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Abstract. This paper examines the possibility that the first “na-
tional” saints in Nemanji¢ Serbia and medieval Hungary were
conceived in triads, resembling the image of the Holy Trinity or
the triune God. During the Middle Ages, for peoples without direct
representatives in Christian history, “national” saints—whether
individuals or groups—were shaped according to selected mod-
els, often drawn from early Christian times and biblical history.
Archetypal images from the Christian tradition show that their
selection always carried political significance, reflecting an on-
going tension between the past and the present. It is important to
explore the potential political message behind the proposed model
of the Holy Trinity. This exploration should take into account
the political and historical context during the establishment of
the earliest saintly and dynastic cults in early Christian Hungary
under the Arpad dynasty, as well as in Serbia during the era of
the first Nemanjics. Since both states, after their foundation, were
confronted with the challenge of establishing and consolidating
stable royal, dynastic, and ecclesiastical authority, along with
the need to unify it, the question arises if the saintly triads of
the Nemanji¢s and the Arpads, crafted in the image of the Holy
Trinity, could have served as a fitting framework for developing
political, dynastic, and ecclesiastical rhetoric aimed at conveying
the notion of their unity and legitimacy, based on their divine
selection and ordination status. Ultimately, one must consider how
closely related these two proposed models were and whether, and
to what extent, the older Hungarian model may have influenced
the Serbian model, which is over a century newer.

> The paper resulted from the project 1554 Assessing Neoplatonism in
the Religious Tradition of the 14th- and 15th-Century Balkans (ANEB),
part of the IDENTITIES (MOIEHTUTETN) program by the Science
Fund of the Republic of Serbia.
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Introduction

In the Christian civilization of the Middle Ages, establishing a legitimate position
in the international community required possessing an independent state, an au-
tocephalous church, and “one’s participation in holiness”—a genuine contribution
to the spiritual heritage of the Christian world at that time (Yanak-Menuh et al.,
2014, p. 13; ITonosuh, 2016, p. 119). The possession of “their” national saints was
particularly important for those peoples that lacked representation in the events
of Holy History and direct contact with the consecrated soil of the Holy Land.
A unique group of national saints consist of holy kings who stand as God’s chosen
leaders for new and destined peoples (Mapjanosuh-ymranuh, 2007, p. 10). In
addition to the phenomenon of holy kings, the idea of holy dynasties emerged
in various countries across Europe.’ The idea underlying the concept of a holy
dynasty was that the founder’s holiness could be transmitted to the entire rul-
ing family. This is how the phenomenon of holy dynasties arose: the belief that
certain virtues (idoneitas) and miraculous properties were inherited within the
framework of regal semen. Based on related beliefs, a strong bond formed between
the holy dynasty and the chosen people, which is especially well known in Serbia
and partially in the neighboring country of Hungary (Mapjanosuh-/ymannh,
2007, p. 38).

National saints, whether individuals or groups, were shaped according to
selected models, often drawn from early Christian times and biblical history.
Archetypal images from the Christian tradition reveal that their selection was
always politically significant, reflecting an ongoing tension between the past
and the present. Instead of analyzing individual models of holy rulers, which has
already been extensively discussed in scientific literature, this text focuses on the
possibility of a model of the Holy Trinity.* We explore its origins and symbolic

? The popularity and prestige of holy dynasties in Europe began to rise in the 11th
century (Mapjanosuh-Jlyuranuh, 2007, p. 21).

* See Marjanovi¢-Du$ani¢ (Mapjanosuh-[lymanuh, 2007, pp. 17-84) for a detailed
review of the older literature on the “models” or “typology” of holy rulers.
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significance in the formation of national pantheons and holy lineages, focusing on
the Nemanji¢ dynasty in Serbia and the Arpad dynasty in Hungary, as well as the
potential influence of the older Hungarian model on the more recent Serbian one.

The Model of the Holy Trinity: The Serbian Case

It seems that the concept of the holy Nemanji¢ dynasty was established from the
very foundation of the dynasty, with the first Serbian archbishop and founder
of the autocephalous church, Sava I, often rightly mentioned as its creator and
originator (ITomosuh, 2016, p. 119; Yanax-Memuh et al., 2014, p. 13). The fun-
damental pattern of a national saint, which would leave a lasting mark on the
Serbian ruling ideology, was undoubtedly established by the creation of the cult
of Saint Simeon Nemanja, the founder of the dynasty (ITorosuh, 2006, pp. 41-73;
Mapjanosuh-/lymrannh, 2007, pp. 100-119). The cult of Simeon Nemanja was
gradually and meticulously established by his son Sava, in cooperation with an-
other of Nemanja’s sons—Stefan, the first-crowned king of the Nemanji¢ dynasty
(ITomosuh, 2016, p. 119). Sava and Stefan carefully designed the cult, considering

4 &x ity M ey RO\
Figure 1. The cycle culminates with the scene of the Translation of the

Body of Simeon Nemanja from Chilandar to Studenica, south chapel
of Radoslav’s exonarthex, Studenica. Photo by Nikola Piperski
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all essential theological, liturgical, and material aspects. At the heart of the cult of
St. Simeon lies the powerful concept of the ruler-monk-saint (ITonosuh, 2016,
p. 119). This idea represents the ideal integration of leadership, spirituality, and
sanctity, making it a compelling and inspiring foundation for the cult (ITomosnh,
2006; IToosuh, 2016, pp. 119-120; Talbot, 2015, pp. 215-230). The processes
involved in establishing the cult were heavily influenced by the mechanisms and
methods used in the Byzantine Empire. Specifically, the literary templates for
the actions and events implemented were inspired by Byzantine cult practices
(Eastmond, 2003, pp. 707-749; ITonosuh, 2016, pp. 119-120).

The establishment of the cult can be traced through several carefully planned
stages: the ruler’s premortal monasticism, his death surrounded by a miraculous
aura, the elevation, translation, and deposition of the body accompanied by mir-
acles, and finally, the creation of celebratory compositions intended for worship
(ITonouh, 2006, pp. 41-73, with a detailed review of the older literature and
sources). After abdicating the throne, Nemanja retired to Mount Athos, where he
became a monk and eventually passed away. His relics were later elevated (eleva-
tio), transferred to Serbia (translatio), and interred (depositio) at Studenica, where
they were venerated for bringing peace and performing miracles. The transfer of
Simeonss relics to Studenica (Fig.1) formed a prototype for all later mausoleums
of the Nemanji¢s.> Over time, celebratory texts were progressively developed for
the cult, eventually culminating in two Lives and Services.®

By building the cult of his father, Sava created a model of the ruler’s sanctity,
which, as it appears, he intended to apply to his brother Stefan, the first king of
the dynasty. As Danica Popovi¢ notes, the available data, mainly found in bio-
graphical literature, suggests that the canonization of the first-crowned king of the
dynasty was part of a broader initiative spearheaded by Saint Sava. This initiative
aimed to establish a holy dynasty (ITomoBuh, 2013). According to Theodosius of
Chilandar, after Stefan the First-Crowned died, he was temporarily resurrected
through a miracle by St. Sava. It was crucial to extend King Stefans life so that he
could become a monk before his death, just like his father. “At that moment, while
those present expressed ‘horror and admiration, Sava made Stefan a monk, who

> This site features a prominent grave, paintings that emphasize soteriology and dy-
nastic themes, and a specially designed reliquary program. Together, these elements convey
the essential messages of the Nemanji¢ ruling ideology (ITonosuh, 1992; ITomosuh, 2006;
Mapjanosuh-dymannuh, 2007, pp. 100-119).

¢ The idea of the ruler as God’s chosen one, an invincible warrior, and an embodiment
of justice, wisdom, and mercy was taken from Byzantine imperial encomiums. On the other
hand, Simeon’s monastic image was built around the traditional topos of Byzantine hagiogra-
phy, chosen to highlight those ascetic virtues that qualified him for sainthood. As pointed by
Danica Popovi¢, the content of the cult is rounded off by Simeon’s epithets as miracle worker,
myrrh-bearer, and “fatherland lover;” taken directly from the Miracula of Saint Demetrius of
Thessalonica, which also served as a model for compiling a “catalog of miracles” in building
the ruler’s charisma (ITomosuh, 2016, p. 120).
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then died in his arms...” (Teogocuje Xunanpapan, 1970, pp. 220-222). Stefan
the First-Crowned was initially buried at Studenica, beside his father, but in the
spring of 1229, his relics were transferred to Zi¢a.” Danica Popovi¢ suggests that
Sava’s decision to move Stefan’s body shortly after his initial burial, and for no
apparent reason, was part of a new and significant agenda. This action should
be understood in the context that Zi¢a was intended to serve as both a cathedral
and a coronation church, as explicitly stated in the monastery’s founding charter
(ITommoBwmh, 2013, p. 579; Yanak-Menuh et al., 2014, pp. 13-21; about the charter:
Cy6otuh, 2007, pp. 51-59). There is no doubt that it was Savas idea that “all future
kings of this state” should be crowned over the relics of their first, holy predeces-
sor, thereby adopting a practice common amongst Europe’s medieval monarchies
(IToroBuh, 2013, p. 579; Yanak-Menuh et al., 2014, pp. 13-21). Stefans “intact” and
miraculous remains were placed alongside Christianity’s holiest relics—those of
Christ, the Virgin Mary, and other prominent figures of Holy History, all of which,
thanks to Sava of Serbia, were kept at Zi¢a.® Thus, the relics of the first-crowned
king were placed in an environment that, by the standards of the time, emulated
Jerusalem and Constantinople—a symbolic piece of the Holy Land transplanted
and reconstructed on Serbian soil. By placing such an important national shrine
next to the greatest Christian relics, the message was conveyed that the Serbs had
become part of sacred history, a legitimate “chosen people” (ITonosuh, 2006, pp.
207-232; ITonosuh, 2013, p. 579; Popovi¢, 2013, pp. 157-170).

We believe that the available evidence suggests that Sava’s goal was not only
to canonize his father, the founder of the dynasty, and his brother, its first king,
but also to initiate the process of his own canonization as the founder of the
Serbian Orthodox Church and its first archbishop, a process that was completed
after his death. This can be seen as part of Sava’s broader strategy to establish
the sacred legitimacy of the state, the dynasty, and the church (ITonosuh, 2013;
Yanak-Mepnuh et al., 2014, pp. 13-21). The cult of St. Sava began to take shape
shortly after his death. A central figure in the development of the cult of the first
Serbian archbishop was Arsenius I (1233-1263), Savas devoted disciple and
successor (Mapuukosuh, 1988, p. 231; Teogocuje Xunangapau, 1970, pp. 250,
258; ITonosuh, 2006, pp. 82-90). Throughout his life, Sava prepared Arsenius as
his successor, indicating that he also guided him in this regard. Sava was the only
Serbian saint known to have performed miracles during his lifetime, suggesting

7 The biographers of Stefan the First-Crowned offer differing dates for the transfer of
his relics to Zi¢a—Domentian places it before Sava's trip to Palestine, while Theodosius dates
it after his return. In this instance, as in many others, the earlier biographer’s account is con-
sidered more credible. For the chronology of the translation of Stefan’s relics, see Markovi¢
(Mapxkosuh, 2009, pp. 14-15) and Popovi¢ (ITomosuh, 2013, p. 577).

8 This aspect was not fully realized, but the focus of the cult was on the incorruptible
relics.The cult of Stefan the First-Crowned was not fully established until the seventeenth
century, when Patriarch Paisios wrote a vita and a service (ITommosuh, 2013, p. 273).
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that he was already regarded as a “holy man” before his formal canonization. This
could imply that Sava played a significant role in shaping his own path to sainthood
(ITorosuh, 2006, p. 989).° Additionally, Sava’s choice of Sava the Sanctified (Sava
the Anointed) as his spiritual role model suggests that he sought recognition as holy
himself. Sava the Anointed was regarded as a “holy man” during his lifetime, and
like many early ascetics, he had the ability to perform miracles (ITomosuh, 2006,
p. 99).° He was believed to be a chosen vessel through which God’s power and
grace operated, enabling him to perform extraordinary miracles that surpassed
the abilities of ordinary people (Brown, 1971, pp. 80-101; Galatariotou, 1991,
pp- 1-10; Angenendt, 1997, pp. 9-10; ITonoBuh, 2006, p. 98). Sava the Anointed
was regarded as a high spiritual authority, endowed with miraculous powers that
protected individuals and the community (ITonosuh, 2006, p. 99).

If we accept the assumption that Saint Sava sought to establish a cult for
his father, Stefan Nemanji¢—the founder of the Nemanji¢ dynasty—his brother,
its first-crowned king, and himself as the first archbishop of the autocephalous
Serbian Church, we can hypothetically consider them the first triad of dynastic
saints, as well as the first saints of the new Serbian state and the Serbian Orthodox
Church. Furthermore, it can be suggested that this triad, which we might call
the Holy Trinity of the Nemanji¢ dynasty—comprising a ruling father, a ruling
son (king), and the spiritual leader of the Serbian Church—was inspired by the
Holy Trinity: God the Father, God the Son, and God the Holy Spirit. At its very
core, this idea likely originated from the well-known Neoplatonic concept that
earthly reality reflects the otherworldly, with the hierarchy on Earth mirroring
that in Heaven. As Woodfin notes, “(t)he idea that earthly reality is a reflection of
heavenly reality was part of the Neoplatonic ideas that Byzantium inherited from
late antiquity” (2012, p. 303). The strongest ideological foundation for pairing an
earthly order with its heavenly counterpart can be traced back to Dionysius’ The
Celestial Hierarchy and The Ecclesiastical Hierarchy, written in the 6th century."!

According to this philosophical teaching, an earthly ruler is a direct repre-
sentative of God on Earth. However, the Christian doctrine concerning God’s
nature defines one God existing in three coequal, coeternal, and consubstantial

? That he was regarded as a “holy man’, even during his life, is indicated by his Vitas,
though these were written posthumously. His biographer, Theodosius of Chilandar, explicitly
states that he performed miracles in their presence while still alive (Teogocnje Xumangapar,
1970, pp. 368-369).

12 The miracles St. Sava the Anointed performed during his life are described in detail
in his biography by Cyril of Scythopolis (Patrich, 1995).

' Corpus Dionysicum Areopagiticum stems from Neoplatonic philosophical writings
attributed to Dionysius the Areopagite, an Athenian convert under Paul, the “first intellectual”
Apostle, who himself was primarily concerned with debatable questions about what it means
to be Christian (Acts 17:16-34) (Rorem, 1993, pp. 3-6; Rorem & Lamoreaux, 1998, pp. 1-22;
Perl, 2008, pp. 1-4; Rosemary, 2016, pp. 1-41).
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divine persons (Daley, 2009, pp. 323-350; Ramelli, 2012, pp. 302-350). God the
Father, God the Son, and God the Holy Spirit are three distinct persons (hypostases)
sharing one essence/substance/nature (homoousion) (Daley, 2009, pp. 323-350;
Ramelli, 2012, pp. 302-350).

If we accept that the [ of the Nemanijics was conceived in the image of the Holy
Trinity, Nemanja, Stefan the First-Crowned, and Sava formed an indivisible unity,
just as God the Father, God the Son, and God the Holy Spirit do. The political
message conveyed was that the authority of all future kings of the Nemanji¢ dynasty
was both legitimate and divinely ordained. This underscored that Serbia was a
Christian country where the unity of secular and spiritual authority was upheld,
reinforced by the fact that both were embodied within the same family. In other
words, the message was that the State, the Church, and the Dynasty represented
three aspects of an indivisible whole.

There are indications that Sava’s concept of the Holy Trinity was present during
the reign of King Uros I (1241/2-1276), the third son of Stefan the First-Crowned.
Under King Uros I, the concept of a holy lineage emerged prominently, reflecting
a significant European-wide trend of the time (Ilomosuh, 2016, p. 122). This shift
is directly connected to the rise of dynastic cults at European courts during the
13th and 14th centuries, a phenomenon known as beata stirps, which was par-
ticularly popular in Hungary and Central Europe (Mapjanosnh-/Iyurannh, 2007,
p. 41; see also Klaniczay, 2000; Le Goft, 1996). During this time, the cult of Saint
Simeon received a new impetus, as evidenced by The Life of St. Simeon, compiled
by Domentian in 1264 at the behest of King Uros I. Domentian is recognized as the
first to articulate the concept of the “holy two,” referring to Saints Simeon and Sava
as protectors of the state and its people. He described them as “two bright stars...
who wish to illuminate their fatherland with various miracles.” (Mapuukosuh, 1988,
p. 313; ITomosuh, 2016, p. 122). However, it seems that the king took no action
to establish the cult of his father, the third person of Sava’s supposed Holy Trinity.
Nonetheless, Uro$ I did transfer the relics of his father, the first-crowned king of
the Nemanyji¢ dynasty, to the Sopo¢ani Monastery, an endowment he dedicated
to the Holy Trinity, which later became his mausoleum (Fig. 2).

Although Saint Sava’s supposed concept of the first Serbian Holy Trinity was
seemingly not fully realized, it does not mean it was abandoned or forgotten.
According to the Neoplatonic idea that the earthly hierarchy reflects the heav-
enly order, any current ruler is regarded as a representative of Christ on Earth.
In this framework, the third figure of the Holy Trinity is always associated with
the reigning king, who stands as Christ’s representative on Earth. The earthly
representatives of God the Father and the Holy Spirit remain unchanged: Stefan
Nemanja, as the founder of the dynasty, and Saint Sava, as the founder of the
Serbian Church. Indirect evidence supporting this can be found in Theodosius
of Chilandar’s account of the life of Saint Sava, where he describes the death of
Stefan the First-Crowned: Sava approached his brother, extended his holy right
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Figure 2. St. Simeon Nemanja,
| Simon (Stefan the First-

. Crowned (Prvovencani)), King
i Uro$ I, Church of the Holy
 Trinity, Sopo¢ani Monastery,
nave, south wall, 1272-1276.
Source: public domain

hand towards his heart, and, in the name of the Holy Trinity, he drew the image
of a cross on his bare body. Immediately, he felt movement in his hands and
warmth spreading through his chest. As he prayed fervently, his prayers were
answered (Teogocuje Xumangapan, 1970, pp. 220-222). As mentioned earlier,
Sava made Stefan a monk, and Stefan died in his arms. Sava then buried him
and enthroned Stefan’s eldest son, Radoslav, as king (Teonocuje Xunangapar,
1970, pp. 220-222). It is also worth noting that during Uro$ I's reign, beginning
in 1263, his brother Predislav served as Archbishop Sava II of Serbia (1263-1271).
This further reinforced the connection between secular and ecclesiastical power
within the same family.

In later times, the emphasis on the holy origin of the current ruler was
expressed by referring to the progenitor of the dynasty, as well as to the “holy
two,” Simeon and Sava (Fig. 3)—a concept that became especially prominent in
King Milutin’s ruling ideology (Tomuh, 1998, pp. 39-52; Mapjanosuh-/Iyurannh,
1997, pp. 130-134; Mapjanosuh-/lymranuh, 2007, pp. 155-158; Adashinskaya,
2010, pp. 77-92). It is somewhat surprising that the first-crowned king is omitted
when discussing the tradition and legitimacy of the God-given right to the royal
title. While this is an important topic, a more in-depth discussion falls outside
the scope of this paper.
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Figure 3. St. Sava and St. Simeon, Church of Saints Joachim and
Anna, Studenica Monastery, c. 1314. Source: public domain

The Model of the Holy Trinity: The Hungarian Case

It appears that a strong parallel can be drawn to a concept that originated over a
century earlier in neighboring Hungary. By the end of the 11th century, emerg-
ing patterns of royal sanctity became evident during the reign of King Ladislas I
(1077-1095) (Pokau et al., 2002, p. 37; Mapjanosuh-/lyuranuh, 2007, p. 55). In
1083, the first saints of Hungary were proclaimed (Pokan et al., 2002, p. 37). In
the northern part of the country, two hermit monks, renowned ascetics widely
venerated since the beginning of the century, were canonized. More importantly,
this was followed by the canonization of Hungary’s first king, Stephen I, his son
Emmerich, and Gerard, the bishop of Csanad. The central event of the 1083
ceremonies was undoubtedly the elevatio of King Stephen’s remains, which took
place on the anniversary of his death, on August 15."> On that occasion, a council
was convened near the king’s grave in Székesfehérvar. Prior to opening the grave,
three days of fasting were declared, and the reigning king was compelled to release

12 August 15 marks the celebration of the Assumption of the Virgin Mary. King Stephen,
who had no heir, dedicated Hungary to Mary, the Mother of God. As a result, she is also known
as the Patrona Hungariae (Protector of Hungary). In later depictions, she is shown wearing
the Hungarian crown (Pokau et al., 2002, pp. 30-31; for more about the canonization of St.
Stephen, see Klaniczay, 2000, pp. 114-154).
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his dynastic rival, Salomon, from the prison tower in Visegrad. Over the next five
days, Stephen’s relics performed numerous healing miracles, and on August 20,
the blessed relics were placed in a silver coffin."?

In the autumn, a new council was convened, during which the canonization
of Stephen’s son Emmerich (Imre) was proclaimed (Mapjanosuh-{ymanuh, 2007,
p. 56). St. Stephen had several sons from his marriage to Gisela, but only one
of them, Emmerich, survived to adulthood (Pokau et al., 2002, p. 30). Stephen
even arranged a marriage for Emmerich, but the couple were childless. In 1030,
Emmerich was killed by a wild boar while hunting. Because he died childless,
a legend arose that he had abstained from marriage. That is why, when he was
declared a saint, Emmerich became the patron saint of bachelors (Poxan et al.,
2002, p. 30). He could be claimed to have been as pure as the Lamb of God. Stephen
raised Emmerich with great care, appointing Gerard, a well-educated Venetian
Benedictine, to advise his son and designated successor as the Holy Spirit, guiding
him on the path he should follow and revealing the truth (Luke 12:12; Corinthians
2:6-10). Gerard had great merits in the Christianization of Hungary; the Pope
had sent him from Italy to the court of Saint Stephen to help organize the early
Hungarian Church. He died during the pagan rebellion of 1046, when he was
thrown from a rock in Buda. First, the elevation of Bishop Gerard was performed
at his grave in Csanad, where, in the presence of King Ladislas I, the solemn act
of his inclusion in the order of saints took place.

The entire system of ceremonies of utmost state importance held in 1083,
along with the accompanying celebratory texts, reveals a sophisticated state-church
agenda orchestrated by King Ladislas I and his entourage. Just before the official
canonization of saints, an anonymous author composed the famous eulogy Legenda
Maior, which celebrates all local saints as part of an order gathered around the central
tigure of Stephen.'* King Ladislas quickly recognized the benefits of promoting
the cult of St. Stephen for his rule. Ladislas’s position required the confirmation
of legitimacy, as—although he had ruled the Hungarian throne since 1077—he
was only formally crowned several years later (Mapjanosuh-/Iynranuh, 2007, p.
57). That is why the events of 1083 were necessary to consolidate and secure the
sacred aura of his rule (Mapjanosuh-[yuranuh, 2007, pp. 57-58). King Ladislas
I presented himself as the true heir of Stephen and a righteous ruler-lawgiver,

' In Hungary, the feast of St. Stephen, on August 20, has been celebrated continuously
ever since. In the Middle Ages, state councils were held on that day (Poxaun et al., 2002, p. 31).

! In addition to “national” saints, the text also mentions the cult of St. Martin, popular in
Hungary due to his Pannonian origin, the patron of the first Benedictine monastery founded
by Stephen in 1000. The text of the Legend mentions St. Adalbert, the great apostle of Central
Europe, the national protector of Bohemia and the Kingdom of Poland, whose cult was a kind
of model according to which the canonization of St. Gerard was carried out (Klaniczay, 1986,
p. 72; Mapjanosuh-JIymanuh, 2007, p. 57).
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Figure 4. St. Stephen and St. Ladislas, All Saints’ Church in Bijacovce,
Slovakia, 2nd half of the 14th century. Source: public domain

who completed what Stephen had started.'” He also portrayed himself as the
reincarnation of Stephen’s early-deceased son, Emmerich (Fig. 4). The fact that
neither Ladislas I nor St. Emmerich had male descendants certainly served to
reinforce the association between the two. Emmerich, the untried, virgin prince,
meek as the Lamb of God, the true embodiment of Christ on Earth, was the cho-
sen successor of Saint Stephen to lead the Hungarian people and guide them to
salvation, just as God the Father had sent Christ to Earth to save all the peoples
of the world through sacrifice. However, just as Christ did not become the king
of Judea, Emmerich did not become the king of Hungary, a role his father had
intended him for, due to his untimely death. What Emmerich couldn’t accomplish,
Ladislas I was now expected to achieve, guided by the Christian Church, just as
Emmerich had been guided by St. Gerard. The connection between Ladislas, his
holy ancestors, and St. Gerard as a spiritual leader was crucial, especially as Hungary
was still grappling with pagan influences, which played a role in the battles for
the throne (Pokan et al., 2002, pp. 34-37). Pagan traditions remained strongly
present in Hungary, as evidenced by two rebellions: one that led to the death of

15 After almost forty years of instability and political turmoil, Ladislas I accomplished
what Stephen I had begun, completing the organization of the church, a task traditionally
attributed to St. Stephen (Poxau et al., 2002, p. 31; Klaniczay, 2000, pp. 173-194; Veszprémy;,
2006, pp. 217-245).
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Bishop Gerard and another in 1061. For these reasons, the concept of church,
state, and dynasty as an indivisible whole held great importance for King Ladislas.
The Holy Trinity of Dynasty, Church, and King—embodied by St. Stephen, St.
Gerard, and St. Emmerich—became indivisible, much like the Holy Trinity itself.
This symbolic expression of political unity, established during St. Stephen’s reign,
reached its full potential thanks to the efforts of King Ladislas I. An intriguing
theological connection arose in relation to the Filioque controversy, which became
increasingly prominent in regions under Rome’ spiritual authority following the
Great Schism of 1054. Augustine’s model (Johnson, 2011, pp. 7-25), where the
Holy Spirit represents the love between the Father and the Son, aligns well with
the role of Bishop Gerard. Meanwhile, the Filioque formulation—asserting that
the Holy Spirit proceeds from both the Father and the Son—better reflects the
dynastic succession of both royal power and sainthood. In contrast, the Serbian
model, which likely adapted the Hungarian model, portrays St. Simeon as God
the Father, St. Stefan the First-Crowned as the Son, and St. Sava as the Holy Spirit,
who proceeds from the Father alone, maintaining the bond of love between them.

It seems that the original model of the Holy Trinity was gradually overshadowed
in Hungary, with St. Gerard, the spiritual leader, being replaced by St. Ladislas
in the new triad of saints. King Ladislas I was canonized in 1192 at the initiative
of Hungarian King Béla IIIT (1172-1196). It was only after this canonization that
the kings of the Arpad dynasty began to identify themselves as the “kin of the
saintly kings” or descendants of the Holy Arpdd Dynasty (Font, 2016, p. 29).'°
Shortly after his canonization, St. Ladislas, along with St. Stephen, became one of
Hungary’s most venerated saints. The Gesta Ungarorum, written in the late 11th
century, highlights Ladislas’ popularity and recounts his many legendary exploits:
handsome in appearance and very tall, he embodied many of the qualities of a
Christian king, for which he was regarded as the perfect knight, the idol of every
Hungarian knight. Known for his warrior virtues, Ladislas I was celebrated as
a defender of Hungary against the Mongols and Cumans. For this reason, he
was considered the protector of Christian Hungary’s integrity even during later
inversions by the Tatars and Turks (Mapjanosuh-[Iymannh, 2007, p. 58; Pokan
et al., 2002, p. 38). The canonization of St. Ladislas marked the beginning of a
strengthened cult surrounding the three holy kings—Sancti Reges Hungariae
(Fig. 5) (Nastasoiu, 2009, pp. 11-31). By the end of the 13th century, this cult had
become firmly established, laying a crucial foundation for the concept of beata

'® According to Klaniczay, the political and ideological reasons for the canonization
are not easy to pinpoint. He highlights Béla III's dream of leading a crusade, which only his
illness prevented, much in the same way as Ladislas I's death prevented him from responding
to requests from the Frankish, Lotharingian, and German kings to lead a Christian war. The
legend of St. Ladislas, which depicted him as a crusader, was likely written around this time
and could have served as a fitting announcement of Béla III's crusade ambitions (Klaniczay,
2000, p. 187).
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Figure 5. Sancti Reges Hungariae, All Saints’ Church in Krasnohorské
Podhradie, Slovakia, late 14th century. Source: public domain

stirps (Nastdsoiu, 2009, pp. 16-22). This idea played a crucial symbolic role in
the royal rhetoric of Hungarian kings, remaining influential even after the Arpad
dynasty ended and lasting until the collapse of medieval Hungary (Klaniczay,
2000; Nastasoiu, 2009, pp. 23-29).

Concluding Remarks

Considering the above discussion, we believe that if we accept that the first sup-
posed triad of saints in Nemanji¢ Serbia and the first supposed triad of saints
in medieval Hungary were formed according to the model of the Holy Trinity,
i.e., the triune God, we can conclude that the two concepts, despite their differ-
ences, fundamentally shared a similar idea and goal. The two models exhibited
differences in details. In Nemanji¢ Serbia, the cult of Saint Simeon Nemanja,
the founder of the dynasty, held greater significance than that of King Stefan the
First-Crowned. This contrasts with the neighboring country of Hungary, where
the first Hungarian king was regarded as the most important figure. In Hungary;,
the situation was different from Serbia because Arpad, the founder of the dynas-
ty, was not Christian. Moreover, in Sava’s original model of the Holy Trinity, all
three persons were from the same family, which contrasted with the situation
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in Hungary. However, the differences in details did not significantly alter the
essence of the message conveyed by this idea: this commonality centers on the
affirmation of God’s predetermined right and the unity of secular political and
dynastic power. In both countries, this original concept continued to evolve over
time, adapting to the political, dynastic, ecclesiastical, and other needs created by
the new circumstances that emerged.

By the time Stefan Nemanja became Veliki Zupan (Grand Prince) of the
Serbian Grand Principality of Raska, the ancient Arpdd dynasty had been gov-
erning Hungary for nearly two hundred years. During this period, the first saints
of the dynasty had already been recognized, including the first Hungarian king,
Stephen I, and his son Emmerich, who were both proclaimed saints in 1083, dur-
ing the reign of King Ladislas I. However, it was only after 1192 that the kings of
the Arpad dynasty started to refer to themselves as “the kin of the saintly kings,”
following the canonization of King Ladislas I at the initiative of the reigning
Hungarian king, Béla III. This coincided with Stefan Nemanja’s rule as Veliki
Zupan of Ragka. Therefore, we believe that Sava Nemanji¢, as the creator of the
cult of the sacred Nemanji¢ dynasty, must have looked to his northern neighbor
as a model. Traditionally, it is rightly considered that the literary templates and
other elements of the cult of the first Nemanji¢ saints were Byzantine. However,
we must acknowledge that the concept of a sacred dynasty never truly took hold
in Byzantium, where the cult of the saintly ruler was virtually nonexistent. In
Byzantium, the emphasis was firmly on the sacredness of the empire itself rather
than on the personality of the reigning emperor (ITonosuh, 2006, p. 262). The
closest instance of what could be considered the establishment of a dynastic cult
occurred in Byzantium during the Comnenus dynasty.'” The Comnenus were
closely related by marriage to the Hungarian Arpads, and during this period,
they had particularly intensive relations with Hungary."® This is why we believe
that the influence of both Byzantium and Hungary on Saint Sava’s concept of the
sacred dynasty, along with the adoption of models for creating national saints’
cults, is quite natural. This perspective is especially relevant considering the po-
litical context and the position of the young Nemanji¢ state, which was situated
between these two powerful empires."”

7 During the reign of the Comnenus dynasty, a significant innovation was the inclusivity
of the imperial family. Through intentional policies implemented by its leaders, the dynasty
brought together all the most prominent Byzantine families, ensuring that the right to the
throne remained exclusively within this familial network (Cranxosuh, 2006, p. 4).

'® Alexius I decided to externalize the system of control over rival families by applying its
principles to foreign policy through the marriage of his heir, John IT Komnenos (1118-1143),
to the Hungarian princess Piroska-Eirene, the first Western and Catholic princess to wear the
Byzantine imperial crown (Stankovi¢, 2015, p. 37).

1% Stefan Nemanja’s perspective on his position in the struggle for Serbian independence
from powerful neighbors, such as the Byzantine Empire and the Kingdom of Hungary, is
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Huxomna I1. ITMTITEPCKIM

Yuusepsurer y beorpamy
Dunosodceku paxynrer
Opememe 3a UCTOPUjy YMETHOCTU
Beorpan (Cpbuja)

I[IpBu cBeTnTe/BM Yrapcke u Hemamuhke Cpouje:
Mmogen Ceete Tpojuie

Pesume

Y oBOM pajfy ucnutyje ce MOryhHOCT fja Cy IIpBU ,, HALIMOHAIHU CBELM Y HeMamUhKoj
Cpdujn 1 cpenroBeKOBHO] YTapcKoj Ou/m 3aMMIIbeHN Y TpHjasiama, Ha rmopjoduje Ceete
Tpojuue wm tpojenuHor bora. ¥ cpeneM Beky, 3a Hapogie de3 IMpeKTHIX IIPefiCTaBHIKA
y XpuihaHCKoj MICTOPU)H, ,, HAIIMOHATHN CBEIM — OUJIO TIOjefVHIIN VU TPYTIe — Oum
Cy OQIMKOBaHU IIpeMa offladpaHuM Mofe/IMa, Hajuenhe 13 paHOXpuUIIhaHCKUX Bpe-
MeHa 1 dudnmjcke ucropuje. Vadop mozena us xpumhascke Tpajuiyje yBex je MMao
HO/IUTUYKY 3HAYaj, OfpakaBajyhut cTanmHu ayjasor u3Mehy mponuiocTy u cagaimboCTi.
ITourro cy ce 0de fp>kaBe, HAKOH CBOT OCHMBAba, CyOuNJIe Ca ¥13a30BOM YCIIOCTaB/bakba
1 yuBpinhiBarma cTadIIHe Kpa/beBCKe, JUHACTIYKE U LIPKBEHe BIIACTI Y YCIIOCTAB/bakbe
IIIXOBOT jeIVIHCTBA, cBeTauke Tpujase Hemamwnha u Apnagosuha, casgane mo amky
Cs. Tpojune, More ¢y Zodpo IOCITY>KUTH Y MOMUTUYKOj, ANHACTIIKOj U1 IIPKBEHO]
peTopuLy, YCMEPEHO] Ha IPEHOLIEHE II0jMa IXO0BOT jeJMHCTBA U JIETUTUMUTETA Ha
OCHOBY IJIXOBOT 0ToM 13adpaHor CTaTyca. JelHOM peyjy, IIpBe Tpujajie CBETUTe/ba I Y
Cpdujn n'y Yrapckoj, yIIpKoc CBOjUM CIIeLMpUYHIM pas/KaMa, CYLITIHCKY Cy u3a cede
MMajle CTIMYHY UAEjY: fa pKaBa, IpKBa I JMHACTHja IIPENCTaB/bajy TPU aclleKTa jeflHe
Hefie/bMBe LieTHe. Y 0de 3eM/be, 0Baj OPUTMHAIHY KOHLICIIT HACTaBO je [a Ce pasBluja
TOKOM BpeMeHa, JJOK Ha Kpajy Huje IIpepacTao y HellITO CACBYIM JIpyTo, puiarohasajyhu
Ce TaKO NOJIMTUYKYM, JMHACTIYKIM, IPKBEHUM U JPYIUM HoTpedaMa Koje Cy HacTajajie
yCI1e;, HOBVIX ICTOPUjCKIX OKOTHOCTH. Y BpeMe Kajia je Credan Hemama rocrao Bemku
xynaH Pamike, fpeBHa nuHacTuja Apnagosuha Bragana je YrapckoM Beh ckopo e
croTyHe rofuHa. TokoM oBor mepuopa, Yrapcka je Beh fodusa cBoje pBe cBelie, Mehy
KojyMa ¢y Owmu u IpBu yrapcku kpasb Credan I u weros cun EMepux, Koju ¢y mporia-
meHn 3a ceerje 1083. rongune, 3a BpeMe BrafaByHe Kpasba Jlagucnasa I MebyTtum, Tek
nocne 1192. ronuHe, HaKOH KaHOHU3anMje Kpasba JIagycnasa I, KpasbeBu U3 nyHacTHje
Apnaposuha moyenn cy cede ja Ha3uBajy ,IIOTOMIIMMA CBETUX KpajbeBa', OfHOCHO
»V3[aHIIIMa CBeTOpOfiHe 7103e”. buito je To daur y Bpeme kaza je Credan Hemama duo
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Ha BeIMKOXKYIIaHCKOM TpoHy Pamike. CTora, cMaTpaMo fia je yTUIIaj yrapcKor Mofieia Ha
dopmupame nyseje o ceeroponHoj nuHacTuju Hemamnha, y3 ycBajare pBux Mofiena 3a
CTBapabe IIPBYX CBETAYKIMX KY/ITOBa, 1o cacBuM Moryh. TpaauIioHaIHo ce ¢ IpaBoM
cMaTpa [1a KIbVDKEBHI NIPENJIOMIIIN VI APYIY €IEMEHTY KY/ITOBA IIPBUX Hemarmuha BYKY
KopeHe 13 Busanruje. MehyTiM, kako KOHIIENT CBeTe [UHACTYje HUKaJia HIje 3a5KUBEO
y BusanTuju, cMaTpamo fa je cacBUM OIIpaBaHO TPaKUTU YTUIIAje U ca APyTe CTPAHE,
HapO4UTO KaJja Ce y3MY Y 093Vp MCTOPUjCKe U IIOUTUYKE IIPUIVKE OHOT BPeMEHa, KaJia
ce Cpduja Credpana Hemarbe dopnia 3a caMoCTanHOCT, YK/belliTeHa nsmely Be Bennke
cuie, BusanTuje n Yrapcke.

Kmyune peuu: Ceta Tpojuiia; Bragapcka CBETOCT; CBETA AMHACTIja; CPENIbIU BEK;
Apnanosuhn; Hemamuhm.
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