors in the
shaping of public opinion, by what means could they express various concerns about the
political situation of the country and the church, having religious and theological
motivations, whilst trying to conform to various rhetorical and representational
requirements? What do these texts tell us about their perception on the relationship between
the Calvinist Church and the Transylvanian Government and about the place of religion

within contemporary political thought? Where could one place these speeches in the web of

12 Of course, the examination of the relationship between religion and politics is a not a novelty in the field of
Transylvanian studies. One of the most prominent experts of this field is Katalin Péter, who has devoted long
years of research to the study of Gabor Bethlen and the Rakdczi princes. Katalin Péter, “Two Aspects of War
and Society in the Age of Prince Gabor Bethlen of Transylvania’ in J. M. Bak and B. K. Kiraly (eds.), War
and Society in Eastern Central Europe. 3. From Hunyadi to Rikéczi: War and Society in Late Medieval and
Early Modern Hungary, (New York: Brooklyn College Press, 1982). Papok és nemesek. Magyar
miivelédéstorténeti  tanulmanyok a reformacioval kezdodé masfél évszazadbol (A Raday Gyiijtemény
tanulmdnyai, 8) [Priests and nobles. Essays on Hungarian cultural history from the one and a half decades of
the Reformation], (Budapest, 1995).
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(political) public spheres? Just to name the most essential aspects one is bound to touch
upon, if one wants to comprehend as thoroughly as possible the intention of these preachers,

and the role of their works in the formation of politico-theological discourses.

1. Theoretical and Methodological Considerations

1.2. The Place of Transylvania within the Paradigm of

Confessionalization

The curious case of “multi-confessional” Transylvania has long been subject to scholarly
analysis, but the applicability of the confessionalization paradigm to the Principality has
been highly contested. This is especially relevant when considering that one of the main
tenets of this paradigm pertains to the issue of religious uniformity and its strong
interrelation with the process of state building. The basic assumption of this approach is that
certain coercive initiatives — whereby a particular state employed confessional reforms as
means of maintaining political unity and stability — could lead to the formation of the early
modern state.*® The problem however arises, when one turns her attention to such “multi-
confessional states” as Transylvania.14

The concept of “confessionalization” has been pervading German historiography

ever since the 1980s. Before Heinz Schilling and Wolfgang Reinhard set down the main

3 On social discipline see: R. Po-chia Hsia, Social Discipline in the Reformation: Central Europe, 1550-1750,
(London: Routledge, 1992 (c.1989)). Stefan Ehenprise, “Teaching Religion in Early Modern Europe:
catechisms, emblems and local traditions” in Istvan Gyorgy Toth and Heinz Schilling (eds.), Cultural
Exchange in Early Modern Europe, Vol. 1, (Cambridge: CUP, 2006), 256-73.

 In the case of the Principality of Transylvania (and not just) using the term “state” might lead to certain
misconceptualizations, therefore I will use the term “government” throughout the thesis in order to avoid
confusions.
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principles of the “confessionalization-paradigm™*®, Ernst Walter Zeeden had already coined
the term of “confession-building”, which he had defined as “the spiritual and organizational
consolidation of the various Christian confessions that had been diverging since the
religious split into more or less coherent ecclesiastical systems with respect to their dogma,
constitution and form of religious and moral life”.'® Zeeden’s new methodology had
practically functioned as a catalyst for Reinhard and Schilling in capturing the consequences
of “confession-building”, and in developing a macro-historical paradigm by exploiting the
results of social history along a structural-functional axis. Assuming interplay among state,
church and society (practically imagining them as the agents of a hermeneutical circle),
where the role of the players is shifting according to the socio-cultural and political
circumstances, the process of confessionalization aims at describing political, religious and
social transformations (corollaries of Konfessionsbildung) affecting most European
territories during the sixteenth-seventeenth centuries, and having divergent results (re-
sacralization of the state, state-building, subversion of cultural and social boundaries, etc.).
The notion has been subject to scrutiny, it has suffered severe attacks and criticisms, and
still it does not cease being one of the mostly employed interpretative categories of the study
of religion, politics, and society in Early Modern Europe.

It is self-evident that regarding the Principality of Transylvania the paradigm cannot

be applied without certain adjustments. In this case the model of confessionalization might

> On the background of the concept of confessionalization see: Wolfgang Reinhard, "Konfession und
Konfessionalisierung in Europa,” in idem, ed., Bekenntnis und Geschichte. Die Confessio Augustana im
historischen Zusammenhang (Munich: Voegel, 1981), 165-189, idem, "Zwang zur Konfessionalisierung?
Prolegomena zu einer Theorie des konfessionellen Zeitalters," Zeitschrift fuer historische Forschung 10
(1983): 257-277, idem, "Gegenreformation als Modernisierung? Prolegomena zu einer Theorie des
konfessionellen Zeitalters," Archiv fuer Reformationsgeschichte 68 (1977): 226-252, Heinz Schilling,
“Confessional Europe,” in T. A. Brady, H. O. Oberman, J. D. Tracy (eds.) Handbook of European History (2.
Vols. Leiden, 1995), 641-670, idem, “Confessionalization: Historical and Scholarly Perspective of a
Comparative and Interdisciplinary Paradigm,” in J. Headley, H. Hillerbrandt, and A. Papalas (eds.)
Confessionalization in Europe, 1550-1700—Essays in Honor and Memory of Bodo Nischan (Ashgate, 2004),
21-36.

'® Quoted in Jérg Deventer, ““Confessionalization’ — a Useful Theoretical Concept for the Study of Religion,
Politics, and Society in Early Modern East-Central Europe?”, European Revue of History 11 (2004): 403-405.
406.
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be employed as a heuristic tool in order to open up new research directions. This attitude has
been prevalent lately in early modern scholarship. Various scholars have started to
reevaluate the model modifying it according to local circumstances, and proving the
usefulness of the category for approaching the relationship among religion, society, and
politics in sixteenth-seventeenth century Europe.’

The Principality of Transylvania with its four ‘received religions’ has long been
characterized as a counterexample of the confessionalization paradigm.’® Various case
studies however have shown that even in the case of German territories one does not
encounter a homogenous pattern of Konfessionalisierung.'® The aim of this paper is not to
illustrate whether a multi-confessional territory can be evaluated according to the model of
Reinhard and Schilling or not. What | am aiming to do within the scope of this short
research is to highlight that — rather than trying to present the reasons the Principality of
Transylvania is a counterexample of the paradigm or is an example of an ‘imperfect
confessionalization’® — an actual analysis and contextualization of certain

processes/phenomena might bring one closer to the understanding of the special character of

multifaceted Transylvania. This is not to say that | deem the model and testing its

7 See Alastair Duke, Gillian Lewis, and Andrew Pettegree (eds.), Calvinism in Europe: 1540-1620,
(Cambridge: Cambridge University Press, 1994), Tijana Krsti¢, Contested Conversions to Islam: Narratives of
Religious Change and Communal Politics in the Early Modern Ottoman Empire, (Stanford: Stanford

University Press, 2011), Gabor Karman, "A konfesszionalizacié hasznardl és karardl: Egy paradigma
margoéjara [On the advantage and disadvantage of confessionalization: Notes on the margin of a paradigm] in

Aniké Lukécs (ed.), Felekezeti tarsadalom - felekezeti miiveltség: A Hajnal Istvan Kor 2011. évi gydri
konferencidjanak kotete (Rendi tdrsadalom - polgari tdarsadalom, 25.) [Denominational society —
denominational culture: The volume of the 2011 conference of the Istvan Hajnal Circle], (Budapest: Hajnal
Istvan Kor, 2013), 27-40, Graeme Murdock, “Principatul Transilvaniei in epoca confesionala” [The
Principality of Transylvania in the Confessional Period]. Studia Universitatis Babes-Bolyai — Historia 1-
2(2008), 59-75, Edit Szegedi, “Politica religioasd a principilor reformati” [The religious policy of the
Reformed princes], Studia Universitatis Babes-Bolyai — Historia 1-2(2008): 76-99.

'8 See Krista Zach, “Politische Ursachen und Motive der Konfessionalisierung in Siebenbiirgen” in Volker
Leppin, Ulrich A. Wien (Hrsg) (eds.), Konfessionsbildung und Konfessionskultur in Siebenbiirgen in der
Friihen Neuzeit. (Quellen und Studien zur Geschichte der dstlichen Europa 66), (Stuttgart, 2005), 57-70.

19 See Marc R. Forster, Catholic Revival in the Age of the Baroque: Religious Identity in Southwest Germany,
1550-1750 (Cambridge: Cambridge University Press, 2001), Bodo Nischan, “Confessionalism and
Absolutism: the Case of Brandenburg” in Alastair Duke, Gillian Lewis, and Andrew Pettegree (eds.),
Calvinism in Europe: 1540-1620, (Cambridge: CUP, 1996, c1994), 181-204.

2 Gabor Karman, Erdélyi kiilpolitika a vesztfaliai béke utan [Transylvanian foreign policy after the peace of
Westphalia], (Budapest: L’Harmattan, 2011), 41.


https://www.academia.edu/4334364/A_konfesszionalizacio_hasznarol_es_kararol_Egy_paradigma_margojara_On_the_advantage_and_disadvantage_of_confessionalisation_Notes_on_the_margin_of_a_paradigm_
https://www.academia.edu/4334364/A_konfesszionalizacio_hasznarol_es_kararol_Egy_paradigma_margojara_On_the_advantage_and_disadvantage_of_confessionalisation_Notes_on_the_margin_of_a_paradigm_
https://www.academia.edu/4334364/A_konfesszionalizacio_hasznarol_es_kararol_Egy_paradigma_margojara_On_the_advantage_and_disadvantage_of_confessionalisation_Notes_on_the_margin_of_a_paradigm_
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applicability to various territories superfluous, but to emphasize that one should not start
with probing the limits of a paradigm, and turn a research into a self-fulfilling prophecy.
Therefore | approach the ideal-type of ‘confessionalization’ more like a “new scholarly
attitude” that opened up new ways to explore religious and political phenomena within the
same interpretative framework.

If one does not start with the so-to-say “final definition” of the confessionalization
thesis, and leaves aside the “illusion” that “the paradigm “confessionalization” embraces a

21 certain considerations of Reinhard

universal perspective that encompasses all of society
and Schilling can be conducive in the further molding of the analytical connivance one calls
the barrier between religion and politics. Let us recall Heinz Schilling’s statement
considering one of the peculiarities of confessionalization in early modern Europe: “the
ecclesiastical and secular political order, were [...] not divided into separate spheres, but
were structurally connected and functionally related”.?? As the subsequent analysis of the
aforementioned sources will further enhance, this idea was certainly prevalent in the
Principality of Transylvania during Reformed princely dominance. And what is even more
revealing than this structural-functional parallelism is the theological and political
philosophical conception and justification behind it. The extreme awareness these funeral
speeches were composed with shows that these preachers had a definite idea in mind
concerning the role of the prince in the church and in the society. Moreover they also
succeeded in articulating their view on the place and role of religion within the sphere of
contemporary politics. As the case of Pal Medgyesi will show, the correlation depicted
between the sacred and the secular was a projection of an imagined Reformed world order.

The works of Istvan Czeglédi on the other hand will present a different attitude towards the

prince and the issue of religio. Even if one cannot assess the actual role these

2 Schilling, “Confessionalization”, 24.
%2 Schilling, “Confessionalization”, 27.
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“performances” played in the religious shaping of the people, what is truly relevant here is
that they were perfect means to verbalize critical reflections on the social order, the political
order and the theological order.

Since this thesis is also meant to provide new insights into the intricate relationship
between the Reformed Church and the Transylvanian Government through the prism of
funeral speeches and along the axis of Politics and Theology, my perception of a ‘contextual
confessionalization’ will be supplemented with a contextual political theology. One of the
critiques that have been formulated against the ideal-type of confessionalization pertains
exactly to the problem of theological truth.® Reinhard and Schilling have been reproached
for disregarding this factor when approaching different phenomena through the lenses of
confessionalization. Both Protestant and Catholic theologies might be regarded as
“explanatory tools” whereby one cannot only express tenets directly pertaining to faith, but
also interpret the arrangement of the world and the role of man in it. Moreover, theology can
provide an interpretative framework for political thinking. “Political differences, or
differences in views regarding the good of the country and the people, became differences
between true and false views, one leading to salvation, the other to damnation, both in this

world and afterlife”.?*

% Ute Lotz-Heuman, “The Concept of "Confessionalization:" a Historiographical Paradigm in Dispute”,
Memoria y Civilizacion 4 (2001): 93-114.

? Hanna Orsolya Vincze, “Piety and Industry: Variations on Patriotism in Seventeenth-Century Hungarian
Political Thought” in Balazs Trencsényi and Marton Zaszkaliczky (eds.), Whose Love of Which Country.
Composite States, National Histories and Patriotic Discourses in Early Modern East Central Europe, Studies
in the History of Political Thought 3, (Leiden: Brill, 2010), 333-51, 341.
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1.2. Politics and Theology

Religion and politics have been indissociable since Ancient times. The battles between
temporal powers have always taken place within a religious context, where even the
spiritual realm was filled with political players.”® In this continuous encounter the theory of
political theology tried to provide possible answers to the various challenges and crises (be
that religious, political or social) of a particular epoch.?®

The aim of this new explanatory mode was “to identify the exchanges, pacts, and
contests that obtain between religious and political life, especially the use of sacred
narratives, motifs, and liturgical forms to establish, legitimate, and reflect upon the
sovereignty of monarchs, corporations and parliaments”.?” Thus political theology critically
re-evaluated and re-interpreted the relationship between spiritual and secular organizations,
and provided a new codification of religious and political (and therefore also social)

arrangements.

“Political theology is a contextual theology. It addresses itself to a particular situation at a
specific time. This is one reason for the diversity of political theologies: since each is
rooted in a particular context, they have different agendas and emphases. And despite its
concern with the context, political theology is theology i.e. it endeavours to relate the
classical Christian theological tradition to a modern situation. Both the classical and
contextual are necessary. The local needs to be related to the universal, the particular to

the unchanging”.
From this enfolding of the political and the theological “early modern and modern concepts,

forms of government, and views of history are born.”*°
During the confessional age the theological underpinning within various political

theories was significantly strong.® “Protestant historicism and prophetic revelation

> Michael Hoelzl and Graham Ward (eds.), Religion and Political Thought, (London: Continuum, 2006), 1.

% My concept of political theology does not follow the philosophical tradition of Carl Schmitt or Erik
Peterson. I am employing the term in a “contextualized” way, like for instance Ernst H. Kantorowicz in his
crucial study on medieval political theology or more recently Raymond Plant in Politics, Theology and
History, (Cambridge: CUP, 2001).

27 “Introduction” in Graham Hammil and Julia Reinhard Lupton (eds.), Political Theology and Early
Modernity, (Chicago: University of Chicago Press, 2012), 1.

%8 Duncan Forrester, Theology and Politics, (Oxford: Blackwell, 1988), 150.

2 “Introduction” in Hammil and Reinhard Lupton, Political Theology, 1.
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confirmed that the Pope was the Antichrist in a Romish Babylon, and discussion of
Protestant diplomatic alliances was often tinged with a spiritual enthusiasm which inclined
towards millenarianism”.** The providential and apocalyptic overtones permeated Reformed
political discourses; for e.g. this was the case with the conversion of Elector John Sigismund
of Brandenburg. In his study Bodo Nischan convincingly illustrated, focusing on the
relationship between Reformed political thinking and Calvinist apocalypticism, that the
question of the right doctrine was inextricably interwoven with the question of the “right”
politics.®* Of course, it always remains an issue of interpretation and reinterpretation to
determine the extent to which confessional perspectives were in concordance with political
“realities”, or to put it in another way to assess the extent to which political (confessional)
theory coincided with political praxis.

The ““providentialist” vision of determining responsibility for the decline of
“ancient glory” and meditation on the punitive instrument of God were at the root of both
Catholic and Protestant narratives of history that emerged in the sixteenth century”.33 The
Principality of Transylvania was dominated by various discourses of Hebraic patriotism.
This paradigm was not only prevalent in the principality, but it also pervaded the theological
and political discourses of the other Reformed territories of Europe (e.g. England or the
Dutch Republic).** “Above all, Hebraic patriotism, which was already current among

55 35

humanists, was used by reformers to fashion Calvinism’s confessional identity”.

Adherents of Reformed ideals perceived the history of Israel as a mirror that reflected on

% Ernst H. Kantorowicz, The King’s Two Bodies. A Study in Mediaeval Political Theology, (Princeton:
Princeton University Press, 1997), 19.

%! Murdock, Calvinism on the Frontier, 258.

% “the struggle for right doctrine — John Sigismund’s attempt to turn the principality’s Lutheran into a
Reformed church — was simultaneously a conflict over the right political order”. Nischan, “Confessionalism
and Absolutism”, 183.

% Balazs Trencsényi, “Patriotism and Elect Nationhood in Early Modern Hungarian Political Discourse” in
Trencsényi, Zaszkaliczky (eds.), Whose Love of Which Country, 499-544, 499.

% See Graeme Murdock, “The Importance of Being Josiah: An Image of Calvinist Identity”, Sixteenth Century
Journal XXIX/4 (1998): 1043-59, 1044.

% Ibid., 1044.
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their past events, their present conditions, and their future expectations. The characteristics
particularly dominant in this context were the identification of the principality with the

36 as a reiteration of

biblical Israel, and the perception of the fate of the Hungarian “nation
the fate of the Jews.*” The Jewish-Hungarian providence parallel linked together the history
of the “nation” and the historia sacra of the Bible.®® The Hungarian-Jewish fate parallel, the
different topoi of “clect nationhood*°, the providentialist, then Tridentine conception of
history all endorsed the articulation of meta-theological discourses.

The history of God’s covenant with Isracl became an imperative source for
Hungarians in understanding the unfolding of their fate during the early sixteenth century.*
In 1538 Andras Farkas wrote a history of the Jews, drawing a parallel between their exodus
to the Promised Land and the wanderings of the Hungarians from Scythia to the land of
Pannonia.** “By the early seventeenth century, the Reformed community of Transylvania
saw itself as a new chosen people living under divinely inspired princes and worshipping in
a true church with a reformed and pure communion.”*

This co-mingling of the Transylvanian Reformed Church and the princely
government, made Reformed preachers portray their princes as wardens of true faith and
justice, comparing and appropriating them to the biblical kings of the Old Testament. “The

princes of Transylvania as Christian politicians were suitable rulers and on the basis of a

patriarchal point of view, characteristic of the Old Testament, their military/political

% Within the confines of this thesis | am not going to touch upon the issue concerning different
conceptualizations of “nationhood” in seventeenth century Hungary.

%" The word to word translation of the Hungarian term ,,sorsparhuzam” is fate-parallel, but I find the composite
“providence-parallel” more nuanced, since the conception behind this motif is that Hungarians are the new
chosen people of the God of Israel, and therefore they are parts of a new covenant.

8 Pal Acs, ,, Az id6 ésdga”. Torténetiség és torténelemszemlélet a régi magyar irodalomban [“The aging of
time”. Historicity and historical approach in old Hungarian history], (Budapest: Osiris, 2001), 157.

¥ See Balazs Trencsényi, “Patriotism and Elect Nationhood”, 499-544.

“0 Murdock, “The Importance of Being Josiah”, 1045.

“! See Andréas Farkas, Cronica de Introductione Scyttarum in Vngariam et Iudeorum de Aegypto, (Krakko,
1538), RMK L., 11.

2 Murdock, “The Importance of Being Josiah”, 1045.
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victories legitimized both the people of their lands and their religion”.** From this
perspective the death of a Reformed prince in Transylvania came to be regarded as a
decisive turning point in the life of the principality; “both for the ruling noble family,
anxious to secure a smooth transition of power and win the election of a nominated
successor as prince, and an opportunity to the Reformed Church to affirm divine sanction
for continued Calvinist princely governance”.** Therefore the funeral services of
Transylvanian princes, with funeral speeches in their core, bore important representational

functions on a politico-theological level.

2. Theatrum Politicum — The Conflation of Political and Religious

Discourses in the Principality of Transylvania

2.1. Introduction - The Reformation in the Principality of Transylvania

The Reformation bore diverse connotations in each country, where its ideals had spread, and
it was shaped by the peculiarities of different cultures and regions. Since it was determined
by various geo-political circumstances, its consequences also diverged. One of the main
consequences brought by the Reformation and apparent in almost every country touched by
its ideas was the fact that different Christian communities transformed into confessional

communities (different confessions were born, each having a new and differentiated

“3 David Csorba, “Frontier existence as the Self-Image of the Hungarian Reformed Church in the Seventeenth
Century (1606-1711)” in Abraham Kovacs. Calvinism on the Peripheries: Religion and Civil Society in
Europe, (Budapest: L’Harmattan, 2009), 217-239, 218.

“ Graeme Murdock, “Death, Prophecy and Judgment in Transylvania” in Bruce Gordon and Peter Marshall
(eds.), The Place of the Dead. Death and Remembrance in Late Medieval and Early Modern Europe,
(Cambridge: CUP, 2000): 206-23, 209.
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dogmatic system, and the consciousness of belonging to a particular confessional
community became more and more enunciated*®), marking a shift in the socio-political and
cultural structures of different societies.

After the devastating losses in the battle of Mohacs in 1526, the territory of Hungary
became a fertile soil for the embracing of Reformist ideals (see the maps illustrating the
spreading of the Reformation in Hungary in Appendix 1 and Appendix 2). “The first
preachers of Christian freedom in Hungary were lay people, both men and women. At the
very beginning, the new ideas were discussed informally, in places where people were
accustomed to meet socially”.46 In Katalin Péter’s conception this idea of lay people being
entitled to spread the message of the Bible reflects the main attraction of the Reformation
for the common people: one did not need clerical intermediaries to achieve salvation, since
the sole intermediary became Jesus Christ. In the first wave of the Reformation, Lutheran
(and later Melanchthonian) ideas spread in the German speaking communities of the
country (in the German speaking towns of Western Hungary, in Szepes, in the mining towns
of Upper Hungary, and among Transylvanian Saxons). From the Transylvanian Saxons the
ideas of the Lutheran Reformation quickly found adherents in most parts of the territory of
Transylvania. The support of big landowners, towns and boroughs played an essential role
in the solidification of the Reformation in Hungarian lands. The other crucial role was
played by Protestant preachers, who exerted great influence in all three parts of the
country.*’

The first important step in the formation of an independent Lutheran ecclesiastical
system was made in 1542 by the chaplain of Kronstadt and Hermannstadt, who

commissioned Johannes Honterus to develop a plan in the Wittenberg spirit of an

%5 Of course, this is just an idea-typical characterization.

% Katalin Péter, “Hungary” in Bob Scribner, Roy Porter, and Mikula§ Teich (eds.), The Reformation in
National Context, (Cambridge: CUP, 1994), 156.

" péter Tusor, Katolikus konfesszionalizicié a kora uijkori Magyarorszdgon [Catholic confessionalization in
early modern Hungary], (Budapest: Egyetemi Jegyzet PPKE, 2008), 35 .
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independent church organization for the Transylvanian Saxons. In 1545 at the synod of
Erdéd (today Ardud, Romania) the priests of Szatmar and Szilagy counties accepted the
Lutheran confession*, and in 1547 the synod of Mediasch ordained all Saxons to accept the
Lutheran regulation as formulated by Honterus, the Reformatio ecclesiarum Saxonicarum.*
In 1557 the diet called for assembling a synod to reconcile the views of the Catholic and
Evangelical clergy, but this initiative soon failed, and by 1558 the diet accepted an
independent Lutheran church within the Principality. “Once appeals for unity failed, the diet
quickly decided to bolster political stability by permitting religious diversity”.>® Thus by the
time Calvinist ideals penetrated the country, Lutheranism had already formed a solid base.
The spread of Calvinism triggered resistance among the adherents of the Confessio
Augustana, still they could not hinder the advancement of Reformed thoughts. Here again
preachers adhering to the new confessional tenets played a great role in the forming of
Calvinist communities. From the late 1550s a Hungarian Reformed Church started to
emerge in Transylvania, distinguishing itself by an adherence to Calvinist doctrines of the
sacrament. Still, the confessional statements of the synods held in the 1560s “proved to be
rather eclectic mixtures of Calvinist, Bezan, Zwinglian, and some Melanchthonian ideas”.”
In 1567, the Reformed synod held at Debrecen adopted Heinrich Bullinger’s Second

Helvetic Confession.> Antitrinitarian ideas started to be propagated around 1563 when

Giorgio Biandrata came to the Principality. Antitrinitarianism was strengthened when

%8 «A tobbi hitagazatokban egyetértiink az igaz egyhazzal, a mint az nyilvan lathaté azon hitvallasban, a mely
Agostaban, V-dik Karoly mindig felséges gyézhetetlen csaszarnak 1530-dik évben beadatott.” (I. Erd8di
zsinat, 1545). The quotes are taken from Aron Kiss (ed.), A XVI. szdzadban tartott Magyar reformdtus
zsinatok végzései [The orders of Hungarian Reformed synods from the sixteenth century], (Budapest: Franklin-
Tarsulat Nyomdaja), 1881, 14.

* Tusor, Katolikus konfesszionalizacié [Catholic confessionalization], 38-39.

% Graeme Murdock, “Multiconfessionalism in Transylvania” in Thomas Max Safley (ed.), A Companion to
Multiconfessionalism in the Early Modern World, (Leiden-Boston: Brill, 2011), 393-416, 401.

> Murdock, Calvinism on the Frontier 1600-1660, 12.

%2 One of the most relevant synods in the history of the Hungarian Reformed Church. The confession (two
confessions were formulated, one in Hungarian and one in Latin) basically strengthened the previously
accepted Calvinist and Bezan tenets, and it put a special emphasis on defending trinitarianism. The synod also
decreed a new canon law that defined the constitution of the Hungarian Reformed Church for centuries. See
the full text of the confession in Aron Kiss (ed.), 4 XVI. szdzadban tartott Magyar reformdtus zsinatok
végzései [The orders of Hungarian Reformed synods from the sixteenth century], 459-613.
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Ferenc David, former superindendent of the Lutheran Church embraced the new confession,
and started to spread its tenets.>® Consequently, by the end of the 1560s, five denominations
prevailed in the Principality: Reformed, Lutherans, Antitrinitarians, Catholics, and
Orthodox.>*

In January 1568, the Transylvanian Diet convened at Torda (today Turda, Romania)
and recognized the constitutional rights of four ‘received religions’.55 This “political

% was the result of many negotiations, and in the end the Roman Catholic,

compromise
Lutheran, Reformed, and anti-Trinitarian churches were given equal legal status. In 1572
another diet, led by Istvan Bathory, decided to implement a law against doctrinal
innovations, thus preventing the emergence of new religious groups.”” This law basically
obliged the newly born confessional communities and the prince alike to become a warden
of orthodoxy.?® “If superintendents failed to act against internal dissent, then the secular

authorities were empowered to imprison or execute any clergy who promoted doctrinal

“innovation”, as well as to punish those who supported them”.> In 1591 a new law was

58 Tusor, Katolikus konfesszionalizacié [Catholic confessionalization], 42-43.

* The Orthodox Church had always enjoyed certain privileges in the Principality, but it never acquired an
official legal status.

% «Urunk 6 felsége miképen ennek eldtte valo gyiilésibe orszagaval kozonséggel az religio dolgardl végezott,
azonképpen mostan és ez jelen vald gylilésébe azont erdsiti, tudniilik, hogy mindon hely6kon az prédikatorok
az evangeliomot prédikaljak, hirdessék, kiki az 6 értelme szerént, és az kozség ha venni akarja, jo, ha nem
penig senki kénszeritéssel ne készeritse az 1 lelke azin meg nem nyugodvan, de oly prédikatort tarthasson, az
kinek tanitasa ¢ nékie tetszik. Ezért penig senki az superintendensok kozil, se egyebek az prédikatorokat meg
ne banthassa, ne szidalmaztassék senki az religioért senkit6l, az elébbi constitutiok szerént, és nem engedtetik
ez senkinek, hogy senkit fogsaggal, avagy helyébdl vald privalassal fenyogesson az tanitasért, mert az hit
istennek ajandéka, ez hallasbdl lesson, mely hallas istennek igéje altal vagyon.” (1568. Jan. 6-13, A tordai
orszaggyllés hatarozatai). The quotes are taken from Sandor Szilagyi (ed.), Erdélyi Orszaggyiilési Emlékek,
vol.2 [Memories of the Transylvanian Diet], Budapest: Akadémia, 1877, 343. However, as Mihaly Baldzs has
proven, the law of 1568 had not yet contained the legitimization of the four religions, it only confirmed the
free propagation of various doctrines, and the freedom of further reforming initiatives. The full legitimacy of
the four religions was only declared in 1595.

% Graeme Murdock, “Principatul Transilvaniei in epoca confesionala” [The Principality of Transylvania in the
Confessional Period]. Studia Universitatis Babes-Bolyai — Historia 1-2(2008), 59-75, 68.

 “ha killomb és Gj dolognak vallasiban taldltatnak, & nagysiga excommunicéltassa, mely
excommunitcatiéval ha 6k nem gondolnak, ¢ nagysaganak authoritasa legyen efféléknek megbiintetésére az 6
érdemek szerént.” (EOE, vol.2., 528). The reverberations of this decree were strongly felt in the religious
politics of Gabor Bethlen and the Rakoczi princes.

% Edit Szegedi, “Politica religioasd a principilor reformati” [The religious policy of the Reformed princes],
Studia Universitatis Babes-Bolyai — Historia 1-2(2008): 76-99, 79.

% Murdock, “Multiconfessionalism”, 403.
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passed which forbade the nobles to convert their serfs to their own religion. These decrees
had been embedded in the political and religious system of the principality. Each ruler made
a promise upon their election to defend the “received religions” of the estates.®® This religio-
political heritage had a great impact upon the organization and consolidation of a new form
of Transylvanian government pursued by Reformed princes in the seventeenth century.

The ascension to the throne of Istvan Bocskay (21 February, 1605) marked the
beginning of a new era in the life of Transylvanian Protestant churches.” Even if the
religious policy of accommodating religious differences was maintained, during the first
half of the seventeenth century the Reformed church gained a dominant position in the
principality, which was primarily attributable to the support and patronage of Transylvania’s
new rulers.“Reformed religion acquired the status of public orthodoxy in Transylvania
during this period, with Reformed clergy, nobles, and princes dominating politics and
society”.%? Reformed princes defended their co-religionists in various disagreements over
church buildings, they supported the development of the educational system, they
encouraged student ministers to study polemic theology at western universities in order to
be able to refute the beliefs of the rival confessions, they were given advice by their court
chaplains and other clergy members, and they were great patrons behind the publication of
many Reformed texts.®® Transylvania’s princes also propagated the implementation of the
Church’s program of moral and social discipline; for .e.g. Gabor Bethlen introduced a very
strict new law code in 1619 at the request of the Kiikiills synod.** This strong
interrelatedness between secular and spiritual spheres perfectly reflected Calvin’s stance on

this issue:

60 1o
Ibid., 404.
8 Janos Pokoly, “Az erdélyi fejedelmek viszonya a protestans egyhazakhoz” [The relation of Transylvanian
princes to Protestant churches], Protestdns Szemle 8 (1896): 546-61, 608-24, 608.
62 |
Ibid.
&3 Murdock, “Multiconfessionalism”, 405.
* In more details see Murdock, Calvinism on the Frontier, 246-47.
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“The end of secular government, however, while we remain in this world, is to foster
and protect the external worship of God, defend pure doctrine and the good condition of
the Church, accommodate the way we live to [the requirements of] human society, mould

our conduct to civil justice, reconcile us one to another and uphold and defend the

common peace and tranquility”.%

All this resulted in a close alliance between the Reformed Church and princely power: “A
dominant Calvinist confession offered Transylvania’s princes the prospect of shaping a
disciplined society in which popular religiosity and behaviour was being tamed and ordered,
and a society in which their authority was sanctified by Reformed clergy across their
territory”.%

The reign of the two Rakoczi princes signaled a new period in the constitutional
transformation of the Reformed church: the prince became one of the most important
elements in the ecclesiastical conduct and legislation.®” In some cases, this also led the ruler
to assume the role of a summus episcopus within the Reformed church, arousing sometimes
displeasure and anxiety among the clergy.®® Therefore, it was in a way unavoidable that
within such circumstances the initiative of introducing the presbyterial system into the
Principality soon found its adherents among the members of the Reformed church (Janos
Dali Tolnai, and later Pal Medgyesi — see a more detailed elaboration in Chapter 4.4).
However, this reform program did not win princely support neither under Gyorgy Rakoczi |
nor Rakdczi I1. No one could convince the old Rakoczi about the expediency of the new
organization, and as one will see later, Rakoczi II adopted an even more hostile attitude
towards the new tenets.

Despite the strong interconnectedness between various clergymen and the prince, the
Reformed Ecclesia found itself in a more subservient position towards the Transylvanian
government as it had hoped. Still, this did not cease Reformed preachers from regarding

their princes as decisive elements in furthering the program of the Reformation. And this

% John Calvin, On Civil Government in Harro Hopfl (ed. and transl.), Luther and Calvin On Secular Authority,
(Cambridge: CUP, 1991), 49.

% Murdock, Calvinism on the Frontier, 249.

%7 pokoly, “Az erdélyi fejedelmek viszonya” [The relation of Transylvanian princes], 618.

% See also Pokoly, op. cit., 608.
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agenda of the reformers was meant to leave an imprint on religion, culture, politics,
practically on all areas of everyday life. This implies that these preachers also developed a

%9 that was guided by their religious and theological

particular type of “political thinking
concerns. They projected a Biblical ideal-type onto the current ruler, and this way draw a
sacral aura around the realm. Within this theologico-political constellation the Reformed
Church in a way instrumentalized princely power, and considered it as a perfect means to
culminate the ultimate goal of the Reformation. But what kind of “political thinking” could
these preachers develop? And more importantly, what were the forums where they could
actually “give voice” to their opinion?

The death of the ruler or a magistrate could create such a communications space.
Through their representational and perfomative value funeral speeches could become parts
of a (political) public sphere, and let us not forget that these speeches were not just parts of
an oral form of communication, but they were also elements of an aural and a written type
of communication.”® The special cultural, social, religious and political circumstances the
Transylvanian Principality was embedded within contributed to an enmeshing of divergent

models of public sphere and political discourses — a phenomenon that in Western Europe

could have hardly been possible.”

% During this time the political thinking (by which | mean the way certain preachers imagined the relationship
between the civil government, to use the Calvinian term and the Calvinist Church, and the way they visualized
their role in society) of Reformed preachers was dependent on a variety of factors. Let us bear in mind that
most of them studied at foreign universities for a shorter or longer period of time, which perfectly enabled
them to get acquainted with the current political trends in Europe. They could also witness the different modes
the program of the Reformation was furthered or on the contrary, hindered by magisterial power.

" On the categorization of various forms of communication see more in Leindulf Melve, Inventing the Public
Sphere. The Public Debate during the Investiture Contest (1030-1122), Vol. 1, (Leiden-Boston: Brill, 2007), 7-
11. From this perspective it would also be interesting to determine whether this particular genre (both as
performance and “text”) with its characteristic discursive techniques might have shaped a new, distinct type of
(political) public sphere.

™ Bene Sandor, “A torténeti kommunikacioelmélet alkalmazasa a magyar politikai eszmetorténetben — A kora
ujkori model” [The application of historical communication theory in the history of ideas of Hungarian politics
— The early modern model], ItK 3-4(2001): 285-315, 288.
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2.2. De administrando Transylvaniae — The Political (?) Public Sphere

The Reformation had truly signaled a breakthrough in means of expanding the public sphere
and enriching the genres suitable for religious and political propaganda. Of course, this so-
to-say public sphere had never existed as one unified, homogenous entity. To be even more
precise, one can say that during this time one should reckon with multiple communicative
spaces that were in a continuous formation and alteration. Their role can only be evaluated
by scrutinizing the discourse and motivations of the agents, who “constructed” them. The
public sphere of religious polemics opened up a new communications space where
questions pertaining to political issues that had already intertwined with dogmatic problems,
could become parts of public disputations.”” But what sort of communications space could
funeral speeches open up?”® In order to get closer to answering this question, first one has to
look at the possible contemporary models of the public sphere.

The ideal of a (political) public sphere in contemporary Hungary and the Principality
of Transylvania developed from three types of previous discourses: from the communication
practices of the Middle Ages chronicles and chancery charters, from the forms of
communication of humanist literary publicity, and from the public discourse of various
religious polemics.’* Certainly, all three types of discourses had a broader “imagined

audience” through the media of literacy, printing, and the emergence of the vernaculars.”

"2 Bene, Theatrum politicum, 332.

" Gabor Kecskeméti has already attempted to introduce methodological innovations in the study of old
Hungarian literature in general and of funeral speeches in particular. He realized this by employing the model
of historical communication theory as a concept of history of ideas. See Gabor Kecskeméti, “A torténeti
kommunikacioelmélet lehetdségei” [The possibilities of historical communication theory], ItK 99 (1995): 561-
76.

™ Bene, Theatrum politicum, 330.

™ Ibid.
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Audiences were “mentally produced as an otherness within one’s own discourse™.”®

According to the classification of Sandor Bene, during this time both in Hungary and the
Principality of Transylvania one could encounter two models of public sphere that
determined the forms of political discourse: the courtly one and the model defined by the
estates.”” The political discourse defined by these patterns was organized along the current
models of state theory and political organization; the Principality of Transylvania and
Hungary were both characterized by interference between absolutist, centralizing endeavors
and aspirations towards estate autonomy; by a ragion di stato conceptualization of politics
and a humanist, Ciceronian ideal of the respublica.”® However, even in the case of the
estates one could not speak of homogeneity in their pursuits. In the case of the
Transylvanian Principality, it is important to note that the ambitions of the nobility were
mediated by a political culture that still bore the imprint of the traditions of the medieval
Hungarian Kingdom.

“The principality’s single chamber diet had its origins in a 1459 pact between
Transylvania’s Hungarian speaking nobles, German-speaking urban magistrates, and the
lords of militarized Szekler communities [...] The role of the diet was further enhanced in
1566 when Janos Zsigmond Szapolyai obtained the Sultan’s agreement that the diet should
hold elections to decide their ruler”.”® Usually, two or more diets were held a year. During
the reign of Gabor Bethlen however, this number decreased to one, and the sphere of affairs
to be discussed was significantly narrowed down.® The diet was composed of the princely
council and the members of the princely board, some royal officers, as well as members of

high nobility who were invited by the prince. Even if the estates were represented at the

’® Melve, Inventing the Public Sphere, 11.

" Ibid., 343.

"8 Bene, Theatrum politicum, 344.

™ Murdock, “Multiconfessionalism”, 398.

8 Teréz Oborni, “Erdély. Abszolutizmus vagy rendi centralizmus?” [Transylvania. Absolutism or Estate
Centralism?], Rubicon VII, 4-5(1996) -
http://www.rubicon.hu/magyar/oldalak/erdely abszolutizmus_vagy_rendi_centralizmus/ Accessed on
[26.04.20114].
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diet, most members were chosen by the ruler, which made it possible that he could make
them vote most of his proposals.®* Besides the Transylvanian diet the princely council was
the other political forum of the estates.

Similarly to the structure of the diet, the traditions of the Middle Ages also left an
imprint on the organization of the council. The royal council of Janos Szapolyai was a large
number corporation, comprising clerical and lay dignitaries, gentry-delegates, and the
confidants of the prince.®? This political body presented a different image under each ruler.
After Szapolyai’s death its composition had to accommodate to the changes in the social
organization of Transylvania. In 1548 the council broke with medieval conventions; the
number of its members was decreased to twelve, having four-four delegates from each
“nation”.%* At the diets of 1556, and consecutively of 1559 the estates transferred the right
of electing councilors to Izabela Jagiellonka and Janos Zsigmond, therefore the council
could no longer be regarded as a representative body of the estates.® Still, they kept the
right to choose their ruler, but this choice always had to be confirmed by an athname from
the sultan — only this document could legitimize the new rule.®® Even if the development of
the council was hindered by the troubled reign of Zsigmond Bathory™® and the rapid change
of princes at the beginning of the seventeenth century, the reign of Gébor Bethlen had
finally consolidated the council’s power.®” The estates succeeded in including into the
conditions of princely elections the rights and duties of the council, thus restricting the

ruler’s power. Among these conditions were the keeping of libera uox, the maintaining of

& Ibid.

8 11dik6 Horn, “Az erdélyi fejedelmi tanacs 1648-1657" [The Transylvanian princely council 1648-1657] in

idem, Tiindérorszag utvesztéi. Tanulmdanyok Erdély torténelméhez [The labyrinths of Fairyland. Essays for the

glaistory of Transylvania], (Budapest: ELTE BTK Torténelemtudomanyi Doktori Iskola, 2005), 232-56, 232-33.
Ibid.

* Ibid.

8 Oborni, “Erdély” [Transylvania).

% Reigned between 1588 and 1602, with intermissions.

8 Horn, “Az erdélyi fejedelmi tanacs 1648-1657" [The Transylvanian princely council 1648-1657], 234.
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the laws of the country and the franchise of the nobility, and the ensuring of the freedom of
the ‘four received religions’.88

If one takes a look at the religious distribution of the Transylvanian princely council
during the period of Gabor Bethlen and the two Rakdczi princes, one can notice that among
the twenty-eight councilors of Bethlen thirteen were Catholic, six Reformed, three Lutheran,
three Unitarian, one Sabbatharian, and the remaining two’s denomination is uncertain.
During the time in power of Gyorgy Rakoczi I among the nineteen councilors six were
Catholic, seven Reformed, two Lutheran, three Unitarian, and one’s denomination is
unknown. Until 1657 Gyorgy Rakoczi 11 had twelve councilors, among which four were
Catholic, six Reformed, one Lutheran, and one Unitarian.® It can be seen that in spite of the
fact that these princes were devout Calvinists, they equally assured the participation of
members belonging to the four ‘received religions’ in the various decision-makings of the
country (even if in many cases this proved to be only a formality). Especially the time of
Gabor Bethlen marked a fruitful period for the Catholic elite in having a say in the decisions
of the council. As Gébor Bethlen himself formulated it in one of his letters to Péter
Pazmany: “I have not contemned anyone for the sake of religio”.90 However, the stern
political and religious views of Gyorgy Rakoczi I meant a setback for the Catholic cause.
He tried to hinder all possible ways through which the Hungarian Catholic church and the
Habsburgs could influence Transylvania’s home affairs, therefore he rather accepted the
Bosnian Franciscans functioning near Karansebes (today Caransebes, Romania), where he
saw no threat of Habsburg standing.®® In any case, the members of the council hoped to

become essential factors in shaping Transylvania’s home and foreign affairs alike. Even if

8 Oborni, “Erdély” [Transylvania].

% I1dik6 Horn, “Az erdélyi katolikus elit Pazmany Péter koraban” [The Transylvanian Catholic elite in the
time of Péter Pazmany] in idem, Tiindérorszdag utvesztéi. Tanulmanyok Erdély torténelméhez [The labyrinths
of Fairyland. Essays for the history of Transylvania], 188-200, 190.

% «n a religioért eddig senkit meg nem vetettem”. Géabor Bethlen to Péter Pazmany, 1625 July 14, Vasarhely
(today Targu Mures, Romania) in Frankl Vilmos (szerk.), Pdzmany Péter levelezése [The correspondence of
Péter Pazmany], (Budapest: Akadémia, 1873), 445.

! Horn, “Az erdélyi katolikus elit” [The Transylvanian Catholic elite], 197-98.
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in most cases this aspiration did not come to fruition, the relevance of the council cannot be
underestimated. It is not by chance that later P4l Medgyesi, court chaplain of Gyorgy
Rakoczi I and one of the main protagonists of this work lamented upon the loss of good and
useful councilors.

Regardless of their influence on princely policy, the Transylvanian diet and the
council were crucial in influencing public opinion. Ideally, the public sphere defined by the
estates coincided with the political public sphere in terms of public law; the country as
corpus politicum was one with the diet — but of course in practice the communication space
of political discourse was significantly broader (the circle whose opinion was illustrated in
different gravamens, pamphlets, pasquinades was comprised of familiares, commoners,
soldiers of the “valiant order”, haiduks, etc.).? The estates tried to ensure the right of libera
uox, stressing the importance of the full number of the council; still under the rule of
Gyorgy Rakoczi I this number had been continuously decreasing from 1637 (interestingly
this was also the year when the old prince composed his Princely Parainesis, to his oldest
son, Gyorgy) until it reached its most critical point in 1644-46, when the number of the
councilors was four.** No wonder that in such a situation the interests of the estates could no
longer be represented in the desired way. Within these circumstances the character of the
courtly public sphere had also been altered. Similarly to the political endeavors of the
estates, the members of this forum started imagining serving the bonum publicum with
employing various communication techniques of simulatio and dissimulatio, but at the same
time they considered this public good as a token in maintaining the country, which did not
necessarily coincide with the Ciceronian respublica imagined by the estates.*

Besides the courtly and estate-defined public sphere, contemporary scholarship has

been trying to distinguish a third type, namely a “virtually existent bourgeois public

% Bene, Theatrum politicum, 347.
% Horn, “Az erdélyi fejedelmi tanacs 1648-1657" [The Transylvanian princely council 1648-1657], 235.
% Bene, Theatrum politicum, 348-49.
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sphere”.*® The appearance of this new model is considered to be connected to the emergence
of Puritan ideologies in Hungarian territories.”® Although, on a theoretical level the
principles of Puritanism would have enabled the widening of the sphere of participants both
on a political and on a religious level; practice showed a different and ambiguous image.
Despite the great number of publications conceived in a Puritan spirit and the reforming
initiatives of such prominent figures as Janos Tolnai Dali and Pal Medgyesi, Puritan
endeavors never gained full legitimacy within the Reformed church (and accordingly,
“officially” they did not transform the relationship between the Reformed Church and the
Transylvanian government) in the Transylvanian Principality.”” Nevertheless, Puritan
spirituality did play a role in the further development of political public spheres, and as one
shall see funeral speeches proved to be excellent channels for this.

Of course, one should not regard these models as independent units, since they were
in a continuous dialogue with each other. Therefore, instead of providing a more detailed
analysis of these “artificially constructed” schemes, I would like to turn my attention to the
analyzing of some main ideals on “good government” permeating religious and political

discourses during these times in the Principality of Transylvania.

% Ibid., 359-63.

% Since this thesis is not exclusively focusing on the emergence of Puritan doctrines in the context of the
Transylvanian Reformation, here |1 would just like to focus on the issue of presbyteries, since considering
church-princely government relationships | deem this the most significant. This is not to diminish the role of
the Puritan doctrinal reform movement in the Principality, but considering the topic this paper is centered on, |
deem providing main focus to the Puritan context would have lead the research into a different direction.

% Since one of my main actors, P4l Medgyesi is considered to be the epitome of Hungarian Puritanism,
advocate of the semper reformanda, and propagator of the praxis pietatis, one has to count with the possibility
that a funeral speech could have also become a channel through which Puritan ideals could enter the scene of
public political discourse. Medgyesi translated Lewis Bayley’s Praxis Pietatis in 1636, and his work on the
presbyterial system appeared in 1650, two years after the death of Gyorgy Rakoczi I, and two years before the
death of Zsigmond Rékoéczi.
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2.3. The Influence of Neostoic Political Philosophy in the Principality of

Transylvania

At the end of the sixteenth and first part of the seventeenth century the greatest influence
concerning political theory and philosophy in Hungary and the Principality of Transylvania
was exerted by the Neostoic works of Justus Lipsius. “Philosophical Neostoicism was not
the starting point, but the foundation of political Neostoicism, which constituted the theory
behind the powerful military and administrative structure of the centralized state of the
seventeenth century”.®® As | have already alluded to, even if neither the court of the
Habsburgs nor the court of Transylvanian princes could be regarded as absolutist without
some concessions, there existed a certain type of court ideology and absolutist political
theory; despite the apparent lack of a developed bourgeois society and a lower urbanization
level, one could still count with a particular form of respublica ideology.”

In the Principality of Transylvania this interest towards political theory firstly
manifested itself in the form of mirror for princes, which was basically a transitory genre
between state theory and moral philosophy.’® The most prominent works from this period
were Gyorgy Szepsi Korotz’s Basilikon doron (Oppenheim, 1612), Janos Pataki Fiisiis’
Kiralyoknak tiikore [Mirror of kings] (Bartfa, 1626) and Andras Pragai’s Fejedelmeknek

serkentd drdja [The exhorting hour of princes] (Bartfa, 1628).°* The first work concerning

% Gerhard Oestreich, Neostoicism and the Early Modern State, (Cambridge: CUP, 1982), 14.

% Bene, Theatrum politicum, 327.

1% Marton Tarnéc, “Egy ismeretlen magyar nyelvii 4llamelméleti munka” [An unknown Hungarian work on
state theory], ItK 69, 4(1965): 701.

1L A general overview on the genre of mirror for princes in Hungary and the Principality of Transylvania:
Emil Hargittay, Gloria, fama, literatura. Az uralkodoi eszmény a régi magyarorszdagi fejedelmi tiikrokben
[Glory, fame, literature. Sovereign ideals in the mirror for princes in old Hungary], Historia Litteraria 10,
(Budapest: Universitas, 2001).
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state theory and administration relying completely on Justus Lipsius was Istvan Vetéssi’s
epistola cohortatoria to Gyorgy Rakoczi 1 from 1631, prefiguring Janos Laskai’s
translations of Lipsius’ De constantia and Politica from 1641.*%2

We do not know much about Istvan Vetési’s life, but we know that he was a priest
from Mezé6tar, and according to the letter addressed to Gyorgy Rakoczi I, he was much
appreciated at the princely court. Originally, he wanted to dedicate a translation of
Xenophon’s Hyeron to Rékoéczi I, but unfortunately we are not aware whether this
translation was ever made or not.'® The letter to the old prince however, was written, and it
perfectly echoed the VII, VIII and IX chapter of the fourth book of Lipsius’ Politica.***
Before turning to a closer examination of Vetési’s work, let us recall some of the essential
principles underlying Lipsius’ Neostoic political philosophy.

What clearly distinguished the Neostoic ideal from its Antiqgue model was the appeal
to activity and perseverance in everyday life. This call for will, reason and discipline set the
basis for a new political system, where “the patient, obedient subjects would be leading their
lives within the framework of changing constitutional forms™.*%° Lipsius propagated the idea
of an organic concept of the state, claiming that a political community, similarly to nature

and human life was prone to the law of change, growth, and decline.’®® The tenets of this

new form of political humanism, originating from the Netherlands had spread throughout

192 The first edition of Lipsius’ political tract appeared in Leiden in 1589,with the title Politicorum sive civilis
doctrina libri sex, qui ad principatum maxime spectant. Its influence and popularity is attested by the fact that
until the Thirty Years War the Latin original had been published twenty six times, and according to the extant
data they printed about 1000-1500 copies on each occasion. Data taken from Hargittay, Gloria, fama,
literatura [Glory, fame, literature], 112.

103 1 ately Gabor Kecskeméti has discussed the problematic aspects of this intention to translate Xenophon’s
work, underlining that one cannot simply regard it as another piece of the literary program expressing Rakoczi
I’s princely aspirations. See Géabor Kecskeméti, “Forditani veszélyes. (Vetési Istvan tervezett Xenophoén-
atiiltetésérdl)” [It is dangerous to translate. On the planned Xenophon-translation of Istvan Vetési] in Tiinde
Csasztvay, Judit Nyerges (eds.), Humanizmus és gratulacio: Szolgalatomat ajanlom a 60 éves Jankovics
Jozsefnek [Humanism and congratulation: Paying tribute to the sixty-year old Jozsef Jankovics], (Budapest:
Balassi kiad6-MTA Irodalomtudomanyi Intézet, 2009), 179-188.

104 Tarnéc, “Egy ismeretlen magyar nyelvii dllamelméleti munka” [An unknown Hungarian work on state
theory], 702.

1% Ogstreich, Neostoicism, 35.

' Ibid., 29.
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Europe in a relatively short span of time, due to Lipsius’ rich correspondence. Within this
intellectual framework, Lipsius also formulated a political theodicy that relied on four
theses: 1. The dreadful times are sent by God; 2. They are inescapable and determined by
fate; 3. They are beneficial for humankind; 4. They are neither severe nor new.**” “For the
Lipsian view of man and the world, carried over into the realm of politics, entails
rationalization of the state and its apparatus of government, autocratic rule by the prince, the
imposition of discipline on his subjects, and strong military defence”.!®

From this perspective Lipsius identified the source of power in five things: money,
arms, council, alliances and fortune. This idea was also one of the organizing elements of
Istvan Vetési’s letter: “Therefore one speaks about the power of the realm as the Ruler’s
great force with which he can protect himself and his Country, and his goods and others,
with the help of these means: 1. Richness, 2. Arms, 3. Councils, 4. Leagues and alliances, 5.
Good fortunes”.'®® Vetési also echoed the Lipsian ideal that the realm of the country
depended on two principles: uis and uirtus. These were supplemented with all the
characteristics Vetési considered indispensable for the ideal ruler, e.g. gentleness,
obedience, perseverance, dignity, charity, etc. This reflected the influence of the
Christianized Ciceronian ideal of the commonweal. Moreover, this idea was also in dialogue
with Calvin’s view, who emphasized that “all magistrates are to take the greatest care not to
give in, however little, to their passions [and] [...] must be guided by a concern for the
public good.”110

Vetési also asked the prince to show gentle obedience towards his subjects, and to

behave like a father with his son. This motif is especially relevant, since the political

7 bid., 22.

* bid., 30.

109 A7 birodalomban val6 hatalmon / annakokaert értetik itt az Feiedelemnek oli néminemii / hathaté hatalmas
ereié, melliel mind magat es Orsza-/gat, mind penig maga javait es egiebeketis meg / oltalmazhattia! kire jmez
Eétt Ezkozok, egienesen se-/gitik 1. az Gazdagsag 2. az Fegiver, 3. az Tanacsko-/zasok 4. az frigi kotések es
szovedsegek. 5. az jo Szerencsek”. I am using Marton Tarn6c’s edition of this text. Tarnoc, “Egy ismeretlen
magyar nyelvi allamelméleti munka” [An unknown Hungarian work on state theory], 706.

119 Calvin, On Civil Government, 64.
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metaphor of the family constituted one of the most fundamental elements on the scene of
political communication with the rulers,*™* and let us also bear in mind that “in the major
Protestant confessions patriarchal authority in the family was, on the one hand, buttressed
by the status of the male householder in the community, and, on the other hand, served as
the social fabric upholding the confessional state”. 2 Although, in Vetési’s case this ideal of
a gentle and devoted prince was detached from the question of religio, the aim of
maintaining the realm and creating obedient subject was clearly stated. Even if Vetési did
not explicitly deal with the issue of religion, his elaboration on constancy was very
revealing. In this case, similarly to the political discourse of the estates, he saw the ideal of
constancy embodied in preserving the current law, and he argued against novelties. Here
again Vetési’s argumentation was similar to John Calvin’s conception, who considered
magistrates as the defenders and guardians of the laws.***

Considering that Vetési spoke about the laws as one unit, not making any sort of
hierarchy among them, one might surmise that he regarded them as equally important. Still,
one should pay attention to the fact that the preacher warned the princes that they should not
let such people being around them (a clear allusion to the princes’ councilors, and it could
also refer to courtly priests), who would propagate the inauguration of novelties. Vetési’s
idea can also send us back to the law against doctrinal innovations from 1572. And Vetési
could have had fears about doctrinal innovations, and more importantly about changes in the
relationship of the Reformed Church and the princely government. In the time Vetési wrote
his letter there had already developed an aggressive stance towards the Sabbatharians, but
also, already in 1612 Gyorgy Korotz Szepsi, another Calvinist preacher translated the
Basilikon doron (King James VI’s instructions on government, written to his son), where he

reflected on the hostile attitude manifested against the Puritans: “Protect yourself, my

!11 See Bene, Theatrum politicum, 346.
112 R, Po-chia, Social Discipline, 144.
113 gee Calvin, On Civil Government, 51.
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beloved son from the company and science of those Puritans, like from the carcass of the
Ecclesia and the ordinary Civil Society.”***Maintaining the law and morals that had already
been established — this was the political ideal Vetési imagined the princely realm was
supposed to rest on. Nevertheless, he did not completely reject the possibility of
innovations, but he underlined that these must be done slowly and carefully.

In Vetési’s conception the proper government had to be directed with severity,
constancy, and it had to be dependent on the prince only. “Therefore the form of the reign
should be with severity, constancy, and should only be attached to the Prince”.™™ The rule
with sternness it was necessary for maintaining the common good: “Thus the sternness in
the reign is necessary for maintaining the common good, because without it no Country or
even a city could be governed”.**® The prince therefore had to show gentle obedience
towards his subjects, but he also had to be a firm hand in order to raise fear. This idea can
also recall Calvin’s argument about the right to kill of the ruler: “The Law of God prohibits
killing. But in order that murders shall not go unpunished, the Lawgiver himself puts the
sword into the hands of his ministers, to be used against all murderers”.**’ It is also
interesting to note that even if Vetési recalled the Ciceronian ideal of the respublica, he did
not speak about the estates. The only “estate” whose relevance Vetési acknowledged was

the “valiant order” (“vitézl6 rendek”), but only as long as they were protecting the prince.

14 «“Megh oyjad annakokaert magadat szerelmes Fiam attol az Purtianusoknak tarsasagatol, szerzetektél, és
tudomanyoktol, ugymint az Anyaszentegyhaznac, és az kozonséges Polgari tarsasagnac doghitél.” Gyorgy
Korotz Szepsi, Basilikon dorén, (Oppenheim, 1612) quoted in Tamas Gergely Fazakas, “A konyorgé uralkodo
reprezentacioi és az alazatossag beszédmoddja a 17. szazad els6 felében” [Representations of the Praying Prince
and Discourse of Humility in the Early Seventeenth Century] in Gergely Tamas Fazakas, Gyorgy Miru, and
Ferenc Velkey, “Politica philosophiai okoskodds”. Politikai nyelvek és torténeti kontextusok a kozépkortél a
20. szazadig [“Politico-philosophical reasoning”. Political languages and historical contexts from the Middle
Ages to the twentieth century], (Debrecen: Debreceni Egyetem, 2013), 99-117, 104.

15 «Az birodalomnak azért formaia kevantatik 1. hogi ke- / menseggel légien, 2. Alhatatossaggal, 3. hogi csak
az Feie-/delemhez kapcsoltatot 1égien”. Tarnéc, “Egy ismeretlen magyar nyelvii allamelméleti munka” [An
unknown Hungarian work on state theory], 705.

116 «Jgi tehat az birodalomban val6 / kemeniség az kozonséges jonak meg maradéasaért sziikséges, /meli nekul
nem hogi egi Orszag sot csak egi varosis / haznoson nem jgazgattathatik.” Ibid.

17 calvin, On Civil Government, 60.
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Lipsius deemed princely rule to be “the oldest, most natural, most reasonable and
most common form of government”, one that can assure pax and Concordia.**® In spite of
the fact that Lipsius demanded that, preferably there should be only one religion in the state,
in order to avoid discord and continuous revolts; he also underlined that in case of
unfavorable circumstances the ruler should compromise, and wait for a better

opportunity.**

Vetési did not argue here in favor of one religion, but he did emphasize the
fact that the prince should be Christian and pious, and he should behave in such a way with
his subjects, that they would feel as if they were working next to God. This idea can be
interpreted as an attempt to legitimize a theocratic type of rulership. As Calvin himself
formulated it: “The first duty of subjects towards their magistrates is to hold their office in
the highest possible regard; that is, to recognize it as a commission delegated by God, and
on this account to revere them as God’s ministers and 1rep1resentatives.”120 But towards the
end of his work Vetési made a rather startling remark: “[The subjects] endure more easily
the injustice of such Princes whom they believe to be a god-fearing and holy man. They do
not even dare to viciously prey upon them, knowing that God put up his holy hands for their
protection and providence”.121 Here, Vetési found a way to incorporate injustice into a
Christian-Ciceronian type of moral and political philosophy.

The letter of Istvan Vetési marked an important step concerning the development of
Neostoic “state-theories” in the Principality of Transylvania. This initiative was brought to
completion by the translations of Lipsius’ De Constantia and Politica by Janos Laskai. But

Istvan Vetési and Janos Laskai were not the only ones who wanted to shape contemporary

political thinking, by propagating the politico-philosophical ideals of Justus Lipsius.

118 Oestreich, Neostoicism, 43.

"9 Ibid., 45-46.

120 calvin, On Civil Government, 74.

121 «gpkkal konniebben / szenvedik penig az ollian Feiedelmekteol az jgassagtalan / dolgokatis, az kit Isten félének es
szfent] embernek tudnak / lenni. Nemis mernek az ollianok utian gonozul lesel-/kedni, tudvan hogi az Isten azoknak
oltalmara es / gondviselésére sz[ent[ kezeit fel huzta”. Tarnoc, “Egy ismeretlen magyar nyelvii allamelméleti
munka” [An unknown Hungarian work on state theory], 707.
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2.4. Non est currentis neque volentis sed est miserentis Dei — Gyorgy

Rakéczi I’s Princely Paraenesis

As the above presented have shown in the first part of the seventeenth century political
theory and philosophy in the Principality of Transylvania strongly relied on the Neostoic
political ideals of Justus Lipsius. These principles however, had to be adapted to the local
socio-political and religious contexts, in order to become integral parts of a (public) political
discourse. By the time Gyorgy Réakoczi I came to power the erudition concerning state
theory had already acquired a solid foundation. Consequently, this must have also
contributed to the shaping and re-shaping of models of public sphere that determined the
forms of political communication.

The letter of Istvan Vetési practically coincided with the beginning of the reign of
Gyorgy Rékoczi 1. It would be the task of a further research to analyze the extent to which
the old prince adapted the ideals presented by Vetési to his governance principles. However,
| would already preface here that the way Rakoczi I led the Transylvanian Diet and tried to
organize his counseling bodies bore the imprints of the tenets expressed in Istvan Vetési’s
work. But what I consider more relevant to be emphasized here is the fact that Gyorgy
Raékoczi 1 himself composed a work where he reflected on the main principles of the good
princely governance. This work was his Princely Paraenesis written in 1637, six years after
Istvan Vetési’s letter, and the same year a new chaplain came to princely court.

Rékoczi 1 addressed this exhortation to his oldest son, Gydrgy in order show him the

path he should follow in order to maintain the current state of the principality. In Vetési’s
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case one could see that he considered that the realm should only be dependent on the prince,
who should also “shine” in the realm. This view came to be perfectly encapsulated in
Rakoczi I's assertion: “I am the example [to follow]” (“az példa is magam vagyok™).
Connected to this aspect it is important to recall that Vetési also highlighted that the relation
of the leader towards his subjects should mirror the relation of the father towards his
children. As the subjects follow the example of their ruler, so does the son follow the steps
of his father. Or to reconstruct Rakoczi I’s reasoning, if the son pursues the principles of his
father, his subjects will respect and follow him.

Still, in Rakoczi I’s case there was a slight shift from Vetési’s conception in the
way they perceived the relevance of the prince having faith in God, and more importantly
the way they “assessed” the place of religio within the sphere of politics. Rakoczi I warned
his son: “your reason, judgment, morals, life should be dedicated above all to the praising of
his big name, to the building and improving of his Ecclesia, to the faithful serving and
welfare of my dear nation and patria, [...] to the spreading of your good name and
reputation”.*? It is clear from this reasoning that the old prince regarded the improvement
of the Church (which from Rakoczi I’s perspective could not have been other than the
Reformed Church), the nation and the patria as equally important and correlative.

Similarly to Vetési’s cautions to the prince, Rakoczi I warned his son that he should
be very careful and considerate in his decision makings, always ask for advice, and never
make hasty choices. The old prince also emphasized that Gyorgy should be extremely

careful in choosing his words: “Be perseverant, perfect and secret in your speech, do not

122 «¢rtelmedet, itéletedet, erkdlesddet, életedet mindenekben az & nagy nevének dicsiretére,

anyaszentegyhazanak épiiletére, nevelésére, az én édes nemzetemnek s hazdmnak hiiséges szolgalatjara,
javara, nekiink Oromiinkre s becsiiletiinkre, masoknak jo példajokra, magadnak jo eldmeneteledre s
dicséretedre, jo hirednek-nevednek terjedésére, idvosségedre izgassa, vezérelje”. Gyorgy Rakoczi I, Fejedelmi
Parainesis [Princely Paraenesis] in Marton Tarndc, Magyar gondolkoddk 17. szdzad [Hungarian Thinkers
Seventeenth Century], (Budapest: Szépirodalmi Kényvkiado, 1979), 133-137, 133.
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give opportunity to anyone to speak ill of you with your prating and telling secret things”.**®

This passage is particularly revealing if one considers the above presented characteristics of
contemporary models of political public spheres. Even if the old prince did assign a role to
religion within the sphere of politics, he still wanted to keep supreme control over church
affairs, and did not want the Church to gain more independence than had already been given
to it (this concern was even more enunciated when it came to the issue of presbyteries).
Rakoczi 1 did not want to expand the lines of the courtly public sphere, this is why he
highlighted the importance of being secret in one’s speech. Thus Gyorgy Rakoczi I already

wanted to assure in his life that his son would follow his ideals of good princely governance.

3. Ante mortem ne laudes hominem

3.1. The Funeral Pomp

It is unquestionable that the funeral pomp of a ruler or a politically significant nobleman
was among the few instances when various members of the Transylvanian society could
become part of a common politico-religious discourse. Even if during a funeral procession
each group or person had its own assigned place, the death of a prince or a magistrate meant
that they were supposed to partake in a collective grief. There were no “silent” elements of a
funeral; each of them could have found a way “to communicate” in one way or another. The
people spoke through their presence, their clothes, and their ranking. The decorative
constituents spoke through their representational power. And of course, there were those

actors who could communicate using the actual power of their words. The funeral pomp in

123 «Beszédedben 4llhatatos, tokéletes, és titkos 1égy, ne adj senkinek szolasodra alkalmatossagot
csacsogasoddal és titkos dolgoknak kibeszélésével.” Rakoczi I, Fejedelmi Parainesis, 133.
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its entirety constituted the perfect medium for the articulation of a particular type of public
sphere, which one should imagine as a multi-layered structure. First of all one has to count
with the latent (and seemingly silent) presence of the members of the court and the estates.
Second, one has to reckon with the public sphere as constructed by the funeral service itself
(allowing at least the presence of members who could have never become parts of a
(political) public sphere under ordinary circumstances. And third, there was the voice made
sound by the preacher as a sort of superstructure on all this.

During the seventeenth and eighteenth centuries there were an abundance of
competing views regarding the legitimacy and necessity of the funeral pomp, and the way
all this pompousness can be reconciled with the humility demanded by true faith.***
Although, in some cases the testators made it explicit in their testimonies that they do not
want a sumptuous funeral, the families usually disregarded this wish. This was especially
relevant when it came to rulers and members of high nobility, since in these cases the
funeral service had a “representational obligation”.'* For this reason the noble funeral
service was preceded by a set of arrangements. First of all the dead laid in state for some
days. If the person in question had not died in the city where his burial place was meant to
be, then first he was transported to the respective city, and then put in a temporary tomb.*?
There were also instances when the dead was not buried in the family vault, which could
have many kinds of motivations, (the most important from this research’s perspective is the

political one). This kind of attachment to the family tomb signaled the strength of family

124 K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 10
125 H

Ibid.
126 péter Apor, Metamorphosis Transylvaniae in Istvan Bitskey (ed.), Magyar emlékirék 16-18. szdzad
[Hungarian memorial writers. Sixteenth-eighteenth Century], (Budapest: Szépirodalmi konyvkiado, 1982),
658-66.
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ties and the fact that the asset will belong to the family for time immemorial. Thus the burial
place bore many significant connotations.*?’

The other important element of the funeral pomp was connected to the funeral
procession, which by the seventeenth century had already acquired a more or less
established order.'?® The extant descriptions of funeral processions belong to the members
of the higher social classes.'* These accounts are especially relevant if one aims at
reconstructing the participants of these services, and consequently one could also
approximately recreate the audience of the funeral speeches uttered over the dead (see the
record of the funerals of the Réakdczi princes in Appendix 4 and Appendix 5). The
processions were the most impressive and effective regarding their representational force.*

The center of the funeral pomp was the castrum doloris, an edifice that “welcomed”
the dead body for the time of the funeral service.®** The castrum doloris equally bore a
liturgical and a triumphal function within the confines of the service.*® After the funeral,
the epitaph of the departed was placed above the tomb. These epitaphs could be of various
sort, some of them were more ornate (these were generally painted and carved epitaphs or

coat of arms), and others more modest. Usually the knightly weapons were also hung on the

27 The funerals of Sr. Istvan Bethlen and his youngest son, Péter Bethlen are representative from this
perspective. In the subsequent chapter | will draw on this aspect, however the main focus will remain on the
speeches.

128 Kecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 14.

129 Regarding the focus of this research it is very important to note that fortunately the description of Gyérgy
Raékodczi I’s funeral it is known to contemporary scholarship thanks to the exploratory work of Ildikdo Horn. See
I1diké Horn: “Ismeretlen temetési rendtartasok” [Unknown funeral procedures], 1tK 1998(5-6): 760-772.

130 Unfortunately it would not be feasible within the confines of this thesis to devote a more detailed analysis
to describe in great details each of the constituting elements of a funeral service. This does not mean that |
consider them as being less relevant than the funeral speeches. Since those sources that strengthened the visual
force of a service belong to material culture, it would also require an art historical methodology to treat them
in an adequate way. An outstanding elaboration on these aspects see: Péter Szabd, A végtisztesség. A fouri
gydszszertartds mint ldtvany [Funeral rites. The aristocratic funeral as a spectacle]. Magvet6: Budapest, 1989.
Also I1diké Horn, op. cit.

3L Apor Péter, Metamorphosis Transylvaniae, 665-66.

132 Contemporary reckons with the existence of three castrum doloris from the seventeenth century, one of
them belonging to the four members of the Esterhazy family who lost their lives at Vezekény (1652), the other
castrum doloris is Eszter Bossanyi’s (1661), and the third one is Adam Czobor’s (1692).
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coat of arms.™** One must also note that regarding the differences between Catholic and
Protestant funeral pomp, the only distinction that can be made is that the Protestant funeral
was less pompous so-to-say; Protestant mourners did not light torches or candles, and the
castrum doloris was also less sumptuous.** In any case all these objects of the funeral were

meant to keep the dead in remembrance.

3.2. The Rhetoric of Funerary Utterances

The most important stage of the funeral service was connected with different genres of
religious literature, the most prominent among them being the funeral sermon, the funeral
oration, and the funeral poem. The Catholics usually sang psalms and celebrated the mass
next to the lay out body; the Protestants said prayers and sermons.™*® When the funeral
procession started and when the body was put in the grave the Catholics held masses, and
said sermons or orations, whilst the Protestants commemorated the death with prayers,
sermons, orations and poems. All these parts could be delivered in Hungarian, Latin, and
possibly also German or some Slavic language; in case the orators delivered more than one
they could use different languages.**® The most representative one concerning the focus of
this research was the funeral speech.

As | have already prefaced this in the introductory part of the thesis, contemporary
scholarship distinguishes between the genre of funeral sermon (a type of sermon that could

be preached over any member of the community, held by a legitimate member of the clergy,

133 In more details see Péter Szabo, “A fegyverzet szerepe a furi gyaszszertartisokon” [The role of weaponry
at aristocratic funerals], Ars Hungarica (1986): 115-24.
134 K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 17.
135 H
Ibid., 17.
136 K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 18.
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and usually focusing on religious issues) and that of funeral oration (also referred to as lay
speech that was preached over members of noble origin, usually held by a lay orator, and
besides religious concerns, also drawing on Antique and mythological motifs, whilst
commemorating the deeds of the dead). From the beginning of the seventeenth century these
two genres had started to blend, and the preacher also became a lay orator. This new form of
oration had to harmonize the homiletic conventions of funeral sermons and the rhetorical
requirements of funeral orations.**” Due to this peculiar position it was very problematic to
conceptualize such new type of speech. Hungarian scholarship introduced the generic term
of funeral speech, “halotti beszéd”, to denote this blend of genres.

As | have already pointed out the largest number of extant funeral speeches are
located in Germany. The printing of these texts was most spread among the Lutheran
communities in the Northern territories of the Empire during the sixteenth century.
Reformed communities only joined this tradition with a significant delay, and Catholics
with an even bigger one.™*® In contrast to the abundance of German Lutheran printed funeral
speeches, the printing of funeral speeches was accepted much later in the case of the
adherents of the Swiss Reformation.”*® Until the expansion of the Heidelberg Catechism
(the Bullinger-version) the Swiss Reformation’s prohibiting views on funeral sermons had
also been prevalent in Hungary.™* Still, from the second half of the sixteenth century the
Protestants (especially the propagators of Reformed ideals) were the ones who started
defending the grounds of funeral sermons and orations (both orally and in writing) in
Hungarian territories.

The earliest extant Hungarian sacramentaries (‘“szertartdsi segédkonyv’) that

provided a detailed guideline of employing funeral sermons were compiled by

37 See also Kecskeméti, Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 168-177.
138 K ecskeméti. Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 10.

' Ipid., 140.

9 Ibid., 141.
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Protestants.*! The oldest Hungarian agenda, epitomizing the liturgical practices from the
first decades of the Reformation, was the Agenda*® of Gaspar Heltai from 1559 (though

scholars believe that there must have been an earlier edition'*?

), written yet in a Lutheran
spirit. In the part describing the burial of the dead, Heltai highlighted that the funeral service
was not meant for the dead but it served the community, so they could repent of their sins,
contemplate on the resurrection, etc. The first Hungarian Catholic handbook appeared only
in 1583 in Nagyszombat (today Trnava, Slovakia).'**

Turning back to the Protestant use of funeral sermons, the Confession of Egervolgy
from 1562 clearly stated that the aim of these creations was to fulfill didactic purposes
(docere), and this statement was often echoed in the sermons themselves (for e.g. Janos

S Thus they “proved to be lively

Dajka Kesertii, Ferenc Veréczi, Miklos Hodészi, etc).
instruments for Reformed preachers to instruct their living noble congregations on the need
to follow the model characteristics of the deceased, and aimed to stimulate religious piety

147 3 good funeral speech should

and moral behavior.”*® According to Miklos Hodaszi
consist of five compositional units: exhorting the contemplation over death, remembering
the resurrection, consoling with the hope of the resurrection and eternal life, enumerating of

the good deeds of the dead, and regarding the honorable burial as an ornate manifestation of

“!bid., 142.

Y2 Heltai Gaspar, Agenda az az Szentegyhazi Chelekedetec, Mellyeket ko°uetnec ko°zenségesképpen a
Keresztyeni Ministerec es Lelkipasztoroc. Vyonnan nyomtattatot. Cum Gratia et Privilegio Serenissimarum
Maiestatum Regiarum Hungarice etc., (Kolozsvar, 1559), RMK I, 37.

143 See Kecskeméti, Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 142.

4 On the history of sacramentaries from the Middle Ages to the Early Modern period see: Daniel Barth,
Eskiivd, keresztels, avatds. Egyhdzi és népi kultura a kora vjkori Magyarorszagon [Marriage, baptism,
initiation], (Budapest: MTA-ELTE, 2005).

15 Kecskeméti. Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 144.

16 Murdock, “Death, Prophecy and Judgment in Transylvania”, 209.

47 The speech I am referring to was preached over Zsofia Dardczi and published in the collection of sermons,
Temetési pompa [Funeral splendour] commemorating the death of Péter Bethlen. Whole title: Temetési pompa
melly az tekintetes és nagysagos néhai grof Iktari Behtlen Péternek, Hunyad és Mdaramaros varmegyéknek
6rokos foispanjanak, 1646 esztendoben, kis-asszony havanak harmadik napjan, Banban meghidegedett
testének Liszkafalvarol Nyirbatorban, temetésének helyére valo meginditasatol fogva, az foldben
eltakarittatdsdig, celebraltatott, (Varad: Szenci Kertész Abraham, 1646), RMK 1, 787.
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brotherly love. *® Doubtlessly, this homiletic didactics became even more enunciated in the
printed version of these speeches.'*°

This does not mean, of course, that these texts did not have to meet the other two
rhetorical requirements of movere and flectere, it simply means that Protestants tended to
put teaching in the center of their funerary utterances. And this was what differentiated them
from the Catholic practice, the latter being more keen on embellishing the text with a huge
arsenal of tropical figures. Even if a particular preacher accentuated that the funeral speech
was meant for the improvement of the living congregation, he also enhanced the importance
of trying to gain testimony of one’s own salvation, while one was still alive. The best way to
acquire this testimony came through the detailed knowledge of the Scripture. This was a
dominant motif of Protestant funerary discourse, and as one will see in the subsequent
chapter it was also one of the main motifs of P4l Medgyesi’s funeral speeches, and it was
also prevalent in Istvan P. Czeglédi’s works. In these creations it was also often stressed that
the word of the preacher ought to be regarded as if God were speaking through him.**® This
was a relevant aspect, since in such communicative situations the aim of the preacher could
only be achieved if he acted like a divine agent.

While assuming this role of a mediator the preacher also had to accommodate to the
intellectual and spiritual needs of his audience. As one can observe for e.g. in Pal
Medgyesi’s speeches the main moral and doctrinal messages were always formulated in a
more concise and brief way. This conformity, however did not entail the obliteration of
theological doctrines, moreover, these creations could have the same expressive force as a

theological dispute.™®* However, when it came to the funeral service of a ruler or a member

148 K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 18.

19 Kecskeméti, Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 159. This was
especially the case with speeches uttered at the funeral of princes or members of the high-nobility and then
published, sooner or later, after the funeral.

150 K ecskeméti, Prédikdcio, retorika, irodalomtérténet [Sermon, rhetorics, literary history], 144.

1 In more details see Kecskeméti, Prédikdcié, retorika, irodalomtérténet [Sermon, rhetorics, literary history],
145-59.
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of high nobility, the polemical overtones, reflecting on confessional differences had to be
restrained. From this perspective, it will be interesting to look at the funeral speech over
Gyorgy Rakoéczi I, where the preacher explicitly declared the involvement of the ruler in
confessional polemics, or in the case of Zsigmond Rékoczi’s speech, where the opposition
between orthodox Calvinism and Puritanism was made explicit. In all of these instances the
didactic intention was the most prominent organizing element.

Besides the various parts that were aiming to the accomplishment of docere, the
other relevant compositional unit of funeral speeches was the laudatio, the praise of the
dead. This type of laudation was intensified by the glorification of the ancestors of the dead
in the genealogy part of the speeches. These genealogies were especially relevant since this
way the figures of the predecessors were mirrored in the figure of the departed and vice
versa. The exaltation of the dead was strongly connected to the lamentatio, the grief over
death. In Reformed speeches written over rulers and members of high nobility the preachers
usually fashioned themselves as Jeremiahs, and from this position expressed their sorrow.
Besides having a strong representational value, the laudatio, the genealogy, and the
lamentatio also played a great role in deepening the feelings of loss and pain of the
mourners.'® But these means of movere also had to offer relief. This was expressed in the
consolatio part of the speeches, where the preachers had to assure their audience that the
earthly death was only the start of a new heavenly beginning. In some cases these speeches
could have another compositional unit, that of a funeral poem where the preacher made the
dead itself address the audience, and say farewell to his mourners, relatives, etc.*>

Besides the above mentioned thematic compositional units the other commonality of
the funeral speeches of the era pertained to their bound structure. This was characteristic of

Catholics and Protestants alike, however the Protestant speeches (especially the Reformed

152 K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 23.

158 |pid., 24.
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ones of the second half of the seventeenth century) presented an even stricter structure.'>*
The parts of such works were: the text, the short description of the context, the division of
the text, the explanatory section, the things one can learn from all these, the didactic,
reproving, admonitory, refuting, and consoling gains, the conclusion, the adaption to the
current occasion, the genealogy, and the funeral poem (if there was one).’*® It is also
important to note that the printed texts tried to imitate the oral one, therefore the punctuation
of these texts usually did not conform to grammatical rules, but they tried to mirror the
acoustics of the speeches (e.g. one can find a comma before the emphatic words).**® Thus,
even if it would be almost impossible to determine the extent to which the printed texts were
identical with their spoken counterpart, one can still extract from a meticulous analysis of
the written version those elements that were considered to be indispensable for the preacher
to emphasize. Moreover these texts also served as means of communication among noble
courts; through their author, structure and message they provided an insight in the cultural

and social life of the court.™’

3.3. The Politico-Theological Image of King Josiah

As | have already highlighted in the methodological part of my thesis, one of the main
characteristics of Reformed political theology in the Principality of Transylvania pertained
to a rediscovery of Hebraic patriotism, which manifested through the reiteration of the fate

of the Jews encapsulated in the Jewish-Hungarian providence parallel and through the motif

* Ibid., 25.

' Ibid.

1% K ecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches], 25.

7 Luffy, “Miifajhasznalat és reprezentacié fitiri temetéseken” [The use of genres and representation at noble
funerals], 50.
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of portraying the principality’s rulers as Old Testament kings. The most prominent one
among them was King Josiah.

The Old Testament king Josiah was one of the most well-known images of godly
monarchy at the disposal of Calvinist rulers across Europe.*® Josiah became king of Judah
when he was eight years old, and ruled for thirty one years.™ During his reign (641-609
BC), Josiah restored Israel to its original glory, and it reformed Judah’s religion by
destroying the idolatrous practices of his father, Amon. Josiah succeeded in renewing the
covenant between God and Israel, however - as the prophetess Huldah predicted — his
reforms and reconstruction only delayed the arrival of divine judgment as a consequence of
the earlier break of the covenantal relationship by Josiah’s predecessors. By his act of
continuing to install religious reforms despite knowing that he cannot evade the upcoming
doom of Judah, Josiah’s rule became a perfect model of godly rulership for Calvinists.'®
The figure and accomplishments of Josiah were frequently projected onto Europe’s princes
in the sixteenth and seventeenth centuries, “and the way this imagery of Protestant kingship
was used by Calvinists demonstrates much about the ideology of the second reformation and
about the political impact of Calvinism in early modern Europe.”™®! Besides the image of
Josiah, the other Old Testament kings frequently reoccurring in the various portrayals of
rulers were David, Solomon, Hezekiah, Jehosaphat, etc. As one shall see in the upcoming
chapter, using the examples of Old Testament kings became a central motif of Reformed
funerary discourses.

As the concerns and disquiets of some members of the clergy grew about the
furthering of the Reformation and its establishing of stronger connections with the

Transylvanian government, the didactic tone of the sermons started to hinge on different

1% Murdock, “The Importance of Being Josiah”, 1047.
159 See 2 Kings 21: 23-26.

100 gee also Murdock, “The Importance of Being Josiah”, 1047.
161 R
Ibid.
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factors from the late 1640s. The already mentioned parallel between Transylvania and
biblical Israel had become more prominent, and preachers started to deploy more and more
events from the history of the Old Testament, giving a privileged position to Deuteronomy
in order to show how the continuous displeasing of God can lead to catastrophes. “Such
concerns provided the context within which the deaths of princes, noble and leading
churchmen came to be widely understood as signs of impending divine judgment”.*®® The
way Reformed preachers articulated their rhetorical-homiletic discourse shed a new light on

the intertwining of the Theological and the Political in the confessional age.

4. The Role of Reformed Funeral Speeches within
Contemporary Politico-Theological Constellations

4.1. Introduction - Pal Medgyesi and the Many Woes of Hungary

On 11 October 1648, after eighteen years of reign prince Gyorgy Rakoczi I died, leaving the
principality in the hands of his oldest son, Gyorgy Rékdczi II. The court chaplain, Pal
Medgyesi'®® was commissioned to speak at his funeral on the 10 January 1649.

In 1653 his three orations uttered at the funerals of Gyorgy Rékoéczi 1., Zsigmond
Rakoéczi and Istvan Bethlen were published as The Three Woes of Transylvania and the
Whole Hungarian People and dedicated to Gyorgy Rékoczi II. Correlating contemporary
events to Isaiah’s prophecy about Israel’s six laments, Medgyesi conceptualized these three

deaths as the three woes of Hungary, interpreting them as a fulfililment of his previous

192 Murdock, “Death, Prophecy and Judgment in Transylvania”, 215.

183 p4l Medgyesi (1604-1663) was one of the most prominent figures of the Hungarian Calvinist Reformation.
In 1638 he became the court chaplain of Gyorgy Réakoczi I, and occupied this position until the death of the
prince (1648). After this he left Gyulafehérvar with the widow of Rékdczi I, Zsuzsanna Lérantffy and moved
to Sarospatak, where he served until his death.
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prophecies. He believed that due to the fact that the program of the Reformation had not
been completed and brought to perfection, more woes were about to afflict the Principality,
with further death of leading rulers and nobles, potentially ending in a military disaster.®*
“Medgyesi seemed to gain early confirmation of the accuracy of his prophecy, with the
deaths of three of Gyorgy II Rakdczi’s most prominent councillors, Ferenc Bethlen,
Zsigmond Barcsai and Matyas Huszar”.'® Johann Heinrich Bisterfeld, one of the most
experienced theology professors and diplomats of the Rakdczi court also died in 1655.
Many woes were afflicting the Principality.

In the end of July 1657, the army of Gyorgy Rékdczi II, the new Transylvanian
prince, got into Tatar captivity. The preparations for the risky campaign of Rakoczi 11 had
been arising anxiety both among the subjects and among the members of the clergy.'®® It
seemed that Medgyesi’s prophecies were gaining more and more credence. By that time not
being a court chaplain in Gyulafehérvar, due to the hostile relationship that had developed
between him and Gyodrgy Rékoczi I over the issue of reforms concerning ecclesiastical
organization (i.e. the presbyteries, discussed in the subsequent parts of the chapter), the only
medium to express his discontent were his speeches. In 1658 his collection of sermons,
entitled The Many Woes'™’, was published in Sarospatak, marking a climax in the
development of his attitude towards religion and the country. What is truly significant about
this collection is the fact that it was consciously put together in order to create a theology of

history of the Hungarian nation. It started with the Three Woes of Hungary and it ended with

the apocalyptic vision of the destruction of the nation. The recontextualization of Three

164 Murdock, “Death, Prophecy and Judgment”, 218-19.

' bid., 219.

1% See also David Csorba. 4 zdszlds bardny nyomdban. A magyar kalvinizmus 17. szdzadi vildga [Tracing the
flagged fleece. The world of Hungarian Calvinism in the seventeenth century]. (Debrecen-Budapest: Kalvin
kiado, 2011).

187 Whole title: Sok jajjokban, s banatos szivvel ejtett konnyhullatasokban meriilt és feneklett, szegény igaz
Magyaroknak egynéhany kesert Siralmi. Melyeket tétettek véle, ez utolban elmult nyolc, kilenc, de mindenek
felett, tavalyi esztendobeli, s attdl fogva vald megbecsiilhetetlen Kérvallasi s Romlasi. Medgyesi Pal irta.
Sarospatak 1658. RMK 1. 934.
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Woes shed a new light on the events preceding the tragedy of 1657, also referred to as the

Mohacs of Transylvania and Partium.

4.2. Constructing the Image of the Proper Princely Rule - The Figure

of Gyorgy Rakoczi I in the Light of his Funeral Speech

As I have already alluded to, P4l Medgyesi became the court chaplain of Gydrgy Rakoczi |
in 1637. In this function he might have preached at most relevant events that were related to
the everyday life of the Principality. The old Rakoczi very much enjoyed listening to the
speeches of Medgyesi, and when he could not be present at the service, he asked for a

written copy of it.*%®

Medgyesi’s funeral speech performed on the occasion of Rakdczi’s
death not only provided great testimony of Medgyesi’s attitude towards the role of the
prince in the politia ecclesiastica, but it also gave a powerful insight into their relationship
that made it more understandable, why the preacher considered him as the model of the
pious ruler, whose loss would entail devastating consequences.

The written version of P4l Medgyesi’s speech was preceded by a dedication to
Gyorgy Rakoczi 11, dated 25 January 1653, Sarospatak. Even if this dedication appeared in
the printed version of these speeches, one might surmise that the way Medgyesi rhetorically
constructed this “text” aiming to persuade in the most effective way possible, must have
been very close to the way he would have addressed the prince in case he was present.

Medgyesi started this dedication by reflecting on the tragic loss of three pillars of the

Hungarian nation, the death of Gyorgy Rékodczi I and count Istvan Bethlen in 1648, and the

198 Karoly Csaszar, Medgyesi Pal élete és miikidése [The life and work of Pal Medgyesi], (Budapest, 1911),
85-86.
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death of Zsigmond Rékoczi, the old prince’s youngest son in 1652. The preacher
emphasized that these tragedies could truly be regarded as woes and miseries for the
principality; there was no need for justification since “the times and conditions bear witness
to this”.**® Despite the fact that by the time of these speeches got to be published Medgyesi
was not anymore a court chaplain in Gyulafehérvar, he still had hopes in the young prince:
“My gracious Lord, your Excellency soothed our woes, and after this, still your Excellency
remains the one, who can wipe the tears and laments from the eyes of our Nation”.}"
Medgyesi, assuming the role of the parakletos, addressed the young prince in the name of
the whole community (embracing not only the Reformed congregations, from the
principality, but also those communities from Upper Hungary that were basically under the
rule of the Rakoczis).'"* Through this invocation, Medgyesi identified the young Rakoczi
with a potential savior of the nation. Within this context “saving the nation” entailed a
twofold enterprise: it referred to the actual protection of the country and to its spiritual
salvation. Did he really believe that the young prince could be the one who redeems the
country? This question can hardly be answered, especially because it would be very hard to
separate the Medgyesi, who had such a close relationship with the old prince, and the
Medgyesi, who putting aside all his personal discontents, would approach the young ruler
with the same sort of enthusiasm. Medgyesi and many other preachers looked at Gyorgy
Rékoczi I as a godly prince, and often compared him to Old Testament kings, such as King
David. Since Gyorgy Rakédczi 11 was his legitimate heir, it is not surprising that his

ascension to the throne was interpreted as a continuation of godly rulership, (reminiscent to

199 “mert az idé és az allapotok magokkal hordozzak ennek bizonysagat”. RMK 1. 934, A2.

10 «Kegyelmes Uram, nagysigod enyhitette meg nékiink e Jajjainkat, s ezutdn is a Siralmakat, a
konyhullatasokat Nagysagod tordlheti el, megkeseredett Nemzetiinknek szemérdl”. RMK 1. 934.

"1 On the image of Gyorgy Rakoczi I and the way he was depicted and addressed in other genres, see Gergely
Tamas Fazakas, “Biinds-e a fejedelem? Imadsagok és versek az 1657 utani Rakoczi-propaganda
kontextusaban” [Is the prince guilty? Prayers and poems in the context of the Rakoczi propaganda after 1657]
in Gabor Karman and Péter Andras Szabo (eds.), ,,4 szerencsének elegyes forgasa”. Il. Rakoczi Gyorgy és
kora [Gyorgy Rakoczi IT and his era], (Budapest: L Harmattan, 2009), 425-449.
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the traditions of the Middle Ages, and at the same time relating to the Calvinist conception
of a theocratic rule).

After addressing “poor Transylvania and the wasted handful of Hungarian nation”,
Medgyesi identified Rakoczi I as the head of the country (patria): “You, miserable Country,
who are groaning under the yoke of the bitter changes, the ornate crown of your Head has
fallen down, yea the one is gone who was your own, sweet Head”."? In this perspective, the
body of the prince was transubstantiated into the body of the country. The head as pars pro
toto came to symbolize the whole patria. This idea was also in a dialogue with Istvan
Vetési’s Lipsian thought expressed in his epistola cohortatoria to Gyorgy Rakoczi, namely
that a successful government should only be dependent on the prince. As Katalin Péter
argued, in spite of the dismemberment of the medieval political community, there was a
certain consciousness of a common nation and a common patria.”® Being an advocate of the
semper reformanda principle of the society, Medgyesi imagined the nation, the patria and
the religio as forming one unit, and so did the old prince himself, as it was attested in his
Princely Paraenesis. From this point of view Rakoczi I was not just the head of a political
community, but he was also the head of a spiritual one.*™

In order to illustrate the character of Rakoczi I's rule, the preacher enumerated a
number of biblical examples (e.g. Samson, Samuel, David, Gedeon, the prophets, etc.) from
where he extracted ten elements that were required for a righteous rule: defending countries,
being righteous, taking promises, making lions silent, tempering the power of fire, escaping
arms, etc. All these aspects were connected to the proper form of governance. Even though,

Medgyesi did not choose just one particular biblical example in order to present the ideal

172 «“Tenéked, keserti valtozasok alatt nyegé nyomorult Haza, talin nem is fontolod, Fejed ékes koronaja esett

el, s6t aki sajat, édes fejed vala a vagyon oda.” RMK 1. 934, 6.

173 See Katalin Péter, Papok és nemesek [Priests and nobles], (Budapest: Raday Gyiijtemény, 1995).

% This idea is still subject to certain reconsiderations and clarifications. It is unquestionable that on a
theoretical level Medgyesi could have regarded the entire Hungarian nation as a Reformed community, but it
is another question how he imagined getting this realized in practice.
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rulership, the ten characteristics he drew on were perfectly embodied in Rakoczi I’s rule.
Medgyesi also highlighted that only those could truly bring these “acts” to perfection who
had already gained true faith.

Following this line of argumentation, Medgyesi gave a short elaboration on the
proper way one should acquire true faith. Obtaining true faith was generally one of the
central elements in Protestant sermons, regardless of what occasion they were uttered. These
texts continuously echoed the famous slogan of Protestantism, sola fide, sola scriptura, sola
gratia. According to the new theology, the only way for a person to get a share in divine
grace was by faith; there was no need for ecclesiastical mediation. Given the ecclesiological
view that the existence of the church depended on the cooperation of secular and religious
leaders'™, it does not come as a surprise that Medgyesi depicted Rékoczi I as the most
suitable example to follow: “Truly, he had benefited from it [true faith], and made it visible.
Though I could elaborate on this, but time is short, and the other thing is that still in his
lifetime he proclaimed commands about this and forbade it, rejoicing in its truth, rather than
in its publicity: though it cannot be otherwise”.'”® Even if Rakoczi I was righteous, faithful,

benign, even tempered, he could not be without flaws:

“Every human is blind in his wicked, mad state; most of all the Kings and Rulers, who
have to hear and see with the ears and eyes of others, not their own: as beggars they are
led by others, and they are also deceived by others. No one would be in such
circumstances praiseworthy and worthy to be kept in good memory, except those who
were living without sins. Even those, whose faith is being so highly praised by God and
ordered to be followed in the eleventh part, were not without big sins. How come you do
not think of the goods within, which value more? We just cannot thank enough that he
secured in time that, who will succeed him. Otherwise how would you live, you wretched
men? The miserable fate of neighboring Poland shows this quite well”.*"’

> David Csorba, “Frontier existence as the Self-lmage of the Hungarian Reformed Church in the Seventeenth
Century (1606-1711)” in Abraham Kovécs (ed.), Calvinism on the Peripheries: Religion and Civil Society in
Europe. (Budapest: L’Harmattan, 2009), 231.

176 «yaloban hasznat is vétte, s lattatja volt. Mely fel6l sokra terjedhetnék ugyan, de az id6 is révid hozza,
masik az, hogy még éltében sokszor parancsolt efel6l s megtiltotta, valosagaban gydnyorkddvén inkabb ennek,
hogy nem hirdetésében : noha ugyan nem lehet kiilonben.” RMK 1. 934. 18-19.

17" “Minden ember az & vétkes, veszett allapotjaban vak; és leginkébb a Kiralyok, Fejedelmek; kiknek nem a
magok szemekkel, fiiliikkkel, hanem a masokéval kell 1atniok, s hallaniok: mint a koldusokat mas vezeti éket, s
veremben is gyakrabban mas ejti. Nem volna hat igy senki dicséretre s jo emlékezetre mélto, hacsak azok kik
blin nélkiil vannak érdemlenék azt. Tulajdon azok is, kiknek Hiteket Isten e 11-ik egész részben annyira
dicséri, s kdvetniink parancsolja, nem voltanak nagy biindk nélkiil. Hogy nem gondolod mas részrél a benne
val6 sok jokat, melyek tobbet nyomnak. Csak azt nem tudndk eléggé meghalalni, hogy oly jo idején gondot
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Considering the perfomative value of this speech, it is very telling that Medgyesi
felt the need to include such an apologetic sequence in his discourse. Here | would like to
highlight again that audience of these events was very divergent. Medgyesi was particularly
witty when it came to accommodate to the needs of his public. Even without entering an
extensive rhetorical analysis of this work, one can assess that Medgyesi was well aware of
the modes one could address a particular segment of the society. The politics of Rakoczi 1
was not without imperfections either (let us just think of the various peace treaties with the

Habsburgs that were in many case received with suspicion®’

), and even if Medgyesi
seemed to overshadow these aspects, choosing not to explicitly blame him for any
misfortunes, the fact that he enhanced that humans are blind in their sinful state, especially
rulers, can mean that he did not completely absolve Rakdczi I from his misjudgments. It was
also perfectly described how Medgyesi imagined the responsibilities the ruler had to assume
when it came to various techniques of ruling the country — to hear and see with the ears and
eyes of others. Although, it was not explicitly stated here whom this others referred to,
considering Medgyesi’s stance on the society of all believers one might surmise that he
wanted a rule where the prince would have a view of every segment of the society. This did
not mean that Medgyesi would have advocated an absolutist-centralized rule; it simply
meant that he was in favor of a form of governance, where the ruler was a true father of his
territory. And what is even more relevant here is that the preacher emphasized the relevance
of Rékoczi I securing princely succession. He even placed this problem in a comparative

perspective, reflecting on the troubles surrounding the royal elections in the Polish

kingdom.'”® This was a curious shift in the development of Medgyesi’s ideas.

viselt volt, ki uralkodék utana. Egyébként mint volnank most anélkiil is igen galibas természetii emberek?
Szomszéd Lengyelorszagnak, mostani ho kdzben valo nyavalyas sorsa, eléggé megmutatja”. RMK 1. 934, 20.
178 See Gabor Karman, Erdélyi kiilpolitika a vesztfiliai béke utan [Transylvanian foreign policy after the peace
of Westphalia], (Budapest: L’Harmattan, 2011), 73-119.

179 1648-1657: the period of the Cossack uprisings.
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Up to this point the preacher put an emphasis on creating a structural-functional
parallelism between biblical sacred narratives and the history of the Principality, following
the tradition of the Wittenbergian conception of history. In this case, however Medgyesi

1”8 to the forefront. It is certainly true that

brought the significance of the “active individua
in a funeral speech the orator was “obliged” to praise the merits of the dead. But here
Medgyesi did not simply glorify the dead, but actually implied that the prince could have a
role in shaping the history of the country. The fact that Rakoczi I ensured that his son should
replace him in the princely chair, meant that the old prince was an agent who assumed
responsbility (both in terms of politics and religion) for his realm.'®! The way Medgyesi
interpreted particular historical events can give some peculiar insights into his “political
thinking”. Even if he was continuously emphasizing the importance of acquiring true faith,
since not even wars could be won without its “operation”, he was also aware of the
relevance of contemporary historical occurrences. In the case of the above quoted example |
would suggest that Medgyesi drew on the example of Poland not just for the sake of
strengthening the “sacred value” of the unfolding history of the principality, but also to
provide a comparison whereby he could illustrate the consequence of lack of faith and
taking (political) responsibility.

This also shed a new light on the fact that Medgyesi addressed the young Rékdczi as
a potential savior of the country in his dedication. Although Medgyesi had pragmatic
reasons in mind when addressing either of the princes in his speeches, this did not
adumbrate that he advocated a radically different view when it came to judging the politics
and personality of the young ruler (as we shall see it in the Fourth Woe). Let us remember

that in his Paraenesis, Rakoczi 1 also fashioned himself as the proper example to follow

180 Balazs Trencsényi, “Allamrezon — 4llam nélkiil” [Reason of state — without a state] in idem, A politika
nyelvei. Eszmetorténeti tanulmanyok [The languages of politics. Essays on the history of ideas], (Budapest:
Argumentum Kiado6-Bibo Istvan Szellemi Miihely, 2007), 139.

181 On the difference between sacred and secular conception of history see Trencsényi, “Allamrezon — allam
nélkiil” [Reason of state — without a state], 138-41.
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(“az példa is magam vagyok™). Medgyesi followed the conception of this work, and argued
that pursuing the ethical and moral principles set down by the old prince will serve to
uphold the principality. In this respect the funeral speech over Gyorgy Rakdczi I might have
also assumed the function of a speculum principum.

In Medgyesi’s conception the other force that had contributed to the perseverance of
the country came from the eradication of sins, which was only attainable through the
embracing of the law of God. The preacher recalled the Paulian principle that “the
knowledge of sins comes through the law, which is said to be a mirror”.*®? The Calvinist
view on this aspect, following Cicero and Plato, regarded the laws as “the strongest sinews
of the commonwealth, [...] the soul without which magistracy cannot survive and vice
versa, [...] the law is a silent magistrate and the magistrate a living law”.*® According to
the Calvinist theocratic conceptualization of the government, the law of God “which we call
moral law is acknowledged to be none other than the testimony of natural law and of that
conscience which is engraved in the souls of men by God”.*®*

After this line of argumentation, Medgyesi turned his attention to the evoking of the
so-to-say “public performances” of the old prince. Medgyesi portrayed the old Rékoczi as a
righteous ruler, a devotee of praxis pietatis, who had also acquired a detailed knowledge of
the Scripture, which enabled him to assume the role of a preacher when it came to religious
polemics: “if there were discussions about confessions (which he many times initiated at the
table, or in a cart, and especially in front of people who were of other denominations) he
immediately brought such evidence one after the other”.'® This idea was in dialogue with

the views of Huldrych Zwingli, who claimed that “there are shepherds in the Church, and

182 «“Mert a torvény altal vagyon a biinnek esméreti, honnan tiikkornek mondatik”. RMK 1. 934, 14.

183 Calvin, On Civil Government, 65-66.

184 Calvin, On Civil Government, 68.

8 ha midén valamely Hitagazat felél sz6 indult, (inditott is 6 mindjart Asztal felett, Szekérben és
kivaltképpen Ellenkez6 Vallasi Emberek jelenlétében) mindjart ugyan egymasra hordta efféle bizonysagokat.”
RMK 1. 934, 20-21.

54



CEU eTD Collection

amongst these we may number princes, as may be seen from Jeremiah and it is evident that
without civil government a church is maimed and impotent”.186 But Medgyesi’s assertion
was even stronger here, since not only did he characterize the ruler as an integral element
for the existence of the church, but he also depicted him as being an arbiter of true faith, a
defender of pure doctrine. In this respect Pal Medgyesi’s politico-theological tenets were
very close to the ones propagated by Philip Melanchton. According to Melanchton worldly

power:

“‘is obliged for the good of the Church to supply necessary offices, pastors, schools,
churches, courts and hospitals.” Beyond that, indeed rulers are ‘obliged to accept the holy
gospel, to believe, confess, and direct others to true divine service.” They must also
‘prohibit, abolish, and punish’ such offences as ‘external idolatry, blasphemy, false oaths,

untrue doctrine, and heresy.’ [...] rulers ‘are obliged to have knowledge of the Christian

doctrine and to pass judgment on false doctrines™.*’

By the recalling of this “public performance of piety” of the old prince, Medgyesi
touched upon a very sensitive point considering the composition of his audience. In the
previous chapter | have already pinned down that even if funeral speeches were a perfect
means for conveying the same sort of message as a theological dispute, when it came to the
funeral service of rulers, preachers had to play down to a certain extent their “confessional
anxieties”. But Medgyesi chose the exact opposite direction. He fashioned the prince as
being a one and true representative of the Reformed confession.

This idea was further corroborated by other evidence which testified that besides
being an apt military leader by the power of his faith (as it was attested in the battle of
Szalonta, or during the rebellions of the Wallachian rulers) Rakoczi I was a devout ruler
who had contributed to the furthering of the Reformation. Before Medgyesi started
elaborating on the other merits of the old prince, he had made a rather startling remark: “I

cannot recall any occasion when he [Rakdczi I] would have stood up against me, (however I

188 Uldrych Zwingli, “An Exposition of the Faith” in G. W. Bromiley (ed.), Zwingli and Bullinger, (London-
Philadelphia: S. C. M. Press, The Westminster Press, 1953), 266.

187 Francis Oakley, “Christian obedience and authority, 1520-1550” in J. H. Burns (ed.), History of European
Political Thought, 1450-1700, (Cambridge: CUP, 2008), 159-193, 174.
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have scorned him many times, and not once in front of the Country [meaning, the Diet])”.188

As one could see above, Medgyesi considered the old prince as being equally apt to take
part in theological debates, thus becoming a full member of the Reformed Church. But,
similarly to the conviction of Huldrych Zwingli, Medgyesi also believed that rulers and
magistrates needed the guidance of a prophet. From this perspective Rakodczi I’s funeral was
a perfect occasion for Medgyesi to promote himself as practically one of the highest
councilors of the prince.

Medgyesi presented the reign of Gyorgy Rakoczi I as a flourishing period in which
the number of Reformed churches had increased and the country experienced peace, both on
a religious and social level. When Medgyesi talked about the “nice agreement in Hungary”
(“Magyarorszagban szerzett szép megegyzés”), the “peace in Religion” (“békesség a
Religiokban) and “the Churches that were retrieved” (“a sokszamu visszaadott
Templumok™), he was referring to the Peace of Linz from 1645. The treaty was signed by
Gyorgy Rékoczi I and Ferdinand III, and its main point was to assure religious tolerance
(this time also for the serfs), together with the return of illegally taken Protestant churches.
It is understandable why Medgyesi considered this peace beneficial for the country.
However, one should not overlook the fact that this decision from the part of Rakoczi I was

18 \When he spoke about the gained

not received with total enthusiasm by his allies.
freedoms, he asserted that Rakoczi I acquired them “putting at stake all his nice goods, his
honorable quiet Principality, moreover his beloved Children, and his devout spouse, after

God”.* Medgyesi again justified the background of a political decision with a religious

motivation. Rakoczi I was indeed the head of his family, but more importantly he was the

188 «“Neem tudom soha (noha szamtalanszor kedvezés nélkiil megfeddettem, sokszor Orszag hallatara is) hogy
szemben szokott volna velem, ambar a dorgalas méltatlannak tetszett is elotte”. RMK 1. 934, 21.

189 On this particular aspect and other elements of Rakéczi I’s foreign policy see Karmén, Erdélyi kiilpolitika
[Transylvanian foreign policy], 33-119.

190 “Mellyeket mindenféle sok szép javainak, méltosigos csendes Fejedelemségének, sét nagy reménységii
szerelmes Gyermekinek, s istenféld hazastarsanak kockara vetésével szerzett meg, Isten utan”. RMK 1. 934.
22.
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head of his principality, whose ultimate fate was in the hands of God. Thus Medgyesi
emphasized that the success behind Rakdczi 1 achieving all these freedoms and prosperity
for his country lied in the ruler’s renunciation of worldly values. This is why his death was
an extremely sorrowful time for the country.

The year of 1648, as Medgyesi presented it, was not just full of crucial tragic events
in the life of the principality, but it also distorted the life of many other countries: “Oh,
miserable condition! Oh, truly sorrowful times that we are living in! Indeed the year 1648
consumed many in gust; the Orient should know that the bright Crown of the North has
fallen”.’®* On a marginal note, Medgyesi also enumerated the death of other rulers from this
year, such as the Turkish Sultan Ibrahim, the Polish king Vladislaus, count Istvan Bethlen,
Zsigmond Kornis, etc. What was really peculiar about this enumeration was the fact that this
time Medgyesi placed himself above denominational differences, and created a so-to-say
meta-confessional apocalyptic narrative, interpreting the death of leaders belonging to
different confessions as bad omens. “It is rarely a signal of good things, the death of useful

59192

good people”™™ Medgyesi reaffirmed in his speech over count Istvan Bethlen, who also died

in 1648.

4.3. The Bethlens and the Rakdczis - Funeral Services and Courtly

Propaganda

Istvan Bethlen died on 10 January 1648 in Ecsed, and he was buried on 29 March 1648 in
Gyulafehérvar. Despite his short reign as prince of Transylvania, the figure and relevance of

Istvan Bethlen was crucial on the scene of Transylvanian politics. It is not by chance that

9L «Oh, keserves llapot! Oh igen siralmas idék, melyekre jutank! Valoban iziben eszék sokaknak az elmult
1648-as esztendd, napkeletnek tudnia-illik, Eszaknak, mellyeknek hasonloképpen fejek ékes Koronaja oh
elesett!”. RMK 1. 934, 23.

192 «ritkan jegyez jot a hasznos j6 embereknek halalok”. RMK 1. 934. 54.
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upon his death Medgyesi portrayed him as St. Jacob or King Josiah. Nevertheless, the
relationship of the Bethlen court with the Rakoczis was full of intrigues. The battle of
Szalonta, also referred to by Medgyesi in his speech over Rakoczi I was especially relevant
from this perspective, since this was the time when Istvan Bethlen tried to reclaim the

198 After reconciling the tensions brought by this

Transylvanian throne with Turkish help.
war, it seemed that the power struggles between the Bethlens and the Rékdczis had been
restored. Nevertheless, the Bethlens never ceased from continuously reasserting their higher
prestige in front of the Rakdczis.

In 1631 — the year that marked the beginning of the reign of Gyorgy Rakoczi I — the
young Istvan Bethlen (son of count Istvan Bethlen) made a gesture that strengthened the
emblematic relationship between the Bethlen and the Bathory families at the court of
Nyirbator (for the map, see Appendix nr...). The young Istvan Bethlen commissioned the
erection of a family tomb, thus symbolizing the common salvation of the two families.** By
this act the Bethlens wanted to demonstrate that in spite of the fact that old Istvan Bethlen
could not keep his position as prince of Transylvania, the Bethlen family still had a higher
prestige compared to the Rakdczis. The Neostoic spirituality of the Bethlen court of Varad
(today Oradea, Romania) came to be transferred to the funerary symbolism of the Nyirbator
court.'®®

When the young Istvan Bethlen died, Rakoczi 1 initiated him to be buried at the
princely seat in Gyulafehérvar (today Alba Iulia, Romania) next to Gébor Bethlen, as an

attempt to reconcile the hostilities between the two families.’*® According to Péter Szabé the

funerary poem uttered over the young Bethlen by Janos Laskai in 1632 was not in

193 A detailed description of this source: Imre Lukinich, Bethlen Isvtdn timaddsa 1636-ban [The attack of
Istvan Bethlen in 1636], (Budapest, 1910).

194 péter Szabo, “A kihelyezett fejedelmi udvarok az Erdélyi Fejedelemség hatalmi harcaiban” [The outplaced
princely courts during the power struggles of the Transylvanian Principality] in G. Etényi Nora, Ildik6 Horn
(eds.), Idével palotik... Magyar udvari kultira a 16-17. szazadban [Castles in time...Hungarian courtly
culture in the sixteenth and seventeenth centuries], (Budapest: Balassi kiado, 2005), 314-22.

% 1bid., 321.

% 1bid., 323.
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concordance with the reconciling initiatives of Rakdczi I, but it contained allusions that only
deepened the enmity between the two families.®” One cannot know whether Rékoczi I
interpreted this particular gesture as an offensive act or not, but when the other son of count
Istvan Bethlen, Péter died in 1646, there was no proposal from Rékoczi I’s part to get him
laid to rest in Gyulafehérvar like it had been the case with Péter’s brother, Istvan. Péter
Bethlen was buried in Nyirbator. But let us not forget that Rakdcezi 1 had good reasons,
however for his distant attitude. In 1635 Péter Bethlen killed one of his noble principals.
Rakoczi [ wanted to take judgment into his own hands, so count Istvan Bethlen turned to the
sultan, and waged war against Rékoczi I the next year (the already mentioned battle of

Szalonta).!*®

Bethlen’s onset was unsuccessful, and it appeared that the two families had
finally arranged their differences. Still, the latent tensions did not cease to exist between the
two families.

Even if Péter Bethlen’s death occurred ten years after the attack of count Istvan
Bethlen, his death gave rise to a sort of reawakening of underlying strains. With his loss it
had become very clear that the Bethlen family was about to die out. The preachers of the
funeral speeches uttered over Péter Bethlen reflected on this anxiety, and they also made

hints that were rather explicit critiques towards the prince.'*® I would stress here just one: “It

is better to trust God than men. It is better to trust God than the Princes. Why? Because

197 See Ibid. Unfortunately, within the confines of this analysis | cannot devote a detailed analysis to this poem,
but I found this gesture from Laskai’s part worthy for further examination. Especially, because chronologically
it succeeds Istvan Vetési’s letter to Gyorgy Rakoczi 1. It might be an interesting research direction to look at
the reverberations of Neostoic philosophy in different genres, and try to determine certain re-contextualizing
patterns.

19 See Marton Tarnoc, Erdély miivelddése Bethlen Gdbor és a két Rakéczi Gyorgy kordban [Transylvanian
culture in the time of Gabor Bethlen and the Rakoczi princes], (Budapest: Gondolat, 1978), 127-49.

199 péter Bethlen died in Ban (today Slovakia), from where he was brought to Nyirbator. Nine speeches were
said in total along the way and in Nyirbator, which appeared in print in the same year together with speech
uttered over the widow of Miklos Zolyomi, Zsofia Daroczi. The preachers who spoke over Péter Bethlen were
Miklés Lazar Szatmari, Istvan Selyei Balog, Balint Géacsi Dobrai, Miklés S. Hodaszi, Ferenc Veréczi, and
Gyorgy Csulai.
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damned is the Lord, the man, who trusts men, and places his strength in the body”. 200 These
lines were uttered by Balint Dobrai®”, drawing on the words of David. Dobrai was very
subtle here in terms of argumentation, because he managed to veil a political judgment with
theological evidence (everything connected to the body and earthly wealth was doomed to
perish). As the printed version of Balint Dobrai’s work attested, this speech was said while
the body of Péter Bethlen was taken into the church in Nyirbator, but let us bear in mind that
during the funeral service Gydrgy Csulay®®?, court preacher of the old prince also made a
speech. Thus one can see that Rakoczi I still wanted to create the impression of having a
peaceful relationship with the Bethlens. In Csulai’s speech the death of Péter Bethlen also
came to be interpreted as a loss of a crucial pillar.

This idea was also enhanced in Ferenc Veréczi’s speech®®, where he brought in the
motif of the death King Josiah and the fact that the death of Josiah preceded the miserable
fate of the Jewish community.?® It is interesting to notice how the preacher projected the
connotations of the death of Josiah onto the death of Péter Bethlen. In Veréczi’s view his
death already signaled that the Hungarian nation has reached its fatalis terminus.’®® The
theory of fatalis periodus was a prevalent element of contemporary homiletical and
historiographical discourses, and from Pal Medgyesi’s reference we are aware that the

theory was borrowed from Gregorius Richter’s Axiomata Politica. The loss of Péter Bethlen

200 «jobb az Istenben bizni, hogy sem mint az emberben. Jobb az Istenben bizni, hogy sem mint a
Fejedelmekben. Miért? Mert dtkozott az Ur, a férfi, ki bizik az emberekben, és erdsségét helyhezteti a
testben”. RMK 1. 787, 70.

0L 1 did not find any information concerning the birth and death of Bélint Dobrai, but what is certain is that he
was a Calvinist preacher from Ecsed, the residence of the Bathorys.

22 Gydrgy Csulai (d.1660) was a Reformed court preacher of Gyorgy Rakéczi I from 1635.

23 Ferenc Veréczi (1607-1660) was a Reformed preacher in Sarospatak. He studied in Leiden and in England.
He was very much against Puritan reforming initiatives.

204 «Amaz sir6 Proféta is a Jeremids mid6n megértette volna, a kegyes Josias Kiralynak reméntelen szomoru
halalat, és abban az egész Zsido6 népnek kovetkezendd keserves sorsat”. RMK 1. 787, 95.

25 “Bizony, volna itt mir8l gondolkodni a mi holdfogytira jutott, és fatalis terminusihoz, utolso
veszedelméhez kozelgeté Magyar nemzetiinknek; mert a tobbi kozott ez a harom féle lelki moly emészt meg
minket, és ezek azok a terhes vétkek, propter quae venit ira Dei super filios contumaces, amelyért leszallott az
Istennek haragja mennybél a vakmer6 engedetlen, haladatlan fiakra”. RMK 1. 787, 103.
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basically put an end to all the hopes placed in the Bethlens, and this despondency was
further corroborated with the death of count Istvan Bethlen.

In his speech, Medgyesi tried to overshadow the tensions between the two families,
by continuously emphasizing Bethlen’s loyalty to Rakdczi 1. Of course, this argumentation
also signaled that Bethlen actually needed such sort of justification. Just as in the case of
Rakoczi I, Medgyesi pointed out those characteristics that were essential for a devout
magistrate (e.g. reading the Bible, leading, a sober life, being a patron of churches and
schools, etc.). Thus Istvan Bethlen also became a good role model to follow. Medgyesi
continued arguing that the death of Bethlen marked the removal of a major column of
support from the principality, and exhorted his audience to recognize that these deaths were
the signs of imminent divine judgment: “When I think of the state of the nations of Israel
and Judah, before their captivity in Assyria and Babylonia, | see as if in a mirror the
frightening state of our own nation. Oh Lord, favor your people!”.?%® This is why everyone
should repent of their sins.

One more thing should be highlighted here. It is certainly true that the interpretation
of various omens was connected to contemporary events, but it is still a rather curious
parallel that the death of Péter Bethlen and Zsigmond Rakoczi were both interpreted as
signs of impending divine judgment. Considering that Péter Bethlen was the last offset of
the Bethlen family, the constructing of such a narrative seems perfectly justified. Zsigmond
Rékoczi presents a more problematic case, since he was far from being the last member who
could have carried on the proud lineage of the Rékoczi family, but for Pal Medgyesi his

death still came to be interpreted as a crucial turning-point.

206 «“Mikor az Izrael s Jida nemzetének, az Assziriai és Babiloniai fogsag el6tt valo allapotjokat szemlélem és
gondolom, abban mint valami acél tiikorben éldven lattatom én magamnak, nemzetiinknek félelmes allapotjat
nézni”. RMK 1. 934, 59.
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4.4. Politico-Ecclesiastical Hopes and Disillusions - The Death of

Zsigmond Rakoczi

The Peace of Westphalia completely rearranged the political map of Europe as it marked the
closing of the age of religious wars and the realignment of power politics. Gyorgy Rakoczi
Il ascended to the Transylvanian throne, an event that marked the beginning of a new period
for the Principality. Instead of continuing the tradition of his father, who had usually put
confessional interests in the foreground of his policy, he became a ruler who regarded them

as secondary elements and used them only for legitimizing purposes.?®’

P4l Medgyesi’s stay
in the princely court was in danger, but he still had great hopes in Zsigmond Rakodczi, the
old ruler’s youngest son.

After the death of Gyorgy Rakoczi I, Zsuzsanna Lorantffy and Zsigmond Rakoczi
left the court of Gyulafehérvar, and moved to Sarospatak. Zsigmond was an erudite young
man, interested in philosophy, but he also proved to be a skilled diplomat. Just like his
mother, he was closely connected to P4l Medgyesi, and he was also touched by the ideas of
Puritanism. The extant letters between Pal Medgyesi and Zsigmond Rékoczi bear witness
that the preacher regarded Zsigmond as a true friend and that he was also hoping that
through Zsigmond’s mediation he might be able to convince the young Réakoczi of the
necessity of presbyteries. At the beginning it even seemed that the young Gyorgy Rakoczi
showed some inclination towards the new reforming ideals, but his openness soon
transformed into complete rejection. Réakdczi Il remained unswerving in his opinion, and in
one of his letters addressed to his mother, Zsuzsanna Lorantffy, he even declared that he

would take serious actions in case the question of the presbyteries came up again: “So help

me God, you [Zsuzsanna] will not bring the Medgyesi-presbitery here [Transylvania]; he

27 See Karman, Erdélyi kiilpolitika [Transylvanian foreign policy], 119-383.
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must not teach others, because so help me God, if he does so, | will get him thrown in the
Maros [river], or get him thrown down from the tower”. 2%

This issue of reorganizing the Reformed church government had been a prevalent
topic of the Calvinist synods in the middle of the seventeenth century. In spite of the fact
that the Reformation faced great successes in the Principality, there were many clergy
members, who were dissatisfied with its achievements, and expressed their unease about the
stagnation of Reforming initiatives. Besides being anxious about the reformation of the
society, their major concern was connected to the hierarchical organization of the church.
Having encountered more suitable Calvinist church governments in other European
countries, their conviction that the Reformation in the Transylvanian Principality had not yet
come to completion became even stronger. “Conservatives meanwhile wanted to silence
internal debates which threatened to destabilize the church and undermine its close
relationship with Transylvania’s princes”.?%® The Nyirbator synod in 1631 and the Debrecen
synod in 1638 tried to restrict student ministers to go to foreign universities, especially to
England, since the ideology of Puritanism seemed to carry the most threatening subversive
power concerning church- (princely) government relationships.

At the beginning of his career at the princely court, Pal Medgyesi was not an ardent
supporter of reforming church government®°, but he was very much in favor of propagating
an intense form of personal piety and godliness through his works conceived in a Puritan
spirit. Since the term “puritan” was used to denote outrageous behavior and attitude towards

the Calvinist Church and princely rule, Medgyesi distanced himself from being identified

with this group. However, from the 1640s the problem of reorganizing the government of

208 «Isten engem ugy segéljen, a Medgyesi-presbitériumot ide be nem hozza ked; mast ne tanitson, mert Isten
engem ugy segéljen, valaki mast tanit a Marosba vettetem, vagy a toronybdl hanyatom le”. Csaszar, Medgyesi
Pal [Pal Medgyesi], 80.

299 Murdock, Calvinism on the Frontier, 171.

219 The most prominent figure in this respect was Janos Tolnai Dali. A detailed elaboration on his initiatives
see in Murdock, Calvinism on the Frontier, 172-180.
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the Reformed Church became one of his major concerns as well. The change in his attitude
was also fuelled by the measures taken against Janos Dali Tolnai.”** According to Medgyesi
and other zealous reformers the current ecclesiastical organization of bishops and
superintendents had no scriptural basis, therefore “each congregation should appoint its own
ruling lay elders, [and] [...] local presbyteries should at least be set up alongside the existing
system of church government”.**? Medgyesi was able to convince even the bishop, and at
the synod of Nagyenyed (today Aiud, Romania) on 3 June 1646 the majority of the clerical
body expressed their will of setting up presbyteries in Transylvania.?** However, this type of
“presbyterial system” would not have abolished the office of deans and bishops, and this
was far from the ideal of true presbyteries propagated by Medgyesi and other ardent
Puritans. Despite the close relationship between Medgyesi and the old prince, Rakoczi 1
could not be convinced of the necessity of this new ecclesiastical organization. The division
in the Reformed Church between the Orthodox Calvinists and Puritans was very strong, and
Rékoczi 1 was also surrounded, and consequently influenced by the representatives of the
conservative wing (e.g. Gyorgy Csulai or Istvan Katona Geleji). The old prince wanted to
preserve his authority over church matters, continuing the well-established tradition of his
predecessors.

In 1650 Medgyesi published his views on ecclesiastical organization, entitled
Dialogus Politico-Ecclesiasticus, which he dedicated to Zsigmond Rakodczi, reflecting on
Zsigmond’s support for the presbyterian cause.”** In the preface of this treatise Medgyesi
claimed that the refusal of not wanting to accept the presbyterial system, this divine

institution will bring God’s wrath upon the country. Whilst the death of some of the

21 An extensive elaboration on Puritan reform initiatives in Upper Hungary and the Principality of
Transylvania see Jené Zovanyi, Puritanus mozgalmak a magyar reformdtus egyhdzban [Puritan movements in
the Hungarian Reformed church], (Magyar Protestans Irodalmi Tarsasag: Budapest, 1911).

212 Murdock, Calvinism on the Frontier, 181.

23 7ovéanyi, Puritdnus mozgalmak [Puritan movements], 146.

214 “Isten utan leger6sebb gyamola, s elémozdétoja volt, ez istenes szent Rendnek, az elmult esztendei sok
rendbéli hanyddasaiban”. RMK 1. 831.
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country’s leaders came to be looked upon as signs of impending divine judgment, rejecting
the presbyteries started to be regarded as direct cause of the upcoming doom. In the light of
these circumstances certain passages in Zsigmond Rékoczi’s sermon gained new
significance.

As | have already pointed out Medgyesi portrayed Zsigmond as King Josiah. One
could also see that this motif was dominant in Reformed funerary discourses. Still, I would
claim that in the case of Zsigmond Rakoczi the motif acquired other connotations compared
to the case of Istvan Bethlen or Péter Bethlen. In the latter case the motif was basically
employed as a rhetorical-homiletical persuasive strategy tool that endorsed a Calvinist
eschatological prophecy. The death of Zsigmond Rdakdczi also carried this meaning, but
there was a shift in focus when it came to the biblical comparison.?*®

Besides symbolizing the doomed failure, one of the major themes in Josiah’s life
was connected to the religious reforms he instituted in Judah.?*® This is what P4l Medgyesi
reflected on in his speech over Zsigmond Rékéczi, emphasizing that only those were happy

for the death of Josiah, who were against reforms, and who wanted the old practices back.?’

“No doubt, there were many who abused this young Saint King [Josiah], especially since
such stray misfortune befell him. First, there were those, depending on their old habits to
whom the reformation, improving the Religio (which he instituted in so famous and
sumptuous way) was unwanted: look what befell him, they were saying, his attempts to
change th;elsregulations and services, to bring so many reforms brought misfortune onto
his head”.

I deem these utterances to be direct references to Zsigmond’s religious policies. Not only
was Zsigmond behind the necessity of presbyteries, but he also supported Medgyesi when it

came to the improving of church services. In this view Zsigmond also became an

21> The installing of new reforms became an increasingly urgent enterprise within the Calvinist Church.

218 gee also Murdock, “The Importance of Being Josiah”.

27 «Vagy taldn végezetre annak oriilsz, mint a Josias vesztén érvendezOk, hogy immér az ily istenfélé nagy
rendek altal kezd6dott reformatiok, jobbitasok sarban romlanak, s megint a régi szokasok allnak helyben.”
RMK 1. 934, 36.

218 «“Nem kell kétleni, sokan mocskoltak ez ifju Szent Kiralyt is, kivaltképpen, hogy ilyen véletlen veszély esék
rajta. ElsOben is ama Régiségessek szokasuktol fliggdk, kiknek a reformatio, a Vallasban valod jobbétas
(melyet oly nevezetesen s fényesen cselekedék) nem fér vala fogokra: &m szépen jara ugy mondtak, mind a
sz&p rendtartdsoknak, istentiszteleknek megvaltoztatisa, a sok ujitdsok hoztdk az 6 fejére a veszedelmet.”
RMK 1. 934, 34.
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embodiment of a destroyer of impurities within the confines of the Calvinist Church. This
type of representation was also prominent in the wider European context, e.g. Johann
Sigismund of Brandenburg in the early-seventeenth-century came to be depicted as Josiah
as well, since he “attempted to introduce a second reformation in Brandenburg to cleanse
the church of Lutheran ritual and ceremony, which were perceived to contain remnants of
Catholic impurity”.219

It would be hard to determine whether Zsigmond’s support would have been
conducive enough to re-articulate the relationship between the Calvinist Church and the
Transylvanian government or not. What can be ascertained here is that the death of

Zsigmond Rékdcezi marked a turning point in the shaping of Pal Medgyesi’s perception of

church-government relations, both from a politico-ecclesiastical and political perspective.

4.5.1657

After the publication of the Dialogus and Zsigmond’s death, the hostile attitude of Gyorgy
Rakoéczi 11 towards the Pal Medgyesi and the Presbyterian movement became more and
more strong. The young prince’s biggest concern was primarily political in nature: he was
afraid of the impact of Presbyterianism and Independency on princely authority, which fear
was even more intensified with the arrival of Isaac Basire, Charles I’s chaplain to the
Transylvanian court in 1655. Basire took part in a public debate held in Rakoczi II's
presence over the issue of church government with Janos Apaczai Csere, a supporter of

presbyteries. Basire drew on the events from England, highlighting Charles I’s execution.??

2% Murdock, “The Importance of Being Josiah”, 1052.
220 Murdock, Calvinism on the Frontier, 193.
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This argument could easily heighten the young ruler’s anxieties about the possible outcome
of Presbyterian and Independent reforms. Soon it had become very clear that the only place
of refuge for Medgyesi was in Sarospatak, where he could be under the protection of
Zsuzsanna Lorantffy.?** This place turned to be his permanent residence, and this was the
place where he first communicated his laments and prophecies about the tragedy of 1657,
brought by Rakoczi II’s unsuccessful siege of Poland.

After the Polish army mounted a fatal offensive against the northern part of the
principality, and destroyed Munkécs (today Mukacheve, Ukraine) and its surroundings, the
time had come for Pal Medgyesi to utter his Fourth Woe in Sarospatak. Even if the Fourth
Woe was not meant to be a funeral speech per se, its placement after the Three Woes and
followed by the Fifth Woe, signaled that the printed edition of these speeches and sermons
was conceived as a funeral speech over the nation and the principality. However, the fact
that this sermon was said in the church at Sarospatak created other problems. Unlike in the
case of the funeral speeches where one could recreate in a relatively precise way their
audience, which as one could see was a numerous one, bringing together the various
segments of the society, here one has to assume the existence of a much smaller public.?*?
Even so, more than ever before, Medgyesi’s stance towards the causes of contemporary
situation of the country was expressed in even more direct judgmental terms. Without
providing a detailed analysis of this sermon | would just highlight those aspects that I
consider indispensable for the further clarification of previously discussed characteristics
concerning the relationship of the Reformed Church and princely power, and they way this

relationship came to be (re)presented in these discourses.

221 On the merits of Zsuzsanna Lorantffy see Nora G. Etényi, “Lorantffy Zsuzsanna politikai és kulturalis
szerepe hazai és eurdpai tiikorben” [The political and cultural role of Zsuzsanna Lorantffy in home and
European mirrors], Teoldgiai Szemle 45(2002): 19-26.

222 Unfortunately, the short research time did not allow me to consult the archives in Sarospatak. The extant
visitation records might have information regarding the number and the composition of the audience. At this
point | would name this the next step for the development of this research.
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The tragedy at Munkacs just intensified Medgyesi’s anxieties about the final perish
of the country. Not only did his prophecies seem to gain credence, but it also became
evident that the current power structures of the principality were imbalanced. Thus, he had
to find a way to give voice to his opinion, and to be as persuasive and stern as possible. At
the beginning of his sermon, Medgyesi drew attention to the fact that God did not punishes,
before he would give any kind of warnings. Medgyesi gave a rather lengthy elaboration on
this issue, which might be considered as a corollary of his prophetic vocation. As an agent
of God, Medgyesi himself kept warning his audiences about the signs of impending divine
judgment.

As | have previously underlined preachers had to accommodate to the intellectual
needs of their audiences if they wanted to achieve persuasion. Medgyesi was probably well
aware who he was speaking to, and it was a result of a conscious decision to include so-to-
say simpler admonitions about God’s punishments, then to bring this idea to a higher level,
by drawing on biblical examples, and in the end bringing in the figure of the prince.
Medgyesi enhanced that the prince should not be condemned, but the people should learn
from his example: “But learn now, though not from us, but from the mouth of truth: These
sad events are not meant to be condemned by you; but they are examples, which if you do
not learn from, you will perish the same way”.??®> This must have been among the most
effective statements of Medgyesi’s speech.

To make this statement even stronger, he underlined again (similarly to his speech
over the old Rakoczi) that the princely office originated from God. Still, by this he did not
absolve the ruler from his sins. In this case — being in a sort of in exile in the microcosm of
Sarospatak — he wanted to make it explicit that the Hungarian nation should regard itself as

a composite entity; the communal feeling should transcend territorial boundaries. Recalling

8 “De tanuld meg mar 4m ne mit6lénk, hanem az igazsignak szajatol: Nem arra valok e szomoru esetek,
hogy te azokat bosszontisra vegyed; hanem példak ezek, melyekbdl ha nem tanulsz, higyed el vesz te is
hasonloképpen.” RMK 1. 922, 13.
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the ideas of Paul?®*, Medgyesi declared that if one part of the body was suffering, all the
other parts were supposed to share in its torment. After giving a very realistic depiction of
the calamities at the battles of Munkacs and Beregszadsz, Medgyesi reminded his
congregation that they were one nation with the people of these territories, moreover they

had one religion with them:

“Think of those on whom this have befallen: like on your own sweet nation and neighbor,
the closest one, you could see the smoke and fire of their scourge; yes like on your
beloved brothers with whom you are on one religion, [with whom] you have one God,
one Lozrg, one Father, one faith, one baptism, [with whom] you have grown on one
bread”.

From this point of view could it be possible that Medgyesi perceived the organization of the
Principality along the lines of a confessional (political) community? The confessional
character is self evident; the more problematic part pertains to the political aspect. When
speaking about the laws, Medgyesi referred to God’s commandments. It was under God’s
law he imagined the Hungarian nation to unite. Medgyesi also made it explicit that he
imagined the religio, the nation and the patria as entities that had to form one unit. In his
conception the people of the country should not be divided on a territorial basis. He made
this even more enunciated by elaborating on the fact that the disobedience against divine
ordinances had become so high that it started to divide not only cities, but also villages,
houses, and even individuals. This sort of resigned attitude also resonated with the tone of
the Preface of the Many Woes.

Medgyesi started the preface with a reaffirmation of the Jewish-Hungarian fate
parallel, but in this case he moved a step beyond indentifying the miseries of Israel with the
perils of Transylvania. So far Medgyesi had tried to find the reasons for the perishing of the

country through the interpretation of individual death. He kept this conception, but it was

224 1 Corinthios 12, 25-26: “ut non sit scisma in corpore sed id ipsum pro invicem sollicita sint membra et si
quid patitur unum membrum conpatiuntur omnia membra sive gloriatur unum membrum congaudent omnia
membra vos autem estis corpus Christi et membra de membro”

% «Kiken ez eset, gondolandod: gy mint édes nemzeteden, sét szomszédidon, s még penig a legkdzelb
valokon, kiknek veszedelmeknek fiistit és langjat innen lathattad; sot veled azon egy vallason 1évo szerelmes
Atyadfiain, akikkel egy Istened, egy Urad, egy Atyad, egy hited, egy keresztséged, egy son kenyeren
nevekedtél, terjedtél”. RMK 1. 922, 14.
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also evident that there were slight alterations. Here he tried to understand the predestination
of the Hungarian nation from its providence, the origins of its history, in order to make the
contrast between the prosperity of the multicultural Pannonia and the current deterioration
of the state of Transylvania more powerful. The preacher attempted to objectivize his
perspective through the authority of persons who were witnessing the continuous decay of
Hungary:

“One erudite devout could rightly claim, lamenting on this big perishing of Hungary,
fifty-sixty years ago (if only he saw it in its current conditions) that barely as many small
Cities remained from the big empire, as countries that used to belong to it. The formerly
Eastern kingdom of Hungary, wealthy by the booty of the West, swollen by so many
victories, comprising so many kingdoms, where did it fall back? Of so great an Empire,
barely as many towns are left, as once (there were) kingdoms.”??

Unfortunately contemporary scholarship cannot give a definite answer about the
person of this erudite devout, but it is certain that he was not only referenced by Pal
Medgyesi.??’ This perspective became more accentuated when Medgyesi chose to quote the
opinion of Sigismund von Herberstein®® - an “erudite German Politician”- the legate of
Ferdinand I. It is almost impossible to attest the real motivation behind Medgyesi’s choice
to rely exactly on Sigismund, but it is truly revealing that he felt the need to quote a foreign
diplomat in order to strengthen his argumentation. Herberstein was well acquainted with the
political situation in Hungary and Transylvania, and due to his familiarity with the state of
affairs in other European countries as well, his judgments could have been given credence

to:

“One erudite German Politician man, named Sigmond Herbersten [sic!], the legate of
king Ferdinand I, among those nicely written words, where he enumerates the visible
reasons for the perishing of Hungary, he reports that he heard the following saying from a

226 «Méltan allatta egy tudés Jambor, Magyarorszagnak e nagy pusztuldsan oOhajtozvéan, ezelStt 50-60
esztendOkkel (hat ha még mai allapatjaban latnd) hogy Varoskak is alig maradtak e nagy birodalombo6l annyik,
mint amennyi orszdgok régenten ehhez tartoztak. Hungariae regnum Orientus olim, Occidentis spoliis
opulens, tot victoriis tumidum, tot regna complexum, quo recidit! De tanto Imperio, vix tot reliqua sunt
oppidula, quot olim regna!” RMK 1. 934, 3.

227 On this peculiarity see Gabor Kecskeméti, “Latin humanizmus és anyanyelvii publicisztika egy 17. szazadi
kalvinista prédikacioban” [Latin humanism and vernacular publicistics in one seventeenth century Calvinist
sermon]. ItK 115(2001). 256-261.

228 Sigismund von Herberstein (d. 1566) was a Carniolan diplomat, writer, historian and member of the Holy
Roman Empire Imperial Council. He was famous for his extensive writings on the geography, history and
customs of Russia.
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witty courtier: that he has never seen or heard of any kingdom that perished with greater
joy and dance than Hungary.”**
Herberstein’s perspective together with the account of the erudite devout offered a

historical-political evidence to support the providentialist view about the fate of the
principality. Then the usual theological argument came to the forefront again: in case of not
conforming to the laws of God, punishment was about to afflict the nation. Medgyesi
referred back to the historical calamities that had affected the life of the country prior to
1657. He mentioned here again (just like in the speech over Rakdczi I) the battle of Szalonta
from 1636 (this was also the year when Janos Dali Tolnai and his companions signed the

2% in England, marking the beginnings of Puritanism in Hungarian

Formula singularitatis
territories, which as one could see had very important repercussions in the Principality of
Transylvania and Upper Hungary), the uprisings in Wallachia from 1639, and the battles
that had occurred between 1644 and 1645. Medgyesi highlighted that God showed his grace
in these troubled times and saved the Hungarians, yielding these events to their benefit and
glory — but who could predict the end of these miseries: “our sun perished at noon, and our
light passed away: there is no Prophet who would know how long these grieves will last.”?*!
Nothing could soothe Medgyesi’s exasperation.

Turning back to the Fourth Woe, the focus of Medgyesi’s discourse shifted from the
community of all faithful to the community of those who were propagating “the truth”. “The

necessary nice ordinance of Christ about the salutary direction of the Ecclesia has been

turning in such horrible and ugly vituperation in the last years: many parts of truth have

22%«E oy tudos Politicus Német ember, Herbersten Sigmond nevd, els Ferdinand Csaszér legatussa, ama’ szép
ki-irt szavai kozott, mellyekben Magyar orszag veszésénec szemmel lathato Okait szamlalja, jelenti, hogy egy,
nem feje lagyara esett Udvaritol hallot volt ily mondast: Se nunquam vidisse, vel audisse regnum ullum, quod
maiore, atque Hungaria, gaudio et tripudio periret.” RMK 1. 934, 4.

20 The Formula singularitatis was a sort of manifesto, where these peregrines declared that after they return to
Hungary they will adopt the ideals and principles of democratic church governance. See also Zovanyi,
Puritanus mozgalmak [Puritan movements].

21 «gslben enyészett el a mi napunk, s aludt el vilagunk: nincs Préféta, és nincsen, aki megtudhatnd meddig
lesznek e nyomorusagok!” RMK 1. 934. 7.
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been bound, just because of the fear for one free life”.?*? Here again Medgyesi’s attention
turned to problem of church organization. Despite all of his efforts to introduce the
Presbyterian system into the Calvinist Church, by the claim that it was an ecclesiastical
structure with a scriptural basis, all endeavors, dubbed Puritan/Presbyterian/Independent by
contemporaries were slowly stifled. As Medgyesi underlined, “the agents of this horrible
faction and the accomplices of the tenor against the spiritual King Christ were not just the
Political order, but also those whose duty would have been to profess and propagate the
truth”.?*® Here Medgyesi publicly reprimanded both the political and ecclesiastical orders
for the current disharmonious situation. Thus the sermon composed for the occasion of the
unsuccessful Polish campaign presented an enmeshing of politico-ecclesiastical, political

and religious concerns.

4.6. Una gerit bellum, pacem manus altera reddit - The Funeral

Speech of Gyorgy Rakoczi I1

Despite the strong negative propaganda surrounding the personality and competency of
Gyorgy Rakoczi II after the devastating losses brought by the years of 1567 and 1568, the
death of the young prince was still interpreted as a sign of divine judgment, and the
individual responsibility of Rakoczi II in these battles could not absolve the Hungarian
nation from its collective sinfulness. Unfortunately, | cannot undertake the task within the

framework of this research to provide an extensive elaboration on Gyorgy Rakoczi 1I's

232 «3 Christusnak az Ekklézsiak idvességes igazgatisara kiadott ama szép Rendelése, minémé rettenetes rut

szidalomban forga ez egy néhany esztenddk alat: kotve tartodott sok része az igazsagnak, csak egy szabados
életnek feltésébol”. RMK 1. 922, 20.

23 “Mely szornyli partiitésnek, s a lelki Kiraly Krisztus Ellen val6 torekedésnek részessi, cselekeddi nem csak
a Politicus rend, hanem még azok is, akiknek, fejek bé torésével is kellett volna, ez igassagot terjeszteni, s
allatni”. Ibid.
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political ideals. Since a huge literature has already been written on this topic (and it will be
the subject of my future research to re(evaluate) them, here | would just provide a
(re)reading of Réakoczi II’s funeral speech, said (and written) by Istvan Czeglédi, since not
only does this source offer a lament over the young prince, but it also provides a new
perspective on the relationship between religion and contemporary political thought.

The funeral service of Gyorgy Rakoczi 11 was held on 24 April 1661, on the name-
day of the dead prince, with great splendor according to Janos Szalardi’s report from his
Miserable Hungarian Chronicle (also see the report of his funeral procession in Appendix
5). Rakoczi was buried in Sarospatak, next to his mother, Zsuzsanna Lorantffy, who only
died two weeks before his son. At the funeral service the Calvinist preacher from Kassa,

2%% played the main role, whose funeral speech came to be printed in the

Istvan Czeglédi
same year in Kassa (today Kosice, Slovakia). The funeral report also tells us that besides
Czeglédi’s speech, Janos Posahazi said a peroratio, and a preacher from Huszt and Banya
also preached at the occasion, but unfortunately, contemporary scholarship is not aware of
any printed editions of these speeches.

The prelude of Czeglédi’s speech conformed to the tradition of funeral discourses,
already seen in the case of Pal Medgyesi’s funeral speech over Gyorgy Rakoczi 1. As one
could see in Medgyesi’s speech, the preacher employed a biblical terminology when he
identified the old prince with the head of the country. Medgyesi intensified this imagery in
his Fourth Woe, where he underlined that in case any part of the body (just to emphasize
again that Medgyesi in his Three Woes kept addressing Transylvania and the whole

Hungarian nation, which attitude became even stronger in the Fourth Woe, where he made it

explicit that this nation, even though bound to different territories, was one unit, and thus he

24 Istvan Czeglédi (1620-1671) did his schools in Nagyvarad, Debrecen, and Sérospatak, and after a short
teaching period in Satoraljaujhely, he continued his studies in the Low Countries. After his return (1647), he
became the director of the school of Kassa. With the beginning of persecutio decennalis, his life, similarly to
other Protestant preachers became endangered.
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basically also “created” the vision of a unified territory) was harmed, all the other parts
should share in its pain. Czeglédi adopted a similar technique. He also depicted the
relevance of the prince, using the head-body politico-theological allegory. “What can be
more precious than the Head of the Man? Good Princes are instead of Heads, because they
are the ones, who foresee the upcoming peril, they are the ones, who protect the whole
body”.** In this theological-political constellation, the young Rakoczi, just like his father
was represented as the head of the principality, which should protect every part of the realm.
But the prince was not only a protector of the realm, but he was also a servant of God, and
thus he became the agent through whom God could bring about his judgment.

Following the Protestant tradition of enhancing the role of patriarchal authority in
the government, Czeglédi also portrayed Rékoczi I as the father of his realm, without
whom the nation was orphan. As one could see, this was a prevalent political metaphor
when it came to defining the relationship of Transylvanian princes towards their subjects.
This was the stance of Isvtdn Vetési when he wrote his letter on good government to
Rékoczi 1, and this idea was embraced by the old Rékdczi himself in his instructions to his
son on leading the principality. Similarly to Medgyesi’s apologetics for Gyorgy Rakoczi I,
Czeglédi also tried to somehow absolve the young prince from at least some of the mishaps
of the country, underlining that “the Man does not always fall into peril for his own sins” 2%
It is interesting to note that both Pal Medgyesi’s afore analyzed Fourth Woe and Czeglédi’s
funeral speech were uttered in Sarospatak, a microcosm from where one could communicate
religious, social and political messages alike that bore a so-to-say communal value not just

to those who were actual ear-witnesses to these speeches, but on a higher level their

%5 «“Mj lehet az Ember Fejénél dragib? (e) Fejek hellyet vadnak a’ j6 Fejedelmek, mert ik szoktik el-latni
eleve, az érkezendd veszedelmet, iik oltalmazzak az egész testi-taghot”. Istvan Czeglédi, Over Gyérgy Rakoczi
Il (critical edition: Kecskeméti, Novaky, Magyar nyelvii halotti beszédek [Hungarian funeral speeches]), 178.
2% «Nem mindenkor maga biineért esik Ember veszélyben”, Czeglédi, Over Gyérgy Rakoczi 11, 186.
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message was meant to overarch not only social, but also territorial boundaries.>*” Even
though Czeglédi’s speech was similar to Medgyesi’s speech on many points, it also
presented significant departure from it.

One can recall that based on the example of biblical kings Medgyesi extracted ten
characteristics that were indispensable for upholding a righteous rule. Czeglédi adopted
other strategy tools, which added new significance to the persuasive value of the speech
(both as text and performance). Czeglédi devoted a significant part of his speech to a
discussion on the legitimacy and necessity of wars. Of course, he drew on biblical examples
when he turned his attention to this topic, but the application to the actual situation was also
very much enunciated. The most important point of this elaboration was the emphasis on the

238 against the pagans, but Czeglédi also highlighted that one should seek peace

“just war
with the enemy before entering a battle, pray to God, have faith in God, and repent of one’s
sins. P4l Medgyesi also reproached the Hungarian nation for turning away from God and
abounding in sins, and this came to be echoed by Czeglédi. These were again the
circumstances when one could witness the military destruction of the country (the
Principality of Transylvania and neighboring territories in Upper Hungary), already foreseen
by Pal Medgyesi and materializing in the battle of Munkdcs, and here all this culminated in
the death of the young prince. Still, whilst Medgyesi openly assumed the main role of a
prophet, continuously presaging the upcoming doom of the country, Czeglédi was a so-to-

say more pragmatic “assessor” of contemporary events that altered the scene of religion and

politics.

27 From this perspective, it would be beneficial look at the extant contemporary book catalogues to
approximately assess the reading public of the printed version of these funeral speeches and other sermons.
Since this research also attempted to provide certain directions the ever problematic issue of constructing
public spheres can be approached, at this point | would propose a direction that would weigh (if possible) the
ear-witness public of these performances against their (hypothetical) reading audience. This would especially
be intriguing in the case of Pal Medgyesi, but it could also lead to previously unnoticed aspects in the case of
Istvan Czeglédi.

%8 0On this topic see Gabor Karman, “Bellum-iustum érvelések II. Rakoczi Gydrgy habortiban™ [Bellum-
iustum argumentations in the wars of Gyorgy Rakoczi I1], Szdzadok CXL(2006): 939-71.
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In Czeglédi’s conception the princes were stands, and in case they were removed
“there will be oppression among the people. They are strengthening the Respublica like
Fundamentals”.”*® Accentuating the strong interdependence between the ruler and realm
came to the forefront of the funeral discourse again, just as one could see in the case of Pal
Medgyesi, and let us not forget that this biblical imagery of the leaders being the supporting
elements of their territory could also a find a common ground with Lipsian neostoic ideals
(highlighted here through the work of Istvan Vetési). It is a more problematic issue,
however to assess whether the res publica as imagined by Pal Medgyesi was the same as the
one Istvan Czeglédi made reference to.

At this point I would like to refer back to Sandor Bene’s typology of (political)
public spheres. | have already provided a brief description on the three models (courtly,
estate-defined, civil) he extracted in this study. However, within the confines of the same
study he moved a step further, and tried to classify these spheres on the grounds of whether
the issue of religio (denoting the various churches and their propagated confessions and
ideologies) ought to become part of political discourses or not. According to this
classification criterion, the two groups would not be necessarily separated according to
various denominations, but according to their view about the place of religion within the
sphere of politics. Should politics become an autonomous field?2*°

In the present case, as one could see above Istvan Vetési, conforming to the Lipsian
Neostoic political philosophy, did not explicitly deal with the issue of religio, which can
mean that he did not consider it as an essential factor in the organization of the government.

In his Princely Paraenesis, Gyorgy Rakoczi I warned his son to value and respect the

29 “Timaszok ezek; kik, ha el-mozdittamak, ,,nyomorgatds leszen a’ nép kozét”. Mint Fundamentumok, ugy

erosgetik iik a Respublicat.” Czeglédi, Over Gyorgy Rakoczi 11, 185.
#9 See Bene, Theatrum politicum, 352-53.
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ecclesiastical orders (“egyhazi rendek™), and not to be ashamed to learn from them.?**

Rakoczi I did acknowledge the legitimacy of religion within politics, however he did not
want to give such authority to the politia ecclesiastica as Pal Medgyesi would have hoped.
Pal Medgyesi could not have imagined a political forum where the ecclesiastical orders
could not exert major influence. Istvan Czeglédi expressed his stance in the following way:
“The last time has already arrived a long time ago; in which there are and there will be
schisms in faith [...] Disunions are necessary to happen. Leave the matter of Religio to
God; because this sweet Sunlight will reveal even the Atoms”.?*? Thus the view Czeglédi
propagated shifted (again) in the direction of a relatively autonomous political sphere on a

theoretical level.

5. Reconsiderations

The relationship between the Reformed Church and princely power in the Principality of
Transylvania approached through the prism of funeral speeches provides a multilayered and
controversial facet of the intertwining of the Political and the Theological in the age of
confessionalization. To return to the initial methodological considerations, one can state that
during Calvinist princely dominance the “sacred” and “secular” orders were imagined as
structurally and functionally connected.

As the cases of the funeral speeches written over Gyorgy Rékoczi I, count Istvan

Bethlen, Péter Bethlen and Zsigmond Ré&koczi have illustrated, these princes and

1 «A7 egyhdzi rendeket is igen-igen megbecsiiljed, oltalmazzad, taplaljad, segitsed s azok kozott arrél is soha
el ne felejtkezzél, az ki Isten utdn az deaki tudomanyra tanitott, massal egyiitt vigyazott read, hozzajok
haladatlan ne 1égy, s6t ne szégyelljed ezutan is t616k érteni s tanulni is.” Rakoczi I, Princely Paraenesis, 136.
242 “Régen ,,el jot mdr az utolso 1d6;” melyben hittiil valo szakaddsok vadnak, s-lesznek-is [...] ,SZUKSEG
MEG-LENNI AZ HASONLASOKNAK.” Hadd Istenre a’ Religio dolgat; mert kit mutattya ez aldott Nap-
fény, az Atomusokat is”. Czeglédi, Over Gyorgy Rdakoczi 11, 194.
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magistrates were portrayed as crucial elements in bringing the ultimate aim of the
Reformation to completion. The so-to-say ‘“resacralization process” of Transylvanian
princely dominance also entailed a “reconfiguration” of the role of religion within the
sphere of politics. Pal Medgyesi had a composite image in mind considering the
collaboration of secular and spiritual authorities. The funeral speeches composed by him
bore perfect witness to this. The way he presented the cohesion of these two powers offered
great insights into contemporary ideals of Reformed political thinking.

Pal Medgyesi indeed visualized a unified Reformed community under one prince
and one God. In order to make his ideas as persuasive as possible he resorted to the most
prominent constituents of contemporary Protestant political theology. Conforming to
previous homiletical and historical traditions, Medgyesi built up his arguments based on
various discoursive techniques of Hebraic patriotism and providentialism. However, these
elements also acquired an individual coloring. In the case of Gyorgy Rakoczi I, one could
see that besides depicting the old prince as Old Testament kings and identifying the
Hungarian nation with the Jews; Medgyesi also drew on the relevance of individual political
responsibility. The old Rékoczi assured princely succession during his lifetime, which did
not only corroborate the continuation of sacred princely governance, but it also signaled that
the responsibility of the individual could actually leave an imprint on the further sequence
of historical events that were about to shape the fate of the principality. Being coterminous
with Melanchtonian, Zwinglian, and Calvinist ideals and also in dialogue with previous
conceptions about the “good government”, Pal Medgyesi regarded princes and magistrates
as divine agents, who were meant to assume religious and political responsibilities alike,
which in Medgyesi’s view formed one unified, indivisible entity.

Through the evoking of the politico-theological image of King Josiah the death of

Zsigmond Rakoczi and Istvan Bethlen were put on a par, and the death of Péter Bethlen also
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came to be interpreted within this constellation. Their losses were interpreted as signs of
impending divine judgment, thus the speeches uttered over them were conceived as
“apocalyptic prophecies”, and they were “performed” accordingly. It is undeniable that the
calamities of 1657 intensified the apocalyptic overtone of these works. But what is even
more peculiar (and here | am especially referring to the case of Zsimond Rakoczi) that
Zsigmond’s death was not only regarded as a sing of upcoming divine doom, but also as a
tragic moment from a politico-ecclesiastical perspective. And since the ecclesiastical and
secular order were looked at as fuctionally related units, a failure in ecclesiastical reforms
did not only mean a setback for the clerical bodies, but it also hindered the further
“perfecting” of church-princely government relations.

The funeral speeches over Gyodrgy Rakoczi I, Zsigmond Rakoczi, count Istvan
Bethlen and Péter Bethlen were not just significant in their role as funerary genres, but also
as representations about the views concerning the ground of religion within contemporary
political thinking. As the above presented have shown Pal Medgyesi assigned a crucial role
for the politia ecclesiastica within the sphere of politics. Istvan Czeglédi on the other hand —
even though he assumed a great role in the service of the Reformed Ecclesia — in a way
proposed the withdrawing of the issue of religio out of everyday politics. From this point of
view | find Sandor Bene’s above detailed argumentation absolutely convincing, however I
would start (re)evaluating the problem slightly differently.

Without denying the intriguing perspectives a research focusing on these two modes
of political thinking might offer in case one does not focus on groups or individuals
separated by denominational differences, I would argue that it could be just as revealing to
analyze the development of forms of political thinking of people belonging to the same
denomination. This issue becomes even more prominent when it comes to assessing the

political thinking of preachers, especially when they had to give voice to their opinion
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within the confines of a public sphere as established by the funeral service. This is what |

would consider one of the main directions this research could be carried on.
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Appendices
Appendix 1

Title: The Spread of the Reformation in Hungary
Source: http://tudasbazis.sulinet.hu/hu/tarsadalomtudomanyok/tortenelem/magyar-tortenelmi-terkeptar/2/a-
reformacio-es-hatasa-magyarorszagon-es-a-katolikus-megujulas/a-reformacio-es-hatasa-magyarorszagon-es-a-

katolikus-megujulas-kronologia

Appendix 2

Title: Hungarian Culture in the Sixteenth-Seventeenth Centuries
Source: http://tudasbazis.sulinet.hu/hu/tarsadalomtudomanyok/tortenelem/magyar-tortenelmi-
terkeptar/magyarorszag-kulturaja-a-16-17-szazadban/ma orszag-kulturaja-a-16-17-szazadban-kronologia-2
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Appendix 3

Title: The Family Tree of the Rakoczi and Zrinyi families
Source: http://hu.wikipedia.org/wiki/Rékoczi-csalad

R.a Kéezi ? Zrinyi II1. Miklés Karlovics llona
Zsigmond
Rékoczi Némethy Zrln};;I\Is(l;/élklos Frangepan Katalin
Janos Sara ' T 1561

T 1566. szeptember 8.

Rakoczi Zsigmond
sz. 1544, Fels6vadasz
1 1608. december 5.,

Zrinyi IV. Gyorgy
sz. 1549. 4prilis 13.  Stubenberg Zso6fia grofnd
T 1603. majus 4., Vép

Gerendi Anna

Fels6vadasz
I. Rakoczi o i
Gybrgy Loréntffy Zsrzm-‘lflsg’g- Gayncl’lf &
sz. 1593. jinius Zsuzsanna 77 ' .
8., Szerencs sz. 1600. Onod 31., Cséaktornya Rimaszécsi
+ 1648. oktober + 1660. prilis dec;;gif'l . Széchy Magdolna
11, 18., Sarospatak N .
Gyulafehérvar y
th Rikoeat , , Zrinyi V. Péter
Gyorgy Bathory Zs6fia " ’ .
sz. 1621. janudr sz. 1629 sz. 1621. jinius Frangepén Katalin
30., Sarospatak T 1680. junius T6'1’6\7"1”2°‘$‘i38 l 1673-%0vember
+ 1660. janius 7, 14., Munkacs -ap :

Nagyvarad

30., Bécstijhely

I. Rakodczi Ferenc Zrinyi Ilona

<7, 1645. februar 24 sz. 1643, Ozaly, Horvatorszag
£ 1 6'7 p 'ﬁiius 8 Zbo.r(') + 1703. februar 18., Nikomédia,
] ’ Kis-Azsia
II. Rakoczi Ferenc
sz. 1676. marcius 27., Borsi

Rakoczi Julianna
sz. 1673. szeptember
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+ 1735. aprilis 8., Rodosto 1717

Appendix 4
Title: The Record of the Funeral of Gyorgy Rakoczi I

Source: “Ismeretlen temetési rendtartasok™ [Unknown funeral procedures]. 1tK 1998(5-6): 760-772.

L. Rakoczi Gyorgy temetési rendje

Az Idveziilt Urunk temetesekorbeli processus,
mely leszen 10. Januar 1649.

01. Az koporso megh inditasakor, Urunk eo Nagysdga, es az Ur; bizonyos es czak név
szerint oda rendeltetett emberekkel legyenek jelen, akkor, mikor az enekles el keszdetik.

ezek kik legjenek.

egy feleol az iffiak. mas feleol az be jarok az test mellet.

02. Az koporso elott legh kezelb az Czimer vitetik, es az hol az tagassagh engedi, az bot, es
szablya két felol mellette. Az hol pedig capacitas nem leszen, az Czimer eldtt az zablya, az
elott az bot.

Az test eleot Rakoczi Sigmond Uram es Rakoczi Ferencz Urt viszik.

03. Ezek elott megyen Urunk eo Nagysdga kiileon.

Hoffmester

04. Czasar keovethe

05. Elotte az Molduvaj, es Radzivil Herczegh keovethe. Havaselj keovet es Vesselieni
Ferencz keovethe.

06. Ezek elott megyen az fel szegezendd Fekete Zaszlo.
07. Ez elott megyen az Orszagh Zaszloia.

08. Ez elott az Czaszar Zaszloia, kinek

09. Elotte az sirban rontando Zaszlo.

10. Az elott az fegyverben eolteoztetett Szemely.

11. Az elott az Fekete barsonnyal eolteosztetett lo, vezeteken.
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12. Az elott az szerszamban eolteoztetett Lovak. Nro 5.
13. Az Dobos, es Trombitasok.

14. Az Urak, mind Erdeljek, es Magiar orszaghiak, es f6 rendek.
15. Ezek elott magyar orszaghi varmegiek.

16. Az Erdelyi varmegyek

17 e

18. Szekelysegh.

19. Az Szaszsagh.

20. Az magyar orszaghi varosok.

21. Az Erdelyi varosok.

22. Ezek elott az Egyhézi szemelyek.

23. Ezek elott az Deaksag, es elottok az gyermeksegh.
24. Az Lovas Seregh.

Az Zaszlok az Castrum Dolorison kiviil az 1ab felol fognak allani, az szerszamos szemely,
es az kik az Czimer, Botot, Kardot viszik, az Castrum Dolorisban allanak kéz felol.

Az Testet fogiak Zolyomi Miklos Uram Haller Gabor Uram Haller Peter Uram Barczai
Akos Uram Betthlen Mihaly Uram Banffi Sigmond Uram Sombori Janos Uram Szebeni
Kiraly biro Uram Redei Janos Uram Keresztessi Ferencz Uram Betthlen Janos Uram
Mariassi Istvan Uram. Banfi Georgj Uram.

Aszonyunkat fogiak Haller Istvan Uram, és Redei Ferencz Uram

Iffiu Aszonyunkat, Kun Istvan Uram, Serédi Uram

Az Czimert vigye Kornis Ferencz Uram

Az szablyat Kemény Boldisar Uram

Az botot Mikola Uram

Az szerszamban Beldi Pal Uram

Az Eoreg fekete zaszlot Gyulaffi Laslo

Az orszag Zaszloiat Kemény Janos Uram
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Az Teordk Czaszar Zaszloiat Huszar Peter Uram

Az sirban rontando Zaszlot Gyulai Ferencz Uram

Az Test utan Eoreg Aszonyunk eo Nagysdga

Eo Nagysdga utan Iffiu Aszonyunk.

Az utan gjazban 61t6z0th dreghbik Aszszonjunk Frat Czimérei,

Iffiu Aszszonyunk Frau Czimérei, kik hol allianak, ordinantiat, Gorghej Uramtul, kol kérnj.
Azok utan, az Ur, es F6 Aszszonyomok.

Azok utan, nimet, es VVarosi Aszszonyok.

Az szallasokra, kiknek mivel k6l gazdalkodni, Orban Ferencz Uram el i6vén, limitallia el;
Nota Bene; kiknek kol gazdalkodni, arrol Instructiot kol venni;

Az Vajdak, es egieb féle kovetok gazdaiokat el rendelni,

Gazdak s, gondviselok az mostani Ceremonjara.

Petki Istvan Uram, Banfi Sigmond Uram, Daniel Janos Uram, Farkas Ferencz Uram, Koncz
Andras Uram, Pap Andras Uram, Sebesi Miklos Uram, Meszaros Peter Uram, Torniosi
Marton Uram, Czegezj Tamas Uram, Daniel Ferencz Uram, Radak Andras Uram.

Az palotaban gondviselo;

Gjor6fi Uram, s Gyulai Uram, es e6 kegyelmek mutassanak iil6 heliet, az Varmegeek
kovetejnek, szekeli, es szasz Urajmnak,

Az koveteknek, Uraknak, és f6 embereknek, Petki Istvan Uram.
Az Aszszonioknak Banfj Sigmond Uram.

Az Papsaghnak, Deakokkal edgjiith Tholdalaghi Ferencz Uram, mind az palotabanjs, az
Templombanjs, melliet communicalni kol, Piispok Urammaljs.

Castrum Dolorisra, s szekek be vonasoknak gondviselesere, Czimerek es chartak fel
szegezesere, kapukon, s ajtokon, Pap Andras Uram, es Torniosi Marton.

Templomban hasonlatoskeppen, Koncz Andras Uram, Czegezj Tamas; kik az Czimereket es

chartakat, Castrum Dolorisra, szekekre, predikallo szekre, es Sanctuariumban {6l
zeghezzenek.
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Szenth Mihali lovara, koporso ala valo szekekre, s rudakra, valo gondviselese legien, Ugron
Janos Uramnak, es ..........

Az templombannis, felltil megh irt gondviselok, mutassanak heliet, mynden felljeb megh irt
rendeknek.

Az koveteket excipialljak, Petki Istvan Uram, egik gazdaval edgjlith;

Az Processusnak igazgatoj, Daniel Janos Uram, es Farkas Ferencz Uram.

Appendix 5

Title: The Description of the Funeral of Gyorgy Rékoczi 11
Source: Kecskeméti — Novaky

lI-ik Rakoczg Gyorgy halalarol Kemény Janos Erdélybol Magyarorszagra icl.
gr. Csdky Istvan ségoranak, amegyesi tabor-bol mdjus 29-én 1660-ban.
Tekintetes és méltdsagos grof! Nekem bizodalmas uram s sogorom !

Isten kegyelmedet mostani betegeskedésébdl gyogyitsa meg egészséges életbe
sokaig megtartsa szivbol kivanom.

Tegnapi napon érkezének meg kegyelmedhez bocsatott szolgdim az erdélyi
liarcznak kimeneteli fel6l, tudvan, bogy az gonosz hir szarnyon jar nem lattam annyira
sziikségesnek, bogy tuddsitsam kegyelmedet, mint annak kornyiil valo allasi feldl : az
barcz azért bizonyosan 22 praesentis reggeli 8 ora tajban kez-detett, hamar el is
végeztetett Gyalu és Szaz-Fenes kozott, az fejedelem akarvan valamely megfordult
seregeit tériteni, az nem lehetett, hanem maga valasztott seregeivel succuralt nekik, azo-
kat az iz6 ellenség latvan az succursust megtért, és valami arok-nak szorulvan az hatot
adott megszorult ellenség kozibe egyvele-dett és ott miglen mellette levok
megsegitették, négy seb esett rajta, fején hadrom s vallan egy, ketteji valami kurtani
olahoktol esett, az ketteji toroktdl, az tobbi gyenge sebek, az egyik fején levo derekas
nehéz seb, nehezen vitték Varadig, 26 praesentis még ott volt, ha meg nem nehezedik.
Ultima kujus akartdk Székely-hidra hozni az fejedelemaszszonyért is elmentenek
Munkacsra, eloszlott hadait convocaltatja és Debreczenhez akarja szallittatni. (Tovdbb
szakadas miatt olvashatlan.)

l-ik Ralcoczy Gydrgy temetésének rendje.

A temetésnek rendi :
1. Az mely hazban az test volt, az urak, kovetek és forendek oda gyiiltenck. Az fejedelem képe
el6jovén kimentenek az Castrum dolo-rishoz.
2. Az iilések e szerint voltanak mind fent s mind alatt az varban.
1. Fejedelem 6 nagysaga kovete Banffy Dienes uram.
2. Az lengyel kovet.
3. Gr. Csaky Istvan uram 0 nagysaga kovete.
4. Melith Péter uram.
5. Priny Gabor uram.
6. Kémén Simon uram.
7. Wesselényi Pal uram.
8. Forgacs Miklos uram.
9. Bocskay'uram kovetje.
10. Barkéczy Gyorgy uram.
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11. Priny Istvan uram.

12. Forgacs Andras uram.

13. Priny Gyorgy uram

14. Bethlen Pal uram.

15. Priny J4nos uram.

Az Magyarorszagi varmegyéknek kovetei.
Az Magyarorszagi varosok kovetei.
Erdélyi varmegyék kovetei.

Az erdélyi varosoknak kdvetei.

Gr. Tokoly uram a Castrum doloris mellett.

Karoly Laszl6 uram a Castrum doloris mellett.

Az aszszonyok a fejedelemasszony utan iiltenek.

Az éneklést elkezdvén predicatio 16n, predikallott Czeglédi uram, azutan Posahazi deakul
peroralt, azutan meginditvan a testet, énekszo-val fel az varban az processio 16n eszerint :

Az dedkok elol, utanna az egyhazi rendek, utana a kdzség és populi.

Uténa az varmegye lovon, utana a férend lovon, utdna az urak lovon, aszerint amint feljebb van
irva. Utana a fejedelem képe hintdon. Utdna Tokoly uram fiastdl és Kéroly Laszld uram az tobb
atyafiakkal, két 16 feketében, utana 3 zaszld, egy eziist tabla. Dobos és trombitasok. Az test, az 6zvegy és
a siralmasok, az fejedelemasszony 0 nagysaga az urasszonyok €s kozasszonyok stb.

Felmenvén az varban, a kapolnaban predikallott a huszti pap, perorali magyarul az banyai

mester, énekelvén az sirba betették : mind eszerint volt

Appendix 6

Title: List of Speeches Used
Source: http://itk.iti.mta.hu/kecskemeti/csv/index.html
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RMK — Year Place of Preacher/Orator Dead person(s)

Old Issue

Hungarian

Library

I, 873. 1653 Sarospatak | Medgyesi Pal: Erdel s’ [.R&kéczi Gyorgy,
egesz Magyar Rakodczi Zsigmond,
nep...harmasjajja ’s siralma | gr. id. Iktari Bethlen

Istvan

I, 974 1661 Kassa Ceglédi P. Istvan I1. Rakoczi Gyorgy

I, 787 1646 Varad Szatmari Lazar Miklos 3, gr. Iktari Bethlen
Selyei Balog Istvan 2, Péter 9, 6zv. Albisi
Dobrai Gacsi Balint, Z6lyomi Miklosné
Hodaszi S. Miklés 2, Daroczi Zsofia
Veréczi S. Ferenc , Csulai
Gyorgy
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