


Transylvania.

Hungarian religious writers of the mid-nineteenth cen-
tury, both Protestant and Catholic, complained of declining
attendance in church, hostility toward the clergy, a
refusal to pay clerical tithes and salaries, and a neglect
of religious education and prayer in the family. Bishop
Bodola wrote in hisa circular of April 23, 1863 that
"religious fervor-- not everywhere, and in everything, but
generally-- has degenerated into Phariseeism, lukewarmness,
or even icecoldness." He designated this problem as the
chief concern of the Dés synod of the following June.

Saxon and, more rarely, Romanian writers reported similar
127
cases.

Education had an enormous influence on religious atti-
tudes, since almost all schools were church-run. Even the
state Gymnasium in Hermannstadt was still essentially a
Catholic institution. Instructors were either clergymen or
else closely supervized by the church. Where students at
secondary schools came from various religious backgrounds,
the local churches commonly provided instructors in religion
for their coreligionists who were excused from instruction

128
in the religion which controlled the school.

127. Késa, 213-25; RAus der Vergangenheit und Gegenwart des
koniglichen freien Marktes Agnetheln (Hermannstadt: W. Krafft,
1900), 219; Samuel Bodola, "Képviselet, successio, es mas teendok
Anyaszentegyhdzunkban," Erdélyi Reformdtus Anyaszentegyhdzmegyei
Névkonyv 1862, 20. Bodola’'s printed circular is preserved
in AS Cluj-Napoca. Colegiul reformat din Cluj, No. 450.

128. Documents concerning the 75 Orthodox pupils in the
Roman Catholic and Lutheran schools in Kronstadt in 1860-61,
in Sibiu, AMOR 1861/645.
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Table 8: Elementary School Enrollment, 1860-65

Schools Teachers Pupils Population:Pupil

Gr. Catholic 767 736

Orthodox 704 729 34,577 18.4:1

Rom. Catholic 15,563 16.4:1
Reformed 24,731 12.8:1
Unitarian 4,170 12.3:1
Lutheran 750 29,803 6.8:1 (129

The very incomplete, only very roughly comparable com-
parable data for elementary school attendance permit the
conclusion that the Lutherans were by far the most
successful in enrolling the youth in elementary schools, the
Reformed and Unitarians less so, and the three ritualistic
churches least of all. This conclusion is confirmed by
Karoly Keleti, who had access to unpublished data for 1869.
He calculated that the percentage of Transylvanian school-
age children who actually enrolled was 84% for the
Lutherans, 48% for the Unitarians, 42% for the Reformed, 41%
for the Roman Catholic, 35% for the Greek Catholic, and 31%

for the Orthodox; according to nationality, 80% for Germans,
130
42% for Hungarians, and 33% for Romanians. The funda-

129. Serban Polverejan, "Contributii privind scolile
romanesti din Transilvania in a doua jumatate a secolului al
XIX-lea," in Cumidava 2 (1968), 207-8; Saguna to
Crenneville, January 23, 1862, in Sibiu, AMOR 1862/6;
Haynald ‘s school circular of July 28, 1862, in Racul-Ciuc,
Parohia romano-catolica; Erdélyi Reformatus Anyaegyhazmegye
Névkonyve, 1861, 98; Az Erdélyi Nagyfejedelemség tiszti
névtara 1864; "Statistische Ubersicht der evangelischen
Volks-Lehrer und Schuler-Zahl A.B. in dem Grossfurstenthum
Siebenburgen...vom Verwaltungsjahr 1862," in AS Sibiu.
Episcopia evanghelica C.A., Fondul Superintendential
1862/208. Population figures were selected for the closest
year available.

130. Keleti, 373. The figures calculated by the Austrian
authorities before 1848 were considerably higher, but except
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mental explanation is the system of economic support for the
schools referred to earlier.131 The geographic distribution
of the population was also important. The urban concentra-
tion of the Hungarian Protestants and especially the

Lutherans was greater, and this led to larger and wealthier

congregations to support the schools.

Table 9: Secondary School Enrollment, 1857

Schools Pupils Orth GC RC Ref Unit Luth

Orth. 1 90 85 5

G.C. 1 435 33 400

R.C. 9 1214 124 291 773 15 1 3
Ref. 6 1035 2 8 56 937 9 15
Unit. 3 284 1 14 22 239 6
Luth. 6 1008 139 46 73 31 3 710
Total 26 4066 383 751 1921 1005 252 986
Population:Pupils 1693 738 119 263 187 209

(132)

The profile of secondary school attendance presents a
hierarchy that differs in interesting ways from that for
elementary school enrollment. In all cases the percentage
of elementary school pupils who advanced to secondary school

was low, but Greek Catholics were more than twice as likely

for those of the Unitarian schools (80-84% enrollment) the
hierarchy was similar to that presented by Keleti. See
Miskolczy, "Erdeély a reformkorban (1830-1848)," 1259.

131. According to Miskolczy, contemporaries blamed poverty
for poor school attendance for a different reason: the poor
peasants needed their children’s labor. Ibid., 1260. This
in turn helps to account for the reluctance of the poor
population to provide comparable material support for the
schools, but also the limited capacity of poor villages to
supply their schools even if they desired to do so. The two
explanations are closely interrelated.

132. Gustav Adolph Schimmer, "Statistik der Lehranstalten
des &sterreichischen Kaiserstaates fir die Studienjahre
1851-57," Mitteilungen aus dem Gebiete der Statistik 7, 4
(1858), 44-7.
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as Orthodox to attend secondary schools, while a far higher
percentage of Roman Catholic youth attended secondary
schools than in the case of the Protestants. In these cases
the tremendous concentrated wealth of the Catholic bishop-
rics and schools, and the availability of the monastic
clergy of the Latin rite as a teaching force, came into
play. The consequence was that, in contrast to the general
educational level of their population, Catholics constituted
a disproportionately large segment of the educated elite
among both the Romanians and Hungarians; in terms of educa-
tion the Catholic community was polarized. Higher education
brought exposure to religiously corrosive modern ideas, and
it is reasonable to suppose that these proportions had
implications for the degree of secularization.133

Yet it is important to distinguish the nature of secu-
larization among Catholics and Protestants. The Reformation
served to "disenchant" the world, barring "mystery, miracle,
and magic." Consequently, Berger writes, while "the
Catholic lives in a world in which the sacred is mediated to
him through a variety of channels... Protestantism served as
a historically decisive prelude to secularization." Fur-

thermore, those intellectual movements which hastened secu-

133. Michael Silber has found similar polarization among
the Jews of nineteenth-century Hungary; "Assimilation and
Acculturation of Hungarians and Jews in the Nineteenth
Century," paper presented at Indiana University, November
12, 1987. On the other hand, in Hungary proper the rate of
Catholic secondary school attendance in 1859 paralleled that
for the primary schools. Samuel Szeremlei, Vallas-erkolcsi
és tarsadalmi élet 1848 ota Magyarorszagon (Budapest: 1874),
40, cited by Kosa, 217.
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larization in the eighteenth and nineteenth centuries, indi-
vidualism, rationalism and liberalism, were much stronger in
Protestant than in Catholic theology.134 But the high sec-
ondary school enrollment in the Greek Catholic and Roman
Catholic churches in Transylvania helped to close the gap
between them and the Protestant intellectuals and was an
important element in the conflict between religious conser-
vatism and liberalism which succeeding chapters will discuss.

Our information about literacy in Transylvania confirms
the picture presented by school enrollment. Literacy is a
broader category than school enrollment because it is not
strictly dependent on school attendance, and reflects the
entire population rather than school-age children in a par-
ticular year. Evidence from before 1848 indicates that the
more free the social and legal status of the population, the
more likely it was to be 1iterate.135 Keleti calculated a
literacy rate (reading and writing) in Transylvania of 21.3%
in 1869, as compared to 49.0% in Hungary proper. The urban
population of Transylvania was far more literate (41.3%)
than the rural (14.7%). Keleti did not calculate literacy
according to religion, nationality or administrative region,
but the percentages he publishes for the counties and dis-
tricts confirm the relationship between social status and
literacy:

134. Berger, 111-13, 156-7.

135. Ambrus Miskolczy, "Az irni tudas és a tarsadalmi
rétegzodés Erdélyben az 1820-30-as evekben," A Raday gyuijte-
meny evkonyve 2 (1981), 121-37.
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Table 10: Illiteracy (No Reading, no Writing), 1869

Noble Counties and Districts Fundus Regius
Hunyad 94.5% Torda 87.0% Broos 83.7%
Doboka 93.2 Felso-Fehér 83.7 Reussmarkt 81.0
Belso-Szolnok 89.7 Kukullo 82.2 Mihlbach 79.9
Alsé-Feher 89.6 Nasaud 81.7 Leschkirch 68.7
Fagaras 87.7 Kolozs 80.9 Hermannstadt 59.2

Szekler Region Mediasch 51.0
Csik 79.3 Grossschenk 50.2
Aranyos 75.6 Kronstadt 49.9
Maros 72.6 Reps 48.7
Haromszek 69.9 Bistritz 46.3
Udvarhely 59.8 Schassburg 44.7

Six Saxon districts were in the medium range for Hungary and
Transylvania combined, the Szekler region followed, while
the ten noble counties and districts were among the eighteen
jurisdictions with the highest illiteracy rate in all
Hungary and Transylvania.136 Bearing in mind the distribu-
tion of nationalities and religions, it is evident that
illiteracy was highest among the Romanian former serfs,
lowest among the Saxons, in the intermediate range among the
Hungarians but among these highest among the Roman Catholics,
who predominated in Csik. The official figures from

1881 confirm this: 62.3% of the Germans in Transylvania
could read and write, 31.4% of the Hungarians, and 8.9% of
the Romanians.137

What was the relationship of literacy and education to

secularization? Contemporary Protestant clergymen and

136. Keleti, 358-65.

137. "A magyar korona orszagalban az 1881. ev elejen
vegrehajtott népszamlalds eredményei megyek és kozségek
reszletezve," Magyar Statisztikai Kozlemenyek vol. 61, cited
by Szasz, "Gazdasag es tarsadalom a kapitalista Atalakulas
koraban," Erdely tortenete III, 1510.
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church writers seeking to hinder secularization tended to
argue that the alienation from religion arose from a low
cultural level and a superficial, hence vulnerable, under-
standing of the faith. Catholic clergy also recommended
improved education to fight weak religious feeling ("indif-
ference"), but with a special emphasis on the harmful lib-
eral ideas that the schools must combat. The liberal
Catholic Eotvos, on the other hand, blamed the alienation of
lay Catholics on clericalism and the exclusion of the laity
from church 1eadership.138

In contrast to the tendency to see culture and educa-
tion as the prime instruments against irreligion, some
Protestants and Catholics pointed out that the devotion to
religious belief and customs was greatest in various
mountainous, isolated areas which also had a high rate of
illiteracy. Coldness toward religion, observable in all
geographic settings, was most common in the towns. It was
even fashionable in many circles to consider scorn for the
church "a sign of culture and refinement."139 Many
historians and sociologists of other societies have observed
that industry and market-oriented economic activity were the
social locus of secularization. Hence men were more af-
fected than women, middle-aged than young and old, urban
than rural, industrial workers than traditional occupations,

140
and Protestants and Jews than Catholics.

138. Kdsa, 225-9. See Chapter V.
139. Ibid., 214-15. )
140. Berger, 108 and 205, note 7. Gabriel LeBras, Etudes
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The dissatisfaction with religious education and the
demand for its improvement were not without basis. The
rationalist trend was dominant in Protestant theology, and
hence in the preparation of the Protestant clergy. Biblical
criticism and historical theology raised the scholarly stan-
dards of theology, but seemed to many to open the door to
relativism. Church history became the core of religious
instruction in general education as well. Social relations
and improvement became a principal rationale for church and
pastoral activity. Contemporaries reported a declining
level of piety and increasing worldliness of the clergy
itself, not only among Protestants but also, more rarely,
among Catholics as well. But the orientation of scholarship
and religious practice favored by the Catholic church lead-
ership was much more conservative.141

The differing attitude of the Protestant clergy on the
one hand and the Catholic clergy and Austrian authorities on
the other toward modern ideas also emerged, paradoxically,
in respect to the connection between literacy and the Bible.
Surely the spreading of the Word could only reinforce reli-
gion. The Reformation’s call for the more general availa-
bility of the Bible was by the nineteenth century finally
being put into effect, facilitated by mass literacy and
improved printing and transportation. The Protestant

de sociologie religieuse (Paris: Presses Universitaires de
France, 1955), is the most important study in this regard.

141. Kdsa, 218, 223, 226; on Catholicism in the mid-
nineteenth century, see Chapter V.
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churches in Hungary published many new editions of the
Bible, and welcomed the assistance in printing and distribu-
tion offered by the British and Foreign Bible Society
(B.F.B.S.) But Habsburg authorities confiscated a shipment
into Hungary by the B.F.B.S. in 1814, dissolved the newly
founded Hungarian Bible Institute a few years later, and
prohibited the importation of scriptures into Hungary in
1822. The Catholic clergy opposed the activity of the
B.F.B.S., and the agents of the latter, with their stocks,
were banished from the country between 1852 and 1867. Even
in 1900, the B.F.B.S. reported concerning Hungary that "the
Roman Catholic population were hostile, and little could be
done among them.“142 Pope Gregory XVI condemned Bible
societies and warned against vernacular translations in his

143
Encyclical Inter Praecipuas of 1844.

Churchmen were more uniformly open to the possibilities
of religious influence offered by other printed media. The
Lutheran head elder was traditionally also president of the

premiere learned association of Transylvania, the Verein fur

Siebenbiurgische Landeskunde, founded in 1840. The Reformed

elder, Count Imre Miko, headed the Hungarian counterpart of

the Saxon group, the Erdélyi Muzeum-Egylet, established in

142. Comp. T.H. Darlow and H.F. Moule, Historical
Catalogue of the Printed Editions of Holy Scripture in the
Library of the British and Foreign Bible Society, II, pt. 2
(London: The Bible House, 1911), 768-70; British and Foreign
Bible Society, 96th Report for the Year Ending 1900 (London:
The Bible House, 1900), 53, 61-2.

143. The Papal Encyclicals 1740-1878, Claudia Carlin,
IHM, ed. (S.l.: McGrath Publishing Company, 1981), 267-71.
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1859. Religious involvement was even greater in the Aso-

ciatiunea Transilvand pentru Literatura Rom&na si Cultura

Poporului Roman (ASTRA, founded in 1861); its founding co-

presidents and active leaders were Bishop Saguna and Greek
Catholic Canon Timotei Cipariu. During the absolutist 1850s
many educated Transylvanians directed their efforts toward
the study of their nation’s past. Major historical syn-
theses appeared in print, including some that remain im-
portant resources for the scholars of today. Church history
was prominent,especially source publication. Most histor-
ians were also politicians of a liberal persuasion. Their
works served not only to strengthen national consciousness
on the eve of the 1860s, but also to legitimize the demands

of the reformist elements in both secular and religious
144
poltics.

Historical research could have either a conservative or
a reformist impact, and the same was true of journalism.
Church-affiliated newspapers were established to present

church affairs and combat irreligion, such as the Catholic

144. Works of lasting significance by important figures
in the 1860s included several by Georg Daniel Teutsch:
Geschichte der Siebenburger Sachsen fur das Sachsiche Volk
(1854 ff.), Das Zehntrecht der evangelischen Landeskirche
A.B. in Siebenburgen (1858), and Urkundenbuch der evangel—
ischen Landeskirche in Siebenbirgen (1862 ff.); Laszlo
Kovary, Erdely torténelme (1859-66) and Erdély torténete
1848-49-ben (1861); Karoly Veszely, Erdélyi egvhaztdértenelmi
adatok (1860 ff.); Andrei Saguna, Elementele dreptului
canonic (1854) and Istoria bisericeasca (1860); and
Alexandru Sterca-Sulutiu, Istoria Horii gi a poporului
romanesc din Muntii Apuseni ai Ardealului (1856). Attempts
to publish the last work were unsuccessful, and it
circulated only in manuscript form; see Chapter VIII.
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Religid and IdSk Tanuja (Budapest), the Romanian Orthodox

Telegraful Roman (Hermannstadt, established 1853), and the

Reformed Protestdns Egyhazi és Iskolai Lap (Budapest, rees-

tablished in 1858 after a ten-year interlude). The first
three were not only confessional but conservative, while the
latter represented a liberal standpoint on both secular and
church affairs. One symptom of the politicization of reli-
gion in the 1860s was the proliferation of church periodi-

cals, like the Lutheran Saxon dailies Schul- und Kirchenzei-

tung and Kirche und Schule (Hermannstadt, 1862) and the

Romanian Greek Catholic daily Aurora Romdna (Vienna, 1863),

as well as the yearbooks Keresztény Magvetd (Unitarian,

1861), Erdélyi Reformdtus Anyaszentegyhazmegye Névkonvye

(Reformed, 1861) and Gyulafehérvari Fiizetek (Roman Catholic,

1861). Most of the new publications were at least moderate-
ly liberal, devoting attention to such issues as popular
education and administrative and electoral reform. Franz

Obert’s Kirche und Schule was militantly reformist, polemi-

cizing with the secular press and its rival Lutheran paper
until the latter was discontinued after an existence of only
a few weeks.

The press was a major force in social change elsewhere
in Europe at mid-century. Newspaper accounts created the
possibility of vicarious, if not actual, political partici-
pation for the increasing reading public. If formerly the
church had been the principal institution providing social

identity, the press could now constitute a rival. Hence
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contemporaries, including Pope Pius IX, felt that the press
itself served to undermine religion. Even though the
churches sought to use the press for their own ends, alter-
native, lay viewpoints came to dominate the press as a
whole. Professional lay writers were writing about church

matters from a non-clerical perspective, and often taking a
145
critical attitude toward the institution.

It was also in our period that the terms clericalism
and anticlericalism came into use in Western Europe. Anti-
clericalism, which sought to combat all clerical influence
in society, was strongest in those predominantly Catholic
countries, especially Italy, France, and Spain, where the

Catholic clergy was a powerful ally of the politically
146
embattled conservative aristocracy. Anticlericalism was

rare in Transylvania, although here the share of the clergy

in the entire intelligentsia, 21.9%, was far higher than
147
anywhere in Hungary proper. Anticlericalism occurred

most often in areas where lay intellectuals or the nobility
148
constituted a rival elite. Elsewhere, the laity sought

145. Chadwick, 37-43.

146. For a theoretical treatment of the problem of
anticlericalism as well as a consideration of individual
countries, see the articles in the special issue on anti-
clericalism of European Studies Review 13, 2 (1983).

147. The percentages for 1869 were calculated by Janos
Maszu in "A hazai értelmiség fejlddésenek néhany sajatossdga
a mult szazad derekdt koévetd évtizedekben," Magyar torténeti
tanulmanyok 17 (1984), 38. Note that his definition of the
intelligentsia is broader than the Western concept, which is
limited chiefly to free professionals. It also includes
professional (i.e. full-time) public and commercial officials.

148. The Romanian radical leader Simion Barnutiu and some of
his allies expressed resentment at the conservative attitude
of the higher clergy during the early phase of the revolu-
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to share in social leadership but could not deny the vital
contribution of the clergy to ethnic solidarity.

The desire to share in the leadership of the churches
and schools, which generally stopped short of anticleri-
calism, can be observed in all churches in Transylvania.
Formidable movements for electoral reform and organizational
statutes existed in both the Lutheran and Reformed church
districts. 1In these cases the lively press and synodal
debates contributed to the general liberal tendency in secu-
lar politics, as well. Similar electoral and statutory
demands arose, as we will see, in the three ritualistic
churches.

There were three chief sources for the church reformist
movements: spiritually inspired criticism of the existing
church, the broader liberal movement, and liberalism.
Pietist, Gallican and Eastern Orthodox attitudes toward lay
participation in church leadership had a largely complemen-
tary impact in Transylvania, where the pattern of secondary
school attendance assured that students of varying ethnic
and religious backgrounds would be exposed to these ideas.
Later, the Christian radicalism Of Lamennais had considera-
ble appeal among Vormarz Hungarians and Romanians.149
After being interrupted in the decade of absolutism, these

traditions revived during the 1860s. Their religious ori-

tion of 1848; see Cherestesiu, A balazsfalvi nemzeti gyules,
479; George Em. Marica et al., Ideologia generatiei romane
de la 1848 din Transilvania, 254-5.

149. See later chapters for more detailed treatment of
these ideas.
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gins lent them intraecclesial legitimacy, but liberalism and
nationalism were more important driving forces in the sub-
stantial achievement of reformist goals during the decade.

The European liberal tradition unquestionably also
influenced these movements. The conventional identification
of Enlightenment thought with protoliberalism should not
obscure the fact that the liberal movement emerged in op-
position to the petrified Josephinian state of the early
nineteenth century; both of these were in their own way
heirs of the Enlightenment. The Catholic Enlightenment in
Austria inspired a Febronian and church constitutional ten-
dency with a certain social conscience, but not opposed to
princely absolutism; but also a romantic individualism that
resisted state tutelage of the church and of society.150

The intellectuals frequently sought to restrict the
influence of the clergy, but recognized the churches as a
positive national force. The perpetuation of the naticnal
role of the churches took place at the same time as the
secularization process continued. The role of the clergy in
the intelligentsia of each nationality continued to decline,
as did their role in politics. Between the 1840s and 1860s,
the clergy declined from 31.3% to 14.4% of the intelli-
gentsia in the Hungarian 1ands.151

Meanwhile, lay involvement in education and in eccles-

150. Karl Eder, Der Liberalismus in Altdsterreich.
Geisteshaltung, Politik, und Kultur (Wien: Herold, 1955),

40-1, 63-9.
151. Mazsu, op.cit., 36.

230



iastical administration led to increasing emphasis on secu-
lar criteria of effectiveness within each church. Clergymen

increasingly conceived their function as much in terms of
152
social betterment as in the salvation of their people.

Religious values were often transferred to, and identified
with, nationality. An extreme example is this statement in
the organ of a Polish Roman Catholic bishop in 1861:

The chief duty of the clergy is to struggle for
the reestablishment of the external and internal
unity of Poland, and to use the power granted by
faith and the Church, so that this power may be a
certain path toward the victory of national
freedom. (153

Surveying his parish archives for the turbulent nineteenth
century during the interwar period, the Roman Catholic
pastor of Sibiu lamented that politics were decisive in the
cases of religious conversions. Churches became identified
in the popular consciousness with the nation they repre-

sented, and spirituality was less important than nationalism
154
for religious identification.

* % %k

Ritual is one of the most important determinants of

religious experience. The churches in Transylvania with a

152. E.g. see Friedrich Teutsch, Geschichte der
Siebenbirger Sachsen fiir das sachsische Volk, III, 386-7.

153. Paraphrased from Tygodnik katolicki, organ of the
Archbishop of Gdynia-Poznan, in Reinhard Wittram,
Nationalismus und Sdkularisation. Beitrage zur Geschichte
und Problematik des Nationalgeistes (Luneburg: Heliand-
Verlag, 1949), 35.

154. Adolf Vorbuchner, Historia Domus, II, 159, ms. in
Sibiu, Parohia romano-catolica. Vorbuchner, who later
became Bishop of Transylvania, was the author of the only
popular history of the dlocese~ Az erdéelyi pispokség
(Brassd: Az Erdélyi Tudosito kiaddsa, 1925).
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strong emphasis on ceremony and aesthetic experience,
referred to by Max Weber as ritualistic churches, are the
chief focus of the following chapters: the Roman Catholics,

Greek Catholics, and Orthodox. Ritual and doctrine provided

for a far greater role of the clergy than was the case among
the Protestants.

The clergy of the six Christian churches of the
province can be distinguished according to its method of
selection, training, and particularly economic support. The
complex system of economic support included tithes, land
allotments, church subsidies, emoluments, and state
subsidies. The number of ecclesiastic personnel, the
practice or non-practice of celibacy, and local
peculiarities make a comparison difficult, but in general it
may be said that the Saxon Lutheran clergy was the best
educated and best provided for, and the Romanian Greek
Catholic and Orthodox clergy the least well provided for.

The religious culture of the people may be
characterized in terms of official and popular religion.
Official religion consists of officially propagated doctrine
and practices. The political tradition of the churches,
which was largely determined by their relationship with the
state, social position, and identity with one of the three
principal ethnic groups of Transylvania, can also be
considered part of official religion. Popular religion
consists of practices evolving from official religion but

not necessarily condoned by it. Formal art and architecture
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were official sources of religious folk art. Popular
religion was a source of commonalities among the ritualistic
churches, especially through pilgrimage and dramatic
customs. Many clergymen viewed popular religion with
antagonism, but others with more democratic inclinations
were among its pioneer observers.

The capacity of religion and the clergy to provide
social and moral discipline declined with the process of
secularization. Education and the press, albeit often
sponsored by the churches, helped to undermine religiosity
or respect for clerical prerogative. A comparison of
religious, ethnic and geographic communities shows an
approximate correlation between literacy, economic
advancement, and lay activism. Secularization was at the
root of much of the internal conflict in the ritualistic

churches portrayed in the following chapters.
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CHAPTER FIVE

CATHOLICISM BETWEEN ULTRAMONTANISM AND LIBERALISM

The striking confluence of nationalism and religious
identity in the late nineteenth century was not typical in
the earlier history of the Catholic Church, even in Hungary.
The church was a decidedly hierarchical and international
organization. The clergy closely supervized the moral life
of believers through regular confession, preaching and the
educational system. A bull of Pope Gregory XVI (1831-46)
condemned all lay activism as akin to Protestantism. It was
the role of the clergy to lead, the Pope declared, and of
the believers to serve. The parish clergy, in turn, must be
the obedient servant of the diocesan bishop and the Pope.1

In the Roman Catholic liturgy as it was celebrated in
the nineteenth century, the prescribed role of the laity was
passe. The earlier idea of the Mass as a communal act,
which has revived in our day, received little emphasis in
the nineteenth century. Contemporaries remarked that the
liturgy was viewed from afar, as an act of state symbolizing
church authority, which the priest conducted in Latin with
his back to the people. Those present at a festive high
mass consisted of three distinct groups: the celebrating
priests, the performing choir, and the attending believers
who were often preoccupied with prayers for their own pri-

1. Encyclical Mirari Vos (1832), in The Papal
Encyclicals 1740-1878, 235-41.
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vate intentions. In some cases diocesan prayer books actu-
ally prescribed the forms of these "Mass devotions" for
individual use.2

It appears that the ritual reinforcement of the cler-
gy’ s authority failed to stifle the religious autonomy of
the believers. Piety could not be passive and remain mean-
ingful. Hence religious practice moved into areas which,
while encouraged by the official church, were more indivi-
dualistic and less dependent upon clerical supervision than
the Mass. Such practices included Eucharistic and Marian
veneration and especially pilgrimages. 1In 1854 the Pope
affirmed the-- long debated-- dogma of the Immaculate
Conception of Mary; the contemporary international revival
of pilgrimages received its strongest impulse in the Lourdes
apparition in 1858. In 1856 the Pope proclaimed the feast
of the Sacred Heart of Jesus. This veneration, also prac-

ticed earlier, similarly attained the proportions of an

international movement. The practice of public processions
3
also revived.

The revival of traditional religious practices was an

2. Anton L. Mayer, Die Liturgie in der europaischen
Geistesgeschichte. Gesammelte Aufsatze (Darmstadt:
Wissenschaftliche Buchgesellschaft, 1978), 367-9.

3. Mayer, 301, 360-2; Turner, 214-30; Roger Aubert, The
Church in the Age of Liberalism (New York: Crossroad, 1981),
218-9; Friedrich Heyer, The Catholic Church from 1648 to
1870 (London- Adam & Charles Black, 1969), 177-83. The
Heart of Jesus cult, which had strong legitimist political
associations in France in the 1860s, was present also among
the szekler Catholics, especially toward the end of the
century; Aubert, 224; Laszlo Szekely, "A csiki szekelyek
aszkezise," Vlgllla 42,3 (1977), 161, 166.
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important component of ultramontanism, a new phenomenon in
the nineteenth-century church.4 In the popular percep-
tion, the term signified a rejection of liberalism and of
state interference in church affairs, and a closer link of

each diocese to the Vatican. It was symbolized before all

by the Pope’s Syllabus of Errors in 1864 and the proclama-

tion of papal infallibility at the Vatican Council in 1871.
The attacks on the secular power of the Papal States unques-
tionably played a role in the increasingly fanatical condem-
nation of liberal ideas and political movements by Pope Pius
IX (1846-78) after 1849. He sympathized with the patriotic
anti-Austrian tendencies of the early stages of the Italian
revolution in 1848, but when the republican forces in Rome
began to threaten his own position he moved his court to
Gaeta in the Kingdom of Naples in November, 1848. By the
time he returned to Rome eighteen months later, he had
become a determined adversary of modern liberalism and of
its ally, the Italian movement for national unification.
The successes of this movement in succeeding years placed
the Papal States on the political defensive and reinforced
the Pope’s defiance of modern political thought.5

It would be mistaken to suppose that Pius’ experiences
and embittered anti-liberalism were the chief cause and

4. "The transformation of Catholicism by the ultramontane
movement: that is the content of the history of the Catholic
Church in the nineteenth century."—— Heyer, 151.

5. Aubert, 248- 55- Lajos Lukacs, A Vatikan es Magyaror-—
szag 1846- 1878. A Bécsi apostoli nunciusok jelentései és level-

ezése Magyarorszagrol (Budapest: Akadémiai, 1981), 25-41.
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content of ultramontanism. This movement actually emerged
in the first half of the nineteenth century in Catholic
countries, especially France, in reaction against ideas of
the Enlightenment and Gallicanism on the civil utility of
religion and the control of the episcopacy by the state.
The call for emancipation from state control through a
closer link with the Holy See could be justified in anti-
Gallican but socially inclusive terms, as it was in the
early works of Lamennais.6 Lamennais ® later works,

which developed his original views beyond the limits of
Papal tolerance, were popular among liberal Christians of
Transylvania on the eve of 1848. The rejection of
Gallicanism also involved the resurrection of older
devotional practices, such as those we have referred to,
which Gallicanism had sought to suppress on utilitarian
grounds.

Pius IX favored ultramontanism, his chief biographer
has written, because it seemed "the requisite for a reju-
venation of Catholic 1ife.“8 Unlike his predecessor,

Pius was a pastoral priest rather than a scholar. He took

an active interest in the pastoral concerns of individual

bishoprics. He restored the diocesan bishops® former prac-
6. In his early phase, before he was condemned by

Mirari Vos in 1832, Lamennais was "ultramontane and

liberal at the same time."-- Heyer, 135-8; see also Aubert,
5.

7. Hitchins, The Rumanian National Movement, 160-1;
Samu Benko, "Beke Samuel elete es halala," in Benko, A
helyzettudat valtozasai (Bukarest: Kriterion, 1977), 149-
97.

8. Aubert, 85.
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tice of visits ad limina, and through his renowned charm he
was largely successful in cultivating their personal loyalty
to himself. Cardinal Manning of England remarked: "No pon-
tiff from the beginning, in all the previous succession of
two hundred and fifty-six popes, has ever so united the
bishops with himself." During his pontificate Pius not
only greatly increased his personal authority, that of the
Apostolic Nunciatures and of the Papal Curia, but also

improved the standards of clerical training and generally
10
intensified religious life.

The less positive side of Pius’ pontificate is more
generally recognized by historians. Long-term liberal
trends within the church, both in the area of lay activism
and in the opening toward modern and Protestant theology,
were suppressed. Clerical primacy and the theological sys-
tem of Thomas Aquinas were reaffirmed. Religious orders

enjoyed increased influence, especially the Jesuits, whose

9. Heyer, 185-6; Marvin O’Connell, "Ultramontanism and
Dupanloup: The Compromise of 1865," Church History 53,2
(1984), 200-17. According to O’Connell the ad limina
visits typically took place every five years. These were in
addition to the extraordinary synods which Pius convened:
206 bishops visited Rome on the occasion of the Marian
definition in 1854, 265 for the commemoration of Japanese
martyrs in 1862, and 500 for the 1800th anniversary of the
martyrdom of St. Peter in 1867-- Heyer, 185. The Romanian
Greek Catholic bishops did not make ad limina visits, and
when Sulutiu and Alexi received invitations to Rome in 1862,
they declined them-- correspondence of de Luca, Sulutiu and
Alexi, March 21-April 9, 1862, in AS Alba Iulia, MRU,FG
1862/217, 409.

10. Aubert, 86-9; Otto Weiss, "Der Ultramontanismus.
Grundlagen - Vorgeschichte - Struktur," Zeitschrift
fir bayerische Landesgeschichte 41 (1978), 821-77 is
insightful on the general problem of ultramontanism, though
it deals chiefly with southern Germany.
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well-written newspaper Civilta cattolica (1850-) became the
11
official organ of Catholic conservatism. The new piety

turned against rationalistic emphases of the Enlightenment.
Its chief traits were more frequent reception of the sacra-
ments, veneration of Mary and the saints, visions, and
12

pilgrimages.

The papal offensive against liberal Catholicism reached
a new stage in the early 1860s. The military successes of
Garibaldi in 1860-1 accentuated the Vatican’s defensive
posture. Support for the secular power of the Pope was a
criterion of international Catholic solidarity. In Hungary,
for instance, the conservative priest and theologian of
Transylvanian origin Tivadar Zerich published a work in
defense of the Papal States which diocesan bishops recom-
mended to their clergy. Bishop Haynald, like most bishops,
issued a circular urging the faithful to pray for the wel-

13

fare of the Papal States. Bishop Dupanloup of Orleans,
one of the most liberal members of the French episcopate,
attained European prominence through his defense of the
Pope s temporal power. The Munich church historian Ignaz
von Dollinger, on the other hand, aroused the displeasure of

11. Aubert, 283. J.C.H. Aveling, The Jesuits (New York:
Stein and Day, 1982), 27, 316-18, notes the original liberal
and conciliatory emphasis of the paper, which only became
undeniably conservative by the mid-1860s.

12. Aubert, 218-28. )

13. Zerich’s work was A Papai fejedelemséqg es birtok,
1860; Fulop Jako Imecs, Erdely puspokmegye Kronikaija a XIX.
szazadban IV, 176 in Alba Iulia, Biblioteca Batthyaneum, ms.
719, cota IX-227. The printed circular of Haynald of

February 22, 1860, in German, is in Budapest, 0SzK, Fol.Lat.
3952, f. 195.
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the Holy See by his sympathetic treatment of the assault on

the Papal States in a lecture series he delivered in

14
1861.

One of Dupanloup’s colleagues in France issued a circu-
lar in 1860 condemning the "errors of liberalism." The

letter helped to inspire the Holy See’s first draft of the

Syllabus of Errors in June, 1861, which it secretly pre-

sented to the bishops assembled at the extraordinary synod a
year later. A group of bishops, including Dupanloup and
probably Haynald, convinced the Pope to delay the publica-
tion of the document as politically inopportune. Dupanloup’s
ally, the layman Montalembert, created a sensation at the
Catholic Congress in Malines in August, 1863 by his liberal
address "Catholicism and Freedom." The address helped con-
vince the Pope of the need for action.15 Another
stimulus was the liberal tendency in German theology, led by
Dollinger. 1In September, 1863 the congress in Munich of
German Catholic theologians of Germany, Austria and
Switzerland openly challenged the conservative line favored
by the Vatican. Pius strongly condemned the congress in a
letter to the Archbishop of Munich on December 21.16
Dupanloup spent most of the winter of 1863-64 in Rome

defending the liberal cause and seeking to delay the pro-

posed Syllabus. He was ultimately unsuccessful: in

14. Aubert, 244-5, 286.

15. The speech was published in several languages,
including Hungarian: Szabad egyhaz szabad allamban (Pest:
Emich Gusztav, 1864).

16. O°Connell, 208-9; Heyer, 162-3; Aubert, 245-6.
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December, 1864 the Holy See issued the encyclical Quanta
Cura condemning rationalism, statism, socialism and
nationalism, with the more extreme and better-known
Syllabus appended to it. The hostile reaction of the
European liberal press was immmediate. Dupanloup published
a pamphlet in response to the liberal attacks a month later.
Partly by minimizing the doctrinal significance of the
Syllabus, partly by demonstrating the extremism and
hypothetical nature of the theses being condemned, he had
considerable success in blunting the damage to the Catholic
image. This damage was so considerable that not only 630
bishops, but the Pope himself thanked Dupanloup for his
"clarification."17

Ultramontanism, in the sense of a rejection of
liberalism, reached its high point at this time and began

its decline. The equally famous proclamation of papal

infallibility at the Vatican Council five years later did
18
not challenge the secular order as did the Syllabus.

Thanks to the public revelations concerning the Council by
Dollinger and his lay ally, Lord Acton, and the demonstra-
tive opposition of most bishops of Austria-Hungary and the

United States, the strength within the hierarchy of the

17. 0°Connell, 209-17; Heyer, 164-5; Aubert, 297-9.
Aubert attributes greater success to Dupanloup’s pamphlet
than Heyer, but the latter credits it for "salvaging a great
deal for the Church." It is reasonable to suppose that
Dupanloup also expressed his views on the Haynald affair
(See Chapter VI) while in Rome.

18. This is the thesis of 0’Connell, 200.
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19
"liberal” element became known. The Council s formula-

tion on infallibility was in fact a compromise solution.
Infallibility was defined much more narrowly than the Pope
himself had desired.20

The Pope’s more extreme formulations and the tactical
alliances of his opponents should not obscure the essential
difference between Catholic liberalism and secular liber-
alism. Dupanloup and Montalembert, and the somewhat analo-
gous pair of Haynald and Eotvos in Hungary, were far more
moderate on social and constitutional questions than the
liberals who genuinely threatened the position of the

21
church.

* % %

Pius IX and the Eastern Rite

Another aspect of Ultramontanism involved very dif-
ferent ideological concerns, namely the quest to attract
eastern-rite Christians to the Holy See. Sizable numbers of
various nationalities practicing eastern rites were in union
with Rome in the mid-nineteenth century, mostly in Europe
but also in the Near East: primarily Ruthenians, Romanians,
Armenians, and Arabs. Most Greek Catholic prelates were in
the Near East, but the vast majority of the faithful were

19. Friedrich Engel-Janosi, "Liberaler Katholizismus und
die Minoritat im Vatikanischen Konzil," Mitteilungen des
Osterreichischen Staatsarchivs 8 (1955), 223-35.

20. Heyer, 192-4,

21. Aubert, 286, 298; "Toward the end, Pius IX, who
almost daily condemned liberalism as the "error of the
century," was no longer able to see the radical difference
between Catholic liberalism and liberalism as such."(298)

242



Ruthenians and Romanians. The four Ruthenian and Romanian
bishops attending the Vatican Council ruled dioceses

of more than two million souls, while the others repre-
sented less than a half million Greek Catholics.22 Most
Greek Catholics were descendants of Orthodox believers whose
bishops had accepted the church union.

Greek Catholic bishops, but especially minor clergy and
the faithful generally resented the expansion of the narrow
definition of church union by overzealous Roman Catholic
missionaries and by Latin-rite clergymen of different
nationality; such actions stimulated a countervailing move-
ment of return to Orthodoxy. Pope Benedict XIV had partici-
pated as curial delegate in the Ruthenian council of Zamosc
in 1720. Thirty years later he demonstrated his concern for
the eastern rite in two encyclicals, one in 1755 and the
other in 1756, instructing the clergy on the respect
of the eastern rite and seeking to reassure Greek Catholics.

The first of these, Allatae Sunt, concluded:

The Church does not require schismatics to abandon
their rites when they return to Catholic unity,

but only that they forswear and detest heresy.

Its great desire is for the preservation, not the
destruction, of different peoples-- in short, that
all may be Catholic rather than all become Latin. (23

22. Constantin G. Patelos, Vatican I et les eveques
uniates. Une étape éclairante de la politique romaine a
1 égard des orientaux (1867-1870) (Louvain: Editions
Nauwelaerts, 1981), 376-77. Only half the eight Greek
Catholic bishops of the monarchy were in attendance. There
were 3.7 million Greek Catholics in the emplre in 1846--
Fényes, Az ausztriai birodalom statisztikaja es
féldra321 leirasa, I, 46.

23. Allatae Sunt and the following encyclical, Ex Quo
Primum, are in The Papal Encyclicals 1740-1878, 51-102.
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Defenders of the eastern rite in the nineteenth century
would appeal to these encyclicals against the perceived
threat of "Latinization."

Roman interest in the East increased considerably in
the nineteenth century. The first stimulus was the creation
in 1815 of the Holy Alliance of a Catholic, Orthodox and a
Lutheran monarch. The idea of European Christian unity
attracted many thinkers in Russia and the rest of Europe,
especially among the followers of a small group of Russian
converts to Catholicism in Russia and the West. The
response of the Holy See was a call for reunion with Rome,
and not ecumenism in the modern sense. This was the essence

of the encyclical In suprema Petri Apostoli Sede of 1848.

It had very minor success, and its tone drew an indignant
response from the Orthodox patriarchs.24

The attraction to Rome drew more impetus from the
emergence of the diplomatic Eastern Question than from the
rather restricted spiritual movement. The decline of the
Ottoman Empire was accompanied by the increased activity of
Orthodox, Protestant and Catholic missionaries in competi-
tion with each other. Under European pressure the Porte
conceded increased autonomy to the Christians in its decrees
of 1839 and 1856, which in turn gave more freedom to the
missionaries. The most promising Catholic union movements
in succeeding years were among the Bulgarians in the Balkans

24 . Patelos, 29-43.
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and the Armenians of Asia Minor. Polish agents played on
the old Bulgarian Orthodox resentment of Phanariot influence
to spark the Bulgarian movement. After Pius IX consecrated
the leader of the movement as Greek Catholic archibishop in
April, 1861, the number of converts reached 60,000 in a
short time. The new archbishop was lured aboard a Russian
ship and abducted only two months later. Subsequently the
number of Bulgarian Greek Catholics to dwindle. On the the
other hand, the more steady growth among the Armenians led
to the creation of six new bishoprics in 1850 agg a rapid

increase in the number of churches and schools.

The Ottoman Hatti-Humayun (decree) of 1856 provided

for increased lay involvement of in elections and the ad-
ministration of church property. The striving of Greek
Catholics to assert their autonomy in this way involved them
in a conflict with the Holy See concerning questions of
canon law. In the Habsburg Empire, the Concordat and direct
Roman influence increased the sensitivity of the Greek
Catholics to Latinizing tendencies. 1In response to these
developments, Pius IX sent the Benedictine Cardinal Pitra to
Russia in 1859-60 to make a systematic study of eastern
canon law. A further encouraging sign for those demanding a
complete respect for the eastern rite was the creation of a

section within the Congregatio de propaganda fidei for the

25. Patelos, 10-12, 25-8; Aubert, 167-8, 171; Ivan
Sofranov, Histoire du Mouvement Bulgar vers 1°Eglise
Catholique au XIXe Siécle, I (Roma: Desclee & Cie., 1960),
71-138.
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eastern rites in January, 1862. The encyclical declaring
this action denounced accucations of Latinization, insisting
that the diversity of rites "greatly enhances the dignity of
the church itself." The declared purpose of the new commis-
sion was the furtherence of the church union and the "pro-
tection of the integrity" of the individual rites through
the careful review of regular reports concerning their spe-
cial problems to be submitted by the bishops. Each cardinal
in the commission had expertise in a different oriental
rite.26

The greater pluralism and tolerance apparently presaged
by the establishment of the commission did not come about.
Some contemporaries remarked that the personality and views
of the prefect of the commission, Cardinal Barnabo, were
partly to blame. But as in the dispute over liberalism, the
pope’s impatience with local innovations was decisive. As
we will see, the Romanians of Transylvania were responsible
for many of these innovations. The memorandum of the
Armenian Patriarch Hassun at the end of 1866 provided the
occasion for an overt change of policy. The bull

Reversurus of July, 1867 formally concerned only the

Armenians. But it made a blanket declaration that the
deplorable schism in the East was the consequence of ignor-

ance, decadence, and lax discipline which must be corrected

26. Aubert, 157; Patelos, 90. The encyclical of April 8,
1862, Amantissimus, is in The Papal Encyclicals, 363-7.
It does not appear that any of the Romanian bishops attended
the subsequent meeting to which it expressly invited them.
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by regeneration along the lines dictated by Rome. The
policy of the oriental commission in the preparations and
deliberation of the succeeding Vatican Council was in the
same spirit.27 Pius IX did not seek to alter liturgical
rites, but he differed from many eastern prelates in his
insistence that the integrity of rites did not also apply to
discipline. Matters of church discipline-- organization,
celibacy, relations with the Orthodox, fasting and calen-
dars--remained controversial.
* % %
Catholicism and the Habsburg Monarchy
The internal situation of the Roman Catholic Church in
the Habsburg Monarchy reflected most of the broader features
already referred to, but also local historical traditons.
To an even greater extent than elsewhere in Catholic Europe,
the church in Austria and especially Hungary was closely
tied to princely power already in the late Middle Ages.28
This connection became a virtual identity of interests in
the hereditary provinces and the Habsburg-controlled part of
Hungary during the Reformation and Thirty Years® War. The
Counterreformation allied with Habsburg absolutism, while
the provincial noble estates which opposed the latter were
generally Protestant. The Thirty Years  War provided the
pretext for the forceful suppression of Protestant estate
27. Patelos, 55-62, 91-3, 541-6.
28. Waltraud Heindl, "Die Wiener Nuntiatur und die
Bischofsernennungen und Bischofsenthebungen in Ungarn 1848-

1850, " Mitteilungen des Osterreichischen Staatsarchivs 24
(1971), 400-2.
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power in Austria and Bohemia. In those parts of the
Hungarian lands beyond the reach of Habsburg armies, the
Hungarian patriotic tradition ascribed a prime leadership
role to the Reformed aristocracy. The Austro-Hungarian
conflict of the sixteenth through eighteenth centuries was
fought among the indigenous population between labanc
(pro-Habsburg and Catholic) and kuruc (anti-Habsburg and
often Reformed) guerilla forces. Their antithesis estab-
lished an important sociocultural tradition in Hungarian
society.

The Habsburg liberation of Hungary and Transylvania
from the Turks at the end of the seventeenth century bore
many of the marks of a hostile occupation; the feudal con-
stitution was violated by the new overlords in many details.
But this occupation also facilitated the victory of a sig-
nificant, soon irrevocably powerful Catholic resurgence.
According to Central European tradition and contemporary
practice, the coexistence of several churches in a society
implied partisan conflict. This was especially true for
Transylvania. Describing the situation there at the begin-
ning of the eighteenth century, Friedrich Teutsch wrote:

The Hungarian noble party, which was contiguous
with the Calvinist party, was dominant; for here,

like elsewhere, the religions were also political
parties. 29

29. Teutsch, Geschichte der evangelischen Kirche in
Siebenburgen, II, 4. A striking example of this concept
from the eighteenth century is in the pioneer work of the
comparative history of religions, Geschichte der Religions-
parteyen by Siegmund Jacob Baumgarten, in which "Religions-
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The Catholic "party" was numerically weak in eastern Hungary
and especially in Transylvania. It was strengthened by the
settlement of Catholic peasants, craftsmen, civil servants
and soldiers, by various church unions, and by
administrative measures which expressly favored the Catholic
Church and the recatholicization of Protestants.

The Habsburgs settled numerous Catholic peoples in
Hungary in the eighteenth century, but relatively few in

Transylvania proper. Many of the new settlers in Transylvania
30
were Orthodox Romanians. The church unions of the later

seventeenth century (of the Ruthenians in 1649-89, the
Armenians in 1684, and the Romanians in 1699-1701) at least
temporarily decreased the number of Orthodox in Hungary and
Transylvania by roughly one-half. 1In Transylvania, the
Romanian church union increased several times the number of

Catholic believers and their privileged clergy. The Austrian

parteyen" are defined as "Gesellschaften, die sich uber den
gottesdienstlichen Lehrbegriff widersprechen." The 1766
edition of the work (Halle: bey Johann Justinus Gebauer) is
in the Sibiu library of the Romanian ASTRA.

30. Concerning the research on eighteenth-century popu-
lation changes see the 1ntroductory study by Gyorgy Litvan
in Oszkar Jaszi, A nemzeti allamok kialakulasa €s a nemzeti-
segi kérdes. Valogatads (Budapest: Gondolat, 1986), 25-7.

The mass Catholic (Schwaben) settlement was chiefly in the
Banat and Maramaros regions. Government-sponsored settle-
ment in Transylvania totalled less than 10,000, and most of
these were Protestants. Zsolt Trocsanyi, rejecting the
thesis that the Romanians were in the majority earlier, as
well, has calculated there was an influx in the eighteenth
century of roughly 350,000 Orthodox Romanians. Due to the
migration of Hungarians westward, he concludes, the Romanian
percentage of the population increased from one third to
three fifths between 1712 and 1760. Trocsanyl, "Uj etnikai
kép, uj uralmi rendszer (1711-1770)," in Erdély tdorténete II
(Budapest: Akademiai, 1986), 975-81.
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authorities facilitated the Catholic expropriation of many
Protestant church buildings and schools. The dimensions of
recatholicization, more than those of the church union, are
difficult to estimate. A significant minority of Protestant
noblemen converted, enjoying political benefits thereby, and
the Protestant serfs on their estates more or less automati-
cally converted with them.

The political motive was prominent in all of the church
unions of East Central Europe in the sixteenth through
eighteenth centuries.31 The greater or lesser degree of
military coercion involved in the acts of union does not
alter the fact that they arose essentially from the cultural
reorientation of small nations” ruling clergy under the
press of changing geopolitics. The rising power of Catholic
Poland and Austria presented these clergies with the oppor-
tunity to exchange the domination of local Orthodox or
Reformed aristocracies for that of a more distant hierarchy
and state that promised social advantages. In the Ruthenian
and Romanian unions, Hungarian princes and estates resisting
Habsburg domination openly favored the Orthodox defense of
tradition and were supported by the churchmen of the
Danubian Principalities for this reason. They resented the
union as a scheme by the Habsburgs to withdraw their
Romanian serfs from religious and political subjection. The

31. For a good survey of the church unions, marred by
some errors of detail, see Helmut Rumpler, "Politik und
Kirchenunion in der Habsburgermonarchie," Osterreichische
Osthefte 6 (1964), 302-20.
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church union virtually dissolved in the course of the anti-

Habsburg Rakoczi rebellion in 1703-11, when Rdkdczi spon-
32
sored the election of a new Romanian Orthodox Archbishop.

The clergy united with Rome because it was promised
release from serfdom and enjoyment of the same privileges as
the Roman Catholic clergy. Active Austrian support was
needed for the survival of the union because of the con-
siderable influence of Russian-supported Serbian Orthodox
agitators among the commoners. The church union vastly
increased Romanian opportunities for higher education, with

decisive results for the development of a national ideology
33
and western-educated intelligentsia. It is tempting to

censure the Ruthenian and Romanian clergy who concluded the
unions because they placed their own social advancement
above the popular adherance to Orthodoxy. Yet one should

recall that religious and social elites everywhere pursued
34
their interests with little regard for the popular will.

The Catholic nobility of Transylvania, settlers, in-
digenous and newly converted, enjoyed the energetic support

of the court. By mid-century it had secured most of the

32. Paul Cernovodeanu, "A roman fejedelemsegek es a
magyar szabadsagharc," in Kalman Benda, ed., Eurdpa €s a
Rékoczi Szabadsdgharc (Budapest: Akadeémiai, 1980), 65-70,
and other articles in the same volume.

33. See Makkai, 130-55; Emanuel Turczynski Konfession
und Nation. Zur Fruhgeschichte der serbischen und rumani-
schen Nationsbildung (Dusseldorf: Padogogischer Verlag
Schwann, 1976), 116-34.

34. Octavian Barlea presents a well-documented argument
that the Romanian church union was the consequence of a
genuine religious conversion; Barlea, appendix to Wilhelm de
Vries et al., Rom und die Patriarchate des Ostens (Freiburg:
Verlag Karl Alber, 1963), 223-35.
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governorships and a majority in the Gubernium. The person-
nel of the court Chancellery became exclusively Catholic and
Catholic representation in the diet also greatly increased.
The former laws against Catholics were abolished.35

In 1713 the Roman Catholic diocese received its first
resident bishop after nearly two centuries, when there were
only 30,000 Roman Catholics in Transylvania, or one-tenth
the number of Greek Catholics36 The revival of religious
orders and Catholic secondary education in succeeding years
helped to dramatically change the religious makeup of
Transylvania.

The Catholic revival came at the price of unprecedented

state interference in church affairs. An organ of the

Gubernium, the Catholica Commissio, supervized conversions,

the foundation of parishes, and the schools in general, from
37
1767 on. State interference in Catholic affairs, was a

general feature of Habsburg rule in the century following
the ascension of Maria Theresa in 1740. The policy was
accentuated under her son, Joseph II, after whom it has been
called Josephinism. Roman Catholicism remained the dominant
church, but imperial regulations "rationalized" liturgical
practices, dissolved many monasteries, centralized seminary

education, and restricted bishops”® contact with the Holy

35. Trdcsanyi, op. cit., 1006-8.

36. Barlea, Ostkirchliche Tradition und westlicher
Katholizismus. Die rumanische Kirche zwischen 1713-1727
(Monachii: [sn], 1966) (=Societas Academica Dacoromana, Acta
Historica, vol. 6), 13, citing a document in the Vatican
Archives from 1714.

37. Trocsanyi, op. cit., 1087-8.
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See. The placetum regium, right of the Habsburg ruler to

prevent the publication by diocesan bishops of papal edicts,
was more strictly enforced than previously, and the visita-
tion of bishoprics by the Papal Nuncio forbidden. The
ideology of Josephinism bore much in common with that of

Gallicanism. Its ideal cleric was the pastor bonus, who was

simultaneously guardian of public morality, educator in such
matters as health and animal husbandry, and servant of the
state. A decree of the Hungarian State Chancellery in 1792
referred to the priest as "a state official within the
church."38 The ideal, by encouraging a more secular and
individualist clergy, made it more susceptible to liber-
alism.39

The Pope fought against state interference and the
rationalist and utilitarian tenets of Josephinism just as he
had fought against those of Gallicanism. Often the Holy See
and the Habsburg authorities failed to agree on the appoint-
ments to vacant bishoprics. The continued vacancy of sees
was actually advantageous to state finances: in such cases
the financial authorities could and legally did claim the
income from the respective diocese. 1In 1800 seven bishop-

rics in Hungary, representing half the Roman Catholics in

the country, were vacant. The Primacy of Esztergom was

38. Cited by Imre Révesz in Fejezetek a Bach-korszak
egyhdzpolitikdjabol (Budapest: Akademiai, 1957), 11.

39. John W. Boyer, Political Radicalism in Late Imperial
Vienna. Origins of the Christian Social Movement 1848-1897

(Chicago: University of Chicago Press, 1981), 123-6.
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40
itself vacant for fifty-two years.

Josephinian church policy aroused a challenge in the
form of an ideologically allied movement, Febronianism. The
theology of the eighteenth-century Febronius (Nikolaus
Johann von Hontheim) derived the right of diocesan adminis-
tration from the Catholic monarch rather than the Pope.

Expanding the church’s doctrine of canonica disciplina,

Febronius also placed a strong emphasis on the regular
convocation of diocesan synods to monitor and improve the
spiritual and material condition of the clergy. He even
argued for the participation of the laity in the synods.
Such synods could further the Josephinian ideal of the

pastor bonus, but could also facilitate clerical solidarity

in the face of the state.

A handful of Hungarian bishops in the early nineteenth
century were Josephinians, subservient to the state but
advocates of increased synodal activity. Sandor Rudnay,
Bishop of Transylvania 1816-19 and Primate 1819-31, justi-
fied the long-delayed convocation of diocesan synods
throughout the Hungarian lands in 1822 in Febronian terms.
His successor in Transylvania, Ignac Szepessy (1820-28), was
the most strongly Josephinian Hungarian bishop. In 1822 he
promulgated a code of diocesan canon law on the eve of the
convocation of the Transylvanian synod. It prescribed par-

liamentary procedure for the synod with majority voting, and

40. Egyed Hermann, A katolikus egyhdz torténete ’
Magyarorszagon 1914-ig (Munchen: Aurora, 1973), 378; Lukacs,
A Vatikan es Magyarorszag, 44-5, 56-7.
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entitled the canons and deans to hold the bishop responsible
for statutory violations. Both provisions were departures
from previous practice. Szepessy used his synod, and his
appearance at the subsequent national synod, to restate his
principles. The Habsburg court approved of his ideas, but
denounced the unauthorized publication of his law code. The
Holy See strongly disapproved of the synod’s decrees, and
forced Szepessy to invalidate them.41 The diocesan and
national synods also revealed considerable dissatisfaction
with the level of material support enjoyed by the clergy and
proposed specific remedies. The Transylvanian synod voted
significant reforms. The civil authorities simply ignored
these acts, however, and allowed no further synods until
1848.42

The decade of the national synod was also that of a
modest ecumenical movement in Hungary, led among the
Catholics by the theologian and Benedictine monk Izidor
Guzmics. The movement had a nationalist element: in the
national revival, many politicians and writers denounced
confessional disunity as shameful and even dangerous in a

43
time of national struggle. Liberal theological tenden-

41. Antal Meszlényi, A magyar hercegprimasok arckep-
sorozata (1707-1945) (Budapest: Szent Istvan Tarsulat,
1970), 188-95.

42. Hermann, 401-5; Bertalan Bagossy, "A jozeflnlzmus
hatasa s az erdelyl egyhazmegyek kuzdelme ezek ellenere
(1790-1847)," in Az erdelyl katholicizmus mult]a es jelene
(DicsOszentmdrton: Erzsébet Konyvnyomda Részvénytarsasag,
1925), 184-5.

43. Hermann, 416; Kelemen Kiraly, A Katollkus—protes—
tans egysegtorekves tortenete Magyarorszagon (Brunswick, NJ:
Standard Press, 1965), 29-66.
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cies among the Protestants were a strong potential stimulus
for Hungarian Catholics, especially in Transylvania. Most
of the liberal leaders there were Protestants, and the
Reformed Church itself served briefly as a rallying point
for the liberal opposition.44

Hungarian Reformed and Romanian Orthodox politics al-
lied intermittently, for the last time, in the years before
1848. 1In the Transylvanian diet and counties the Hungarian
opposition spoke out against the ongoing wave of Catholici-
zation among the Romanian Orthodox. The Habsburg royal
commissioner wrote to Vienna that the elevation of the
Orthodox to "received" status would deprive the opposition
of a fertile pretext for agitation.45 The growth of
Romanian nationalism led to the willingness of the Greek

Catholic and Orthdox bishops to cooperate in pursuit of

national goals. Their petitions of 1791 (Supplex Libellus

Valachorum) and 1834 that the Romanians be recognized as

fourth constitutional nation failed due to overwhelming
Hungarian opposition. They then sought to exploit Hungarian
sympathy for the Orthodox to at least assuage some of this
group’s grievances. In 1837-8, and then again in 1842-3,
they submitted petitions to the diet on behalf of the reli-
gious and political emancipation of the Orthodox in the

———— — ————— —— ——_ — . ———

44. Ambrus Miskolczy, "Erdély a reformkorban (1830-
1848)," in Erdély torténete, III, 1272-5. | )

45. Miskolczy, "Tarsadalom, nemzetiseg es ellenzek-
iség kérdései az erdelyi magyar reformmozgalomban (1830-
1843)," Szazadok 117 (1983), 1067; Ibid., "Erdely a
reformkorban," 1272, 1309.
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Fundus Regius. These, too, were unsuccessful, as the
Hungarian opposition chose, for a change, to side with the
conservative Saxon establishment. They united in the face
of the long-term threat of Romanian emancipation.46

Josephinian views among the Austrian and Hungarian
clergy, though declining by the mid-nineteenth century,
created a latent susceptibility to liberalism.47 In 1848,
the episcopate sought its liberation from Josephinian state
supervision. Under the newly established free press and
parliaments, the political influence of the churches decreased
considerably. The laity was less likely to look to the
bishops and synods for the representation of their interests.
The liberals” demand for freedom of religion and the reduction
of Catholic influence on education and marriages put the clergy
on the defensive. Liberal anticlericalism during the revolution
was strongest in Vienna, where the Archbishop’s residence
was the target of protest demonstrations by his opponents.“48
Such attacks were rare in Hungary and Transylvania, but the
abolition of various Catholic Church privileges prompted
countermeasures by the lower clergy and episcopate.

The revival of the synodal movement in 1848, and its

occasional sanction by the episcopate, must be seen in the

46. Ladislau Gyémant, Migscarea nationald a romdnilor din
Transilvania 1790-1848 (Bucuresti: Editura stiintificad si
enciclopedica, 1986), 129-46.

47. Peter Leisching, "Die romisch-katholische Kirche in
Cisleithanien," in Die Habsburger Monarchie 1848-1918, IV
Die Konfessionen, (Wien: Verlag der Osterreichischen
Akademie der Wissenschaften, 1985), 90-2.

48. R. John Rath, The Viennese Revolution of 1848 (New
York: Greenwood Press, 1969), 166-72, 232-4.
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light of this defensive posture. A minority of the clergy
in Vienna followed the liberal theology of Anton Gunther
which grew out of the Josephinian tradition of synodalism
and increasing the rights of the lower clergy. But most
priests sought only "to defend themselves against street
corner anticlericalism and to enhance their pastoral effect-
iveness in the chaos of the revolution." Even so,
Archbishop Milde flatly rejected the reforms they pro-
posed.49

The threat to the church in the Hungarian lands was of
a more coherent, material nature, and consequently a greater
degree of agreement existed between the episcopate and the
lower clergy concerning the response. Unlike in Austria,
there was a large Protestant population, which sought to
achieve civil rights and material support equal to those
enjoyed by the Roman Catholics. The Protestants hoped for
support from the state-managed Religionsfonds, which the

50
Catholic bishops claimed was theirs alone. Several

bishops sought the support of the laity as well as the lower
clergy in their struggle by granting them a considerable
voice in the synods they convened. Some of the clergy, for

instance in the diocese of Vvac, made such radical demands as

49. Boyer, 132-3, from which this quotation is taken;
on Gunther’s movement, see Thomas W. Simons, Jr., "Vienna's
First Catholic Political Movement: The Glintherians, 1848-
1857," Catholic Historical Review 40 (1969-70), 173-94, 377-
93, 610-26.

50. The fund had been created by Joseph II for the
support of the Roman Catholic clergy from the property of
the monasteries he had dissolved.
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the translation of the liturgy into Hungarian and the aboli-
tion of priestly celibacy. The situation was similar in
Transylvania, except that there the Romanian demand at the
assembly in Blaj in May, 1848 for annual national synods was
an added impulse for the Roman Catholics to make similar
demands.52

The proposed reforms took the name in Hungary of
Catholic Autonomy. The goal of the Hungarian Catholic
Autonomy movement has been defined as "the attainment of
self-administration for the Hungarian Catholic Church simi-
lar to that enjoyed by the Protestant denominations on the
basis of the principle of religious equality declared by Law
XX of 1848."53 Historians of the movement date its origin
to the March 20, 1848 conference of the the Hungarian epis-
copate. As the participant Bishop Mihaly Fogarasy recorded,
the diet s legislation for an independent Hungarian govern-
ment and religious equality created a radically new situa-
tion for the church. "They understood the warning of pol-
itical developments: that henceforth, faced with a freer
constitution, the church must take a more independent posi-
tion vis a vis the state." The church itself should take
over the patronage rights enjoyed previously by the Catholic

51. Moritz Csaky, "Die romisch-katholische Kirche in
Ungarn,"” in Die Habsburgermonarchie 1848-1918 IV, Die
Konfessionen, 253-62.

52. Karoly Rass, "Az 1848-iki atalakulas," Az erdelyi
katholicizmus multja es jelene, 219-20.

53. Jend To6rok, A katolikus autondmia-mozgalom 1848-
1871. Adalékok a magyar liberalis-katolicizmus torténetehez
(Budapest: Stephaneum, 1941), 11.
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monarch: "It is impossible that we would desire that the
ministerial government enjoy the same power over the
Catholic Church... therefore the Catholic Church wishes to

exercize the same rights conceded elsewhere by the freer

constitutional institutions." Later he added that the
church "is deprived of princely protection... and must
54

resort to the protection of its own faithful.

The April Laws caught the Catholics unprepared, while
the liberal government for its part was suspicious of Roman
influence on the church and proposed to eliminate state
subsidies. Many attributed the slow Catholic response to
inadequate popular interest and proposed more frequent dio-
cesan synods as one remedy. In May Father Janos Danielik
used Religid to propagate the organization of a national
"Catholic Institute", on the model of the English body of
the same name. The Institute would be a network of deanery,
diocesan and national councils with functions analogous to
those of the Protestant synods. Several diocesan synods
took up the same idea, but made little progress before the
radicalization of the revolution and the deterioration of
relations with the hierarchy and the Holy See undermined the
possibility of Vatican approval. The revolution did estab-
lish the range of conceptions later associated with Catholic
Autonomy: a means for the hierarchy to maintain the legal

control of its property, in religious terms an antidote to

—— ——— —— ——— ————— — o —— t—

54. [Fogarasy], Emlékirat az 1847/8. orszaggyules alatt
Pozsonyban tartott pluspoki tanacskozmanyokrdl. Eqgy részvevo-
tol (Pest: 1848), 33, 65 cited by Torok, 18, 35.
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popular indifference and passivity, or finally the means
toward general democratization and the supercession of such
"archaic" institutions as priestly celibacy, monastic orders
and the Latin Mass.55

The revolutionary government in Hungary named politic-
ally congenial bishops to four vacant sees in 1848. Due to
their political behavior during the revolution, these four
and several others were removed from their sees after the
defeat of the Revolution. The Holy See did not oppose the
dismissal of those appointed in 1848, whose confirmation
it had withheld, but insisted on the "voluntary" abdication

56
of four who had already been consecrated.

* k%

The Concordat and Hungary

The previous chapter noted the dim view contemporaries
took of the state of religiosity in Hungary. Due to his
prominence in politics and culture it is of special interest
that Jdzsef E6tvos shared this view with respect to the
Catholic Church. He charged the clergy in particular with
apathy and indifference, and claimed the quality of Catholic

schools was possibly the worst in Europe. In sum,

55. Torok, 31-48. It is true, as Lukacs points out,
that the bishops® initial support for synodalist claims was
only a tactical move. This does not justify the author’s
doctrinaire assertion that synodality was therefore retro-
grade. It clearly represented an outgrowth of the liberal
tendency in Hungarian society. See Lukacs, A Vatikan es
Magyarorszag, 57-9.

56. Heindl, 404-32. These abdications established the
procedure to be followed with Haynald in 1863. Alexander
Bach strongly advocated the procedure in 1849-50 as a com-
promise solution.
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Our church conditions are extrordinarily sad,

and a Catholic spirit is hardly observable at any
other time, than in opposition to other denomina-
tions... In moments of great agitation there is
nothing more dangerous than religious indifference,
and I believe there is hardly another country in
Europe where this property is so universal among
the Catholics as here. (57

Eotvos wrote to Montalembert at the conclusion of the
Austro-Prussian War in 1866 that the only way to overcome
the religious apathy of the Hungarian Catholics was to
establish for them the same self-administration and lay
participation already enjoyed by the Protestants.58 He
emphasized the importance of this concept in his later
letters to Montalembert and to the Hungarian bishops. His
conception considerably predated this period. As Jend Torok
has shown, he had laid down his ideas already in his master-
piece of political philosophy first published in 1851-4, The
Influence of the Ruling Ideas of the Nineteenth Century upon

59
the State.

The "ruling ideas" of EOtvos’® treatise were liberty,
equality and nationality. Since all three were characteris-
tics of individuals, the chief task of the state was the
guarantee of the liberty of the individual, and by means of
the establishment of local autonomy. Religious autonomy
superceded all other autonomies in importance, since it was

at the most basic level of the individual’s conscience.

—— ———————— " —— — —— — ———

57. EOtvos to Montalembert, September 4, 1867, in
EotvOos, Levelek ([Budapest]: Magyar Helikon, 1976), 505.

58. EO6tvds to Montalembert, July 27, 1866, in ibid.,
467.

59. Hungarian title: A XIX. szazad uralkodd eszméinek
befolyasa az allodalomra.
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Eotvos believed, like the French liberal Catholics, that the
ethics of Christianity made it the "religion of freedom,"
which should possess the means to protect the state and
society from revolution, despotism, excessive nationalism
and anarchy. Hence the strengthening of religious feeling
was in the general interest. This was even more evident
with Catholicism in the Habsburg monarchy, since beyond its
ethical value it was the religion of most Slavs and a coun-
terweight to the perceived threat of Russian Pan-Slavism.
Eotvos recommended Autonomy in the double sense (self-ad-
ministration and lay participation) to overcome what he
argued was the poor state of Hungarian Catholicism.60
Despite the ambivalent behavior of numerous bishops and
clergy during the Revolution, the postrevolutionary Austrian
regime viewed the Catholic Church as an important base of
support. Catholic Hungarian aristocrats at the court sought to
encourage this view, arguing that "Hungarian Protestanism
is more dangirous to the unitary Austrian Monarchy than

Magyarism." In the new situation the court sought the

sincere and active support of the Roman Catholic bishops,

60. This summary of Eotvos® relevant ideas closely
follows Jend Tordk, 54-66; for his critique of nationalism,
see Paul B&dy, Joseph EOtvos and the Modernization of
Hungary, 1840-1870. A Study of Ideas of Individuality and
Social Pluralism in Modern Politics (New York: Columbia
University Press, 1985), 66-74. Unlike most Hungarians,
Eotvos believed the national minorities” churches should be
strengthened, and hence he defended Romanian Orthodox church
autonomy as an extension of his general conception of auto-
nomy; see B&dy, 118.

61l. From the memorandum of Count Gyorgy Apponyi of
January, 1849, cited by Friedrich Walter, "Die Beteiligung
der magyarischen Protestanten an der Revolution 1848/49," 272.
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hence it rapidly granted their request for conferences at
which they could discuss their problems and formulate policy
proposals. The Cisleithanian bishops convened in Vienna at
the end of April, 1849 and the Hungarian bishops under the
leadership of the newly named Primate of Esztergom, Janos
Scitovszky, in August, 1850. The two conferences agreed on
their basic demands, which clearly aimed at the weakening of
Josephinian church policy.62

Imperial legislation favorable to the church soon followed.
The placetum was abolished and theological instruction returned
to direct supervision by the bishops already in 1850, and two
years later the law on Religionsstorung reinforced the civil

63
authority of the lower clergy. Vienna still expected

clergymen to inculcate loyalty to civil authority, but
entrusted resolution of complaints in this regard to

commissions composed of equal numbers of diocesan and
64
Habsburg officials.

Negotiations began on a comprehensive treaty between

Austria and the Vatican, the Concordat. It was was finally

62. Révész, 14-15; Lukacs, A Vatikan és Magyarorszag,
90-1; Gabriel Adrianyi, Die Stellung der ungarischen Kirche
zum Osterreichischen Konkordat von 1855 (Roma: [s.n.],
1963), 57-68.

63. Réveész, 15-16; Leisching, 47. Ten years later the
Transylvanian Hungarian opponents of Schmerling’s policy,
who generally rejected all "absolutist" legislation, used
this law to prosecute the Romanian nationalist Axente Sever
when he became embroiled in a dispute with a Magyarophile
priest. See Chapter VIII.

64. Circular of the Governor of Transylvania, September
15, 1851, in AS Alba Iulia, Protopopiatul G.C. Alba Iulia.
Pachet 8, Acte oficiocase. 1851/8. This procedure no longer
obtained in the 1860s.
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concluded in 1855. From the beginning the Concordat was
controversial from the beginning. It became the bete noir
of the Austrian liberals, undermining the support they might
have extended the regime for its pragmatic economic and
administrative reforms. In the words of Robert A. Kann, the
Concordat embodied "the true [i.e. repressive] spirit of the
regime." He emphasized the unprecedented degree of church
supervision over education and the jurisdiction of Catholic
ecclesiastical courts in matrimonial matters. Liberals and
Protestants denounced the Concordat as the oppressive alli-
ance of an intolerant, ultramontane church with the absol-

65
utist state. The encyclical Singulari Quidem

addressed to the bishops of the empire after the the
Concordat was openly exclusivist and conservative. To fight
the evil of religious indifference, bishops should

Saturate [the faithful] with the doctrine of
Catholic truth more accurately each day... there
can be no greater crime...than to divide the
Church..., than to forget evangelical love and to
combat with the furor of hostile discord the har-
mony of the people of God.

The encyclical denounced rationalism, and insisted that

progress in the church consists solely of "the progress of
66
faith, which is not change."

The negative view of the Concordat is accurate if one

considers only school and matrimonial matters, although even

65. Robert A. Kann, A History of the Habsburg Empire
1526-1918 (Berkeley: University of California Press, 1974),
321-2. His appraisal of the Concordat is exclusively nega-
tive.

66. Singulari Quidem, March 17, 1856, in The Papal
Encyclicals, 339-45.
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here the polemicists exaggerated matters and failed to note
the non-application of the Concordat in many respects. 1In
other respects the Concordat was complementary to the econ-
omic policy of the period and fulfilled a popular Catholic
demand in 1848, the emancipation of the church. The church
regained the freedom to administer its internal affairs
which it had lost under Josephinism, and later liberal
regimes never abridged this freedom.67 Prominent in this
freedom was episcopal visitation of parishes and the holding
of diocesan synods. Singulari Quidem strongly endorsed the

68
holding of synods.

The imperial government conceded a lessening of its power
over the church, but also hoped to strengthen the centralization
of the empire with the help of the church. As the chief Austrian
negotiator with the Vatican, the new Archbishop of Vienna, Joseph
Othmar von Rauscher, stated: imperial unity requires unity within
the church between Austria and Hungary, and "only the Holy See has
the right and the authority to completely unite the Hungarian
church with the Austrian church." Minister of the Interior
Alexander Bach remarked, similarly, that it was hoped the
Concordat would resolve the Italian and Hungarian questions by
helping to overcome political and national prejudices. Austria
conceded more to the church in the Concordat than it had
originally intended, but considered this worthwhile in order

67. My interpretation here follows that of Boyer, 20-1.

68. These recommendations included the cautionary phrase
"in conformity with the canonical prescriptions." The Papal
Encyclicals, 342, 344.

266



69
to further the ecclesiastical integration of Hungary.

These intentions became known to the Hungarian episco-
pate in 1850, when it began to register its insistence on
the previously existing regulations applying to the church
in Hungary. Scitovszky traveled to Rome in October, 1854
and sought to limit the application of the prospective
Concordat in Hungary. He argued that in Hungary, unlike in
Austria, formal canonic procedures for marriages were still
in full force, the bishops already had complete supervision
over Catholic schools, and the testamentary rights of the
bishops were not restricted as in Austria: hence the
Concordat was unnecessary there. The views of Vienna pre-
vailed, and Scitovszky s appeal was rejected. In a secret
article appended to the Concordat, moreover, the state re-
served for itself the right to punish bishops and clergymen
guilty of crimes against the state, and suspended the con-
siderable immunity (privilegium fori) the clergy had

70
enjoyed in Hungary.

As with the later Protestant Patent and the adminis-
trative reforms of the 1860s, the state conceded more rights
in Cisleithania than it had prior to 1848, but offered
little improvement over the pre-1848 status in Hungary. The

uniform application of the Concordat in Hungary meant a

€9. Leisching, 27-30; Rauscher is cited in Revesz, 15,
and Bach in Adrianyi, Die Stellung der ungarischen Kirche,
30.

70. Adriényi, Die Stellung der ungarischen Kirche, 88-
108; Colestin Wolfsgruber, Joseph Othmar Cardinal Rauscher,
Fursterzbischof von Wien. Sein Leben und sein Wirken (Wien:
B. Herder, 1888), 157.
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71
restriction of many rights claimed by the episcopate.

The Hungarian episcopate publicly welcomed the Concordat
after it was enacted, as in the given situation it undeni-

ably improved the position of the church via a vis the
72
state. In succeeding years the bishops enjoyed greater

influence over church endowments, and the Concordat facili-
tated the convocation of provincial (for an archdiocese and
its suffragans) synods in Esztergom in 1858 and Kalocsa in

1863 and diocesan synods in 1860 and 1863; their decisions
73
were actually put into effect. The improvements still

fell short of the bishops® desires.

The chief grievance of the Hungarian episcopate and of
Catholic opinion against Austrian church policy and the
Concordat concerned the prerogatives of the Primate. The
Prince-Primate of Esztergom had been the second civil offi-
cial of old-regime Hungary after the Palatine. As the head
of the church, he presided over the national synod in 1822.

The chief embodiment of his jurisdiction was his presidency

- ——— o — i —— —— —— o — = — ——

71. Adrianyi argues the Concordat granted the Hungarian
episcopate less rights than it had enjoyed previously. Yet
by his own calculation, twenty-one articles of the Concordat
represented no change, six articles increased the canonic
freedom of the bishops, and five decreased it.-- Die
Stellung der ungarischen Kirche, 119-21.

72. Ibid., 123, 130.

73. The synods, which enjoyed a higher canonical status
than the less formal conferences in which the Hungarian
bishops participated in Esztergom in 1850 and Vienna in
1856, passed rellglous regulatlons for the respectlve
dioceses. Konrad Szanto, A katolikus egyhaz torténete, II
(Budapest: Ecc1e51a, 1985), 407; Janos Karacsonyl, Magyaror-
szag egyhaztortenete fobb vonasalban 970-tol 1900-ig
(Veszprem: Egyhazmegyei konyvnyomda, 1929), 268. (facsimile
ed.: Budapest: Konyvertékesito Vallalat, 1985).
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74
of the highest ecclesiastical court of appeals in Hungary.

The Primate actually exercized this judicial privilege in
1846, when the condemnation by his court of the radical
professors at the Romanian school in Blaj led to their
dismissal.75

Nationality and confessional politics complemented each
other in the policy toward the Primacy in the 1850s. Just
as the Concordat served the antiliberal ideology of the
ultramontane movement, hierarchical changes reflected the
new activism with respect to the eastern rite. The Serbian
and Romanian Orthodox bishops had proven effective champions
of their respective nations” cause in 1848-9. Calling at-
tention to the increased influence of Orthodoxy in
Transylvania due to Saguna, the Hungarian bishops’® conference
of 1850 recommended the elevation of the Romanian see in
Blaj to the rank of archbishopric or metropolitanate. The
Croatian see of Zagreb was raised to an archbishopric in
1852 with three suffragan bishops in Croatia and Slavonia,
withdrawn from the jurisdiction of the Archbishop of Kalocsa
and subordinated directly to the Holy See. A year later,
the Romanian see at Blaj was similarly separated from its
subordination to the Primate, and two new Greek Catholic
dioceses created. The will of the Holy See was evident, and
Scitovszky voluntarily abdicated from his metropolitan

76
rights over the Blaj see. The recognition by the papal

74. Adrianyi, op. cit., 113.
75. Footnote in GBCS, %II, 85. !
76. Lukacs, A Vatikan és Magyarorszag, 91, 96-7; DSSS,
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bulls of hierarchical separation on ethnic lines was unpre-
77
cedented in Catholicism, and disturbing to Hungarians.
The direct subordination of the new Metropolitan of

Blaj, Sulutiu, and his three suffragans to the Congregatio

de Propaganda fidei meant that the new Vatican eastern

policy would have a more direct impact on Romanian affairs.

Singulari Quidem reemphasized Rome s respect for the eastern

rite and called for regular reports by Greek Catholic bishops
78
to the congregation. The Pope hoped to bring about a

special Concordat for the Greek Catholics of the monarchy
and to send Cardinal Pitra to Blaj in 1858 as a first step
toward this goal. Neither plan was realized, but the Nuncio

took an active role in the delicate relations of Sulutiu,
79
Haynald and the authorities.

Archbishop Rauscher considered the Primacy a mere tra-
dition, without canonical status. As he wrote in a memoran-
dum in 1857: there is no indication of a subordination to

Esztergom in the papal bulls establishing the Archbishoprics

61-72. After 1867 Hungarian and Romanian Catholics disa-
greed as to whether Scitovszky had also renounced his rights
vis a vis Blaj as Primate, i.e. in public law, Elemer
Gyarfas, "A romdn goérog katholikusok autonomiaja,"

Katholikus Szemle, 19 (1905), 350-65.

77. The Holy See sought to console Scitovszky by naming
him in 1852 apostolic visitor (inspector) for the monasteries
of the provinces of Esztergom, Eger and Kalocsa for the
period of three years, and elevatlng him to the dignity of
Card1na1 two years later.-- Lukacs, A Vatlkan és Magyaror-
szag, 97; Jadnos TOrok, Magyarorszag primasa, I, . 260 1.

The aspostollc visitorship reinforced 801tovszky s claim to
the Primacy, but his visits to the province of Kalocsa
prompted strong protests of interference by Jozsef Kunszt,
the Archbishop of Kalocsa.

78. The Papal Encyclicals, 344-5.

79. DSSS, 137-8; see Chapter VIII.
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of Kalocsa, Eger, Zagreb and Blaj.

The foundation of a Primatial authority, as the
Archbishop of Esztergom demands, would establish a
Hungarian national church: something the Holy See
can desire no more than the foundation of a German
Patriarchate, which has also been demanded. (80

The Hungarian demand, he assereted, was basically political
in nature. Only the newly achieved close union with Austria
preserved Catholicism in Hungary from the persecution and

plunder of revolution. Hungarian claims to exclusivity,
81
unrestrained, were bound to provoke serious disorders.

The view of the Holy See was nearly the same. The Nuncio
informed Scitovszky that the Concordat was the best alterna-
tive available to the church in Hungary. The Vatican
accepted the juridical subordination to the Primate only of
Eger, of the four archbishoprics. Due to the importance
that Hungarian patriots attached to the Primatial dignity,
however, it decided to forego any statement on the question

in order to protect the prestige of the church in
82
Hungary.

The office of Hungarian Primate was not mentioned in

80. On the initiatives for a German Primacy in 1806 and
1848, see Heyer, 114, and Aubert, 75.

8l. "Gran’s Anspriche auf eine Primatialgewalt uber
Ungarn und dessen vormalige Nebenlander," ms. in Vienna,
Erzdiozesanarchiv. Bishofsakten Rauscher; see also
Wolfsgruber, 147-8.

82. Adrlanyl, op. cit., 112-13; Lukacs, A Vatikan és
Magyarorszag, 107-8. Archbishop Kunszt denied his see had
ever been dependent on Esztergom (Lukacs, 108); one of his
priests published a pamphlet in 1866 denying the Primate’s
claims, but making no reference to the Archblshop of Vienna
or the Concordat: Jdozsef Kovats, A primasi joghatdsag es a
kalocsai érseki szék. Ellendszrevételek Dr. Frankl [Frakn01]
Vilmos urnak "Adalekok" stb. cz. ertekezesere (Pest: Elso
magy. egyesuleti konyvnyomda Fonda es Tarsai, 1866.)
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the text of the Concordat. Yet in 1856 the imperial
government denied Scitovszky the right to hold a national
synod, and shortly thereafter abolished the Primatial ap-
peals court as well.83 Rauscher did not raise a formal
claim to the leadership of the episcopate in the entire
empire, but his undeniable influence at Court and with the
Vatican gave him de facto primacy among the bishops. Bishop
Haynald informally recognized his primacy when he requested
Rauscher s view on the application of two diocesan regula-

tions in the light of the Concordat. Rauscher took advan-

tage of the opportunity to reply to Haynald in a long letter
84
of February, 1857 which he also published.

* %k %

Hungarian Churchmen in the National Revival

Rauscher “s assessment of Scitovszky’s goal of a
"national church" was essentially accurate. Allied with
Hungary ‘s 0ld Conservatives, he aspired to a sort of
national political leadership, to which the historic rights
of the Primacy gave him a reasonable claim. In 1850 his
name stood at the head of 131 signatories to a national
petition to the Emperor, in 1857 he handed a similar peti-

tion to Franz Joseph, and his leadership of the pilgrimage

83. Adrianyi, op. cit., 118-19.

84. Haynald to Rauscher, in German, February 6, 1856 and
printed reply by Rauscher, in Latin, February 21, 1857, in
Vienna, Erzdiozesanarchiv. Bischofsakten Rauscher. The
regulations in question were among those passed by the
controversial diocesan synod of 1822. Janka Wohl asserts,
in a generally reliable article, that Haynald had earlier
spoken out against the Concordat.-- "Kardinal Haynald,"
Deutsche Revue, eine Monatschrift 17,1 (1892), 66.
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to Mariazell in September, 1857 must be seen in the same
85
light.

I have earlier discussed the role of Scitovszky in the
constitutional restoration. Two other Hungarian priests who
were prominent in this context were Archbishop Béla
Bartakovics of Eger and Canon Janos Danielik of Eger.

Bartakovics was an energetic and strongly patriotic pre-
86
late. In 1856 he repulsed attempts by the authorities

to interfere in the administration of schools in his arch-
87
diocese. In 1859-60 he was prominent, like Scitovszky,

in the Conservatives’  patriotic manifestations, and was
strongly criticized by the Nuncio for his public statements.
At the fiftieth anniversary celebration of Scitovszky’s
ordination in November, 1859, Bartakovics declared that the
absolutist regime in Hungary was illegal. Austrian
displeasure was so strong that the Nuncio feared Bartakovics
would be forced to resign from his see, and used his

influence to prevent any speech by him at the festive

85. Adrianyi, op. cit., 48, 132; see Chapter I.

86. Although he was one of the most important
Archbishops of Eger, there has been no major biography of
Bartakovics. The most substantial treatments are the article
by Jadnos Perger, "Kis- Apponyi Bartakovics Béla egri érsek,"
in Emlekkonyv kis-apponyi Bartakovics Béla _g;} érsek arany-
misejenek lnnepére (Eger: Erseki lyceumi kny., 1865), and
Lajos Haynald, Emlék-beszed, melyet Kis- Appo_yl Bartakovics
Bela nagymeltosagu és fotisztelendo egri erseknek gyasz-—

unnepelye alkalmaval mondott... (Eger: Lyceumi nyomda,
1873), 30 p. The eulogy reveals no especially close rela-
tionship between the speaker and the deceased. Bartakovics
sponsored the translation of many important Catholic works,
including Bishop Ketteler s Die Arbeiterfrage und das
Christentum (Mainz: F. Kirchheim, 1864)-- Adrianyi, Ungarn
und das I. Vatikanum (Koln: Bohlau, 1975), 83.

87. Perger, 33.
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88
opening of the Erdélyi Muzeum-Egylet in Kolozsvar.

Like Scitovszky, Bartakovics was ex officio prefect of the
county where he resided.

Danielik was even more active, and more disturbing to
the Nuncio.89 He was a canon in Eger since 1849, and for

many years a close friend of Zsigmond Kemeény, editor of the

Deak-affiliated, moderate newspaper Pesti Napld. Between

1848 and 1855 Danielik edited the moderate but increasingly
90
political Catholic paper, Religio. In 1857 he also

joined the editorial board of the Pesti Naplo. As Vice-

President of the Szent Istvan Tarsulat since 1854 and

through his connections in the church he was able to rapidly
increase the number of Catholic, aristocratic and clerical

subscribers to the Pesti Naplo. The President of the

society became a leading financial supporter of the Pesti
91
Naplé. The paper strongly opposed the Concordat, and

88. Lukacs, A Vatikan es Magyarorszag, 126.

89. The most complete blography of Danielik is by
Jozsef Szvorenyi, Emlékbeszéd Danielik tiszteleti tagrol
(Budapest: Franklin, 1891), 35 p. On his polltlcal career,
see Laszld Csorba, "Ujabb adatok a klegyezes elokészitesenek
tortenetehez," A magyar polgari atalakulas kérdesei
(Budapest: Az ELTE BoOlcseszettudomanyi kara, 1984), 423-45
and ibid., "Nemzetéelet és hitélet kozos valaszutjan,"
Tanulmanyok a polgarosodas jellegerol az Onkenyuralom
koraban (forthcoming).

90. "A katholikus hirlapirodalom," in Janos Kiss and
Janos Sziklay, A katholikus Magyarorszag (Budapest:
Stephaneum, 1902), I, 534-9.

91. Geza Buzinkay, "A birodalomhi demokrata forradalmi-
sagtol a nemzeti ellenallas forumdig: a Pesti Napld," in A
magyar sajto torténete II 1848-1867 1 (Budapest: Akademiai,
1985), 373-76. Szvorenyi notes this society was the only
Hungarian one (aside from the Academy) which continued to
operate throughout the 1850s; Deak, EOtvos and others regu-
larly participated in its assemblies. A study of the socie-
ty also emphasizes its special political role in this

274



Danielik himself organized secret assemblies of the
Concordat s clerical opponents in his Pest apartment. Among
those in attendance were three bishops.92 The Nuncio
claimed that Danielik was in contact with the emigration,
and that he used the society and Religio to support the
political opposition.93 In a polemic with the Reformed
journalist Moric Ballagi, Danielik insisted that Catholicism
was no less favorable to liberty than Protestantism.94

The celebration of St. Stephen’s Day (August 20) in
1860 provided an opportunity for a national religious demon-
stration reminiscent in some ways of the Mariazell expedi-
tion three years earlier, but more overtly political. The
holiday had been celebrated in Vienna from the fifteenth
century until 1849, but had then been banned. For
Hungarians their first king symbolized not only the estab-
lishment of Catholicism in the kingdom, but the unity of the
lands of the Crown of St. Stephen. The press prepared the
celebration with pamphlets and articles emphasizing the
saint s national significance. Scitovszky led the public
procession through Pest streets bedecked with national
flags. 1In a speech, he declared that "King Stephen’s 800-
year-old land may be shaken temporarily, but not de-
stroyed..." The celebration concluded with a banquet
attended by the leading aristocrats and featuring a speech

period: "A Szent Istvan Tarsulat," in op.cit.
92. Revész, 145-6.
93. Lukacs, A Vatikan é€s Magyarorszag, 127.
94. Pesti Naplo, September 1 and 7, 1860.
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by Count Gyula Andrassy. The church continued to organize
such celebrations in succeeding years, both in Hungary and,
from 1861, in Vienna as well.95

Scitovszky, Bartakovics and Danielik were the most
prominent Catholic clergymen participating in the protests
against the Protestant Patent in 1859-60. The court did not
nominate the Primate as one of the Hungarian members of the
Expanded Reichsrat of 1860, although it nominated Rauscher,
Saguna and the Croatian Bishop Strossmayer. Scitovszky,
other prelates and the clergy welcomed the October Patent in
both speeches and pastoral letters. The emperor recognized
the Primate’s symbolic leadership of the Hungarian struggle
for constitutional restoration. When he summoned him to
Vienna at the time of the Diploma’s promulgation, he greeted

him with the words: "You are the winner." ("On a
96

gyoztes.)

The Emperor well knew that Szecsen’s negotiating skill
was more important than the symbolic leadership of Scitovszky
for the granting of the Diploma. The Primate was less
concerned than Szécsen with constitutional principles, but
strongly concerned about the revolutionary threat to the
political order and to the prestige of the church. By his
public pronouncements he sought to increase the authority of

the church, not only to further religious goals but also to

95. Gyula Gabor, A Szent-Istvan-napi unnep torténete
(Budapest: Franklin-Tarsulat, [1927]), 27-36.
96. Baritiu, Parti alese, III, 39.
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97
outflank and disarm the radicals.

The foundation of the first Hungarian Catholic politi-
cal daily newspaper at this time revealed the conservative

strategy of the episcopate more clearly. Iddk Tanuja began

to appear in January, 1860. It proclaimed as its princi-
ples: God and country, religion and liberty. Prominent
among its constitutional principles was the insistence on

98
the union of Hungary and Transylvania. Pesti Naplo

attacked the new paper as an attempt to divide the nation.

The President of the Szent Istvan Tarsulat forbade the

greeting to the new paper planned by the Tarsulat’s weekly,
Religid; as a result the editor of Religiod resigned.
The new paper secured 1160 subscribers already at its incep-

tion, a high number but one-third that of Pesti Napld; more

than half of these were clergymen. The editorial policy of

Idék Tanuja was cautiously patriotic but conservative.

Bishops wrote many of the articles, and recommended the
99
paper to their clergy and believers. After the Vatican

provided aid for the victims of a flood in Hungary in 1862,

97. The Nuncio presented this view of Scitovszky’s strategy
in his letter to the Vatican of May and December, 1860.
Vatican State Secretary Cardinal Antonelli considered
Scitovszky s policy prudent, and rejected the Nuncio-urging
that he be reprimanded. Lukacs, A Vatikan es Magyarorszag,
129-30, 134-5.

98. Janos Sziklay, Negyven ev a katholicizmus tortene-
tébol. A "Magyar Allam" negyveneves Jublleuma. 1859-1899
(Budapest: Nyomtatott a Hunyadi Matyas- 1ntezetben, 1899), 4-
9, 13, 22. Magyar Allam was the paper s successor.

99. Buzinkay, "A katolikus restaurdcio programjanak
meg]elenese' az Idék Tanuja," in A magyar sajto torténete
II/1, 402-4. Haynald recommended the paper to his clergy
and schoolteachers, Imecs, Erdély puspokmegye kronikaija a
XIX. szazadban, v, 197.
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the paper organized the first Peter’s Pence collection in

Hungarian history, which sent 13,000 fl. to Rome for the
100

support of the Holy See.

Rumors circulated that Iddk Tanuja received sub-

stantial subsidies from Michael Haas, the Bishop of

101
Szatmar. Haas shared Rauscher’s dislike of the
patriotic wing of the Hungarian episcopate. At the begin-

ning of 1860 he alleged that Danielik twice obstructed a

motion of the Szent Istvan Tarsulat to express support for

the Papal States. One letter to Rauscher cited several
examples of purported agitation against pro-Austrian clergy-
men; Haas wrote that "they intend to intimidate all people

loyal to the government, and spread discontent even by means
102
of the church and school." Haas also communicated his
103
pro-Austrian views to Archbishop Kunszt.

The revival of political life after 1859 also stimu-
lated a renewed interest in Catholic Autonomy. The episco-
pate petitioned the authorities in 1850 and 1860 for the
administration of Catholic foundations by a mixed commis-—

sion. The Emperor actually promised the future fulfillment

100. Sziklay, 23-5.

101. Ibid., 402.

102. Haas to Rauscher, January 17, 1860, in Vienna,
Erzdiozesanarchiv. Bischofsakten Rauscher 1860. Despite his
sharp tone, Haas was optimistic: "Die Opposition wird sich
legen, sobald man aufhéren wird auf Napoleon zu hoffen." To
a degree he was correct. Haas  relationship with Danielik
grew warmer in later years.

103. Haas  many personal letters to Kunszt, and those of
the even more conservative Archbishop Haulik of Zagreb, are
in Kalocsa. Flegyhdzmegyei Leveltar, Personalia. Kunszt
Jozsef ersek privat-levelei.
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of this request in April, 1860 but then took no further
action. The public was barely aware of these unsuccessful
efforts. 1In 1861 several county assemblies revived the call
for Autonomy and the idea that it would increase popular
concern for the welfare of the church. One assembly ap-
pealed to Bartakovics to support Autonomy, while others
called for its legislative enactment by the diet.104

The easing of censorship made possible a lively debate
in the press about Catholic Autonomy. The editor of Iddk
Tanuja, Antal Lénkay, came out in favor of lay participation
in church economic administration in December, 1861, as an
antidote to religious indifference.105 The most radical

contribution to the debate was an anonymous pamphlet by a

German of Hungary, Kirchliche Zeitfragen, in 1863. The

author, possibly a minor clergyman, railed against the arbi-
trary power and inordinately high income of the bishops and
many pastors, and demanded they be chosen by election and
given a uniform income, and lay economic administration
introduced. An anonymous rebuttal accepted the author ’s
call for the holding of synods and election of bishops, but

deplored his hostility to the higher clergy and impractical
106
call for economic levelling. Vilmos Frakndi, who had

104. Kalman Toérok, "A kath. autondémia mozgalmak tor-
ténete 1848-tdl napjainkig," Katholikus Szemle 7 (1893),
364-5; Jend Torok, 50.

105. Sziklay, 19. )

106. "Egyhdzi korkérdések" ("Kirchliche Zeitfragen") cimu
ropirat. Taglalva egy kath. lelkesz altal (Pest: Emich
Gusztav, 1863), 137 p. I could not locate a copy of the
German pamphlet.
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earlier attacked the February Patent in Id8k Tanuja, de-

nounced the ideas of "democratia" and social equality as

"evil spirits of the age." Catholicism’s problems were the
result of the struggle of good and evil, and the answer was
a more effective Catholic press. Lénkay also modified his
view in a conservative direction. Parish elections might be
beneficial, he wrote in September, 1863. But the spirit of
the age was the real source of the decline in religious
faith, and the political rivalries characteristic of many
Protestant congregations should be avoided. Yet for all his
ecclesiastic conservatism, Loénkay was imprisoned for two
weeks after attacking the decision of the Transylvanian
deputies to enter the Reichsrat in 1863.107

Under the Provisorium some Hungarian bishops continued
the strategy of the previous decade of using their indepen-
dent position to mediate between the contending parties,
moderate their conflict, and strengthen the position of the
church. Two different applications of this strategy were
the comportment of Jdzsef Kunszt and Janos Danielik.

In 1861 Danielik was appointed a councillor on the
Hungarian Locumtenential Council with responsibiiégy for

church affairs, a post which he held until 1864. His
109

leadership of the Szent Istvan and Szent Laszlo

107. Sziklay, 15, 27-9; [Fraknoi and Kdlman Rostahazy],
Szozat, hazank katholikusaihoz, kulonosen katholikus
klérusahoz (Pest: Pfeifer Nandor, 1863, 48 p. The attribu-
tion of authorship is from Ferenc Rottler, ed., Egyhéz,
muveltség, toérténetiras (Budapest: Gondolat, 1981), 346.

108. Szvorenyi, 14-16, 20.

109. See Chapter IX.
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societies made him one of the most prominent members of the
patriotic wing of the Hungarian clergy. In the early months
of 1862 he prepared the first detailed compromise plan of
the Provisorium. Accepting the validity of both the Diploma
and the Patent, he proposed a one-time constituent
"Reichsrat ad hoc" of all the peoples of the empire. 1Its
members would be partly elected by the provincial diets and
partly appointed by the emperor, and its task would be to
resolve the most pressing financial problems and establish a
budgetary procedure for the future which local diets would
then approve. The politicians he submitted it to in April
did not see how it would be possible to replace the
Reichsrat already in existence.110

Archbishop Kunszt, the second-ranking prelate in the
Hungarian hierarchy, submitted a less detailed compromise
plan when Governor Palffy requested his political views.
Kunszt blamed the recent failures of the government in
Hungary in 1861 on the system of county government, which
left the path open to demagogy and class privilege. Like
Danielik, he did not insist on Hungary’s constitutional
independence, but proposed a modification of the Patent

according to guidelines to be voted by a special conference

110. "Politikai programmterv," Eger. Foegyhazmegyei
konyvtar, Ms. 2046/17. A German draft accompanying the
project submits it for the "hohe Meinung auf geeignetem
Wege" of an unidentified "Excellenz," possibly in Vienna.
Danielik expected that a Hungarian government would be
formed, but recognized the prerogatives of the Minister of
State with respect to the Reichsrat. He proposed that the
Transylvanian question be reserved for solution by a future
diet.

281



111
of notables in Hungary. The conference would propose

those modifications of the laws of 1848 dictated by the
financial and military interests of the empire. He was
pessimistic about the prospects of willing Hungarian parti-
cipation in the Reichsrat, but expressed confidence that the
loyalty of the empire’s peoples would facilitate a solution,
"no in equality, but in unity, not in unanimity, but in
harmony."112 There was no recorded follow-up to the plan,
perhaps because the 0ld Conservatives were no longer willing
to expose themselves to public outrage. Palffy rejoiced at
having found one who shared his views, and on the eve of
the provincial synod in Kalocsa in 1863 appealed to him to
assure the moderation of the participating bishops in the
interest of "the great issue of the compromise."113

Cardinal Rauscher welcomed the February Patent as a
measure in defense of central authority and German culture.
Speaking in March, 1863 about the imperial unity which he
believed the 1856 bishops’ conference had symbolized within
the church, he expressed the hope that this assem?%z "would

soon find its counterpart in the political realm. In his

attitude toward liberalism and constitutionalism, however,

111. Copy of Kunszt to Palffy, January 9, 1862, in
Kalocsa. Foegyhazmegyei levéltar. Personalia. Kunszt Joszef
érsek privat-levelei.

112. Copy of Kunszt to Palffy, January 31, in loc. cit.
The letter indicates they had recently held an oral
consultation at an unspecified location.

113. Palffy to Kunszt, March 9, 1862 ("Ich bin gliicklich,
in Euer Excellenz einen politischen Gesinnungsgenossen
gefunden zu haben...") and September 1, 1863 ("a kiegyenli-
todes nagy kérdése"), in loc. cit.

114. Wolfsgruber, 168.
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Rauscher shared some of Rechberg’s misgivings about
115
Schmerling s policy.

Schmerling and the Emperor were unwilling to abandon
the Concordat, but showed some willingness to modify it in
detail. A Protestant section in the Ministry of Culture was
established for the first time in April, 1860, headed by the
Saxon Joseph Andreas Zimmermann. The granting of an autono-
mous statute to the Austrian Protestants in April, 1861

violated, in the view of the Holy See, the special position
116
of the church. Schmerling formally accepted the

Reichsrat liberals’ demand for renegotiation of the
Concordat in June, 1862, sending Bishop Joseph Fessler to

the Vatican for this purpose in May, 1863. His negotiations
117
lasted nearly a year, but bore little fruit. The mild

Josephinism of Schmerling’s ideologist, Hans von Perthaler,
sought to weaken the political power of the church but at
the same time increase its administrative and spiritual
autonomy in the interest of the freer development of society

as a whole. Perthaler was confident that in freely organized

115. Ibid., 495-98.

116. Correspondence of Pius IX and Franz Joseph, in
Friedrich Engel-Janosi, ed., Die politische Korrespondenz
der Papste mit den Osterreichischen Kaisern, 1804-1918, 258-
9. The simultaneous statute of the Saxon Lutherans was very
similar, and Zimmermann played an active role in both; see
Teutsch, Geschichte der ev. Kirche in Siebenburgen, II,

382-5.

117. Wolfsgruber, Kirchengeschichte Osterreich-Ungarns
(Wien: Heinrich Kirsch, 1909), 87. Fessler was commissioned
by Rauscher to defend the Catholic position versus the
liberals in the pamphlets Die Revision des Konkordats, Die
Protestantenfrage in Osterreich, and Zur Orientierung uber
die gemischten Ehen in Osterreich.
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church assemblies neither "the abstract Romish spirit of a
few fanatical and pietistic bishops" and "the servile
deference of others toward a brutal...government...

[will prevaill... The deeper religion enters

the soul, i.e. ceases to be [mere] tradition, and

becomes a true inner necessity of life and experience,

the stronger will be its special character, opposing
118
the antinational tendency. Increasing nationalism

in the churches, of course, had mixed blessings for the
Austrian state. This opening to liberal Catholicism on the
theoretical level could justify the court’s generosity
toward the non-Catholic churches yet occasional reliance

on the Catholic episcopate’s conservative instincts. Neither
119
episcopate nor liberals found the compromise satisfactory.

Serving in the Locumtenential Council, Danielik was
alert to the beginning of Schmerling’s decline and the rise
of the Esterhazy "camarilla" in 1864. In June, 1864 he
discussed the possibility of compromise negotiations with

his friend Baron Antal Augusz, a former associate of
120
Archduke Albrecht. Danielik visited numerous Vienna

officials in November, proposed Augusz as negotiating

partner, and advised his friend that winning over "an

118. Boyer, 21; Johann von von Perthaler, Auserlesene
Schriften, ed. Ambros Mayr (Wien: W. Braumuller, 1883), II,
204-12.

119. On the conflict between the Austrian episcopate and
the Reichsrat liberals under Schmerling, see Wolfsgruber,
Kirchengeschichte, 86-88.

120. The discussion of the Danielik-Augusz
negotiations is from Csorba, 423-45, based on their letters
preserved in Eger and Szekszard.
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archduke" would improve their chances. As the result of
Augusz’ meeting with Albrecht, the fateful Augusz-Dedk nego-
tiations began in Pest on December 27, 1864. Thereafter
Danielik ‘s role was reduced to relaying information from
Deadk to Augusz while the latter was in Vienna. Danielik’s
role in the initiation of the compromise crowned the series
of mediating efforts by Hungarian prelates. It is unim-
portant whether he took the first steps "alone." His
countless connections with the Deak party and the Hungarian
hierarchy made him an ideal intermediary on the Hungarian
side, just like the church whose conservatism and dynastic

121
loyalty consistently favored the middle way.

* k%

The years of constitutional conflict in Hungary
coincided with the decisive confrontation between
ultramontanism and liberalism within the international
Catholic Church. Pope Pius IX (1846-78) became
increasingly conservative with the passing of the years as a
consequence of his suffering at the hands of Italian liberal
nationalism. His view of liberalism and nationalism as the
twin errors of the age achieved classic formulation in the

Syllabus of Errors, under consideration from 1860 on and

finally published in 1864. Ultramontanism represented not

only political conservatism, however, but also a revival of

121. Due to financial embarassments and health reasons
Danielik withdrew from public life before the Compromise
could be enacted, and devoted his remaining years to
scholarship.
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traditional Catholic piety. The Austrian state found it
convenient to ally itself with the ultramontane movement
through the Concordat of 1855. The church gained a repeal
of many of the restrictions it had suffered since the
eighteenth century, while the empire sought a Catholic
Church that was an active agent of imperial unity.

The Holy See moved tentatively toward a Concordat with
Austria’s Greek Catholics, as well. Various Orthodox
bishops had agreed to unions with Rome in the seventeenth
century in order to secure the social advancement of their
clergy. Rome and the empire were willing to facilitate this
advancement for the sake of the universal church. However,
the defense of the eastern rite brought Greek Catholics,
especially Romanians, into conflict with the Holy See over
questions of church discipine.

The Hungarian lands were a major arena of the contest
between ultramontanism and liberal nationalism. Nationalism
found expression in the episcopate’s defense of the rights
of the Primate vis a vis the Archbishop of Vienna and the
resistance to Austrian absolutism in general as well as the
political engagement of the Romanian bishops. Liberals saw
the establishment of lay participation in administration in
the so-called Catholic Autonomy as a response to the liberal
spirit of the age and its perceived religious malaise.
However, the dominant attitude of the Catholic episcopate
was moderation and a quest for compromise rather than

liberal reform.
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