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In the current Czech context, the term ‘Central Europe’ is perceived in terms of ideas, politics and culture mainly in connection with the conservative Catholic stream, which opposes modernity and takes an antagonistic stance towards the social state and the so-called European social model. Yet this view is very limited and oversimplified, and consequently incorrect. In light of history and thus also of cultural heritage, it is undoubtedly possible to assign the term specific content, which has significant informational and interpretational potential. This makes it fit well in the awareness of European solidarity and the existing process of European integration on the one hand and in the massive wave of globalisation after the fall of the bipolar world on the other. Nevertheless, it also suits as one of the building blocks of the dynamic interpretation of the European past, as a conceptual instrument for a deeper structuring of more general European civilisation and also as a mark of the internal alterity within its framework. That the term ‘Central Europe’ (and ‘New Europe’, more or less synonymous to it) has a more commonly accepted significance is proven by its usage by Polish historian Jerzy Kłoczowski in culture and periodisation as well as by its use in ideas and politics (namely both in the positive and negative meanings, depending on our perspective) by the first Czechoslovak President Tomáš Garrigue Masaryk, but also by American President George Walker Bush or French President Jacques Chirac. To put it briefly, Central Europe is a cultural-geographical component of European civilisation like the Mediterranean, Western Europe, Scandinavian Northern Europe, the Balkans etc. In that sense, it is possible to perceive a certain unity in it and indicate some common features within its framework. 
The Central European region appears on the historical scene along with the Great Moravian Empire in the ninth century and with the Bohemian, Polish and Hungarian state in the tenth and early eleventh centuries. After the first wave of barbarians, represented primarily by Germanic tribes at the end of Antiquity and in the so-called Dark Ages between the Ancient Period and the Middle Ages, mainly tribes of Slavs appear along with Hungarians in this second early mediaeval wave. The shaping of the Central European region was essentially completed between the thirteenth and fifteenth centuries when the revival was brought by the third wave of barbarians comprised mainly of Baltic tribes. Central Europe was thus created beyond the borders of Antique Europe and on the farthest periphery of Europe of the Early Middle Ages. Its formation was influenced both by tribes that to a significant extent were beyond the reach of the old Antique world and by its inclusion (after a certain time of fluctuation) in the civilisation circle of Western Christianity and the subsequent struggle (after the so-called East-West Schism in 1054) with the civilisation circle of Eastern Christianity, during which originally undifferentiated Eastern Slavonic-Rus’ people became differentiated Eastern Slavic nations on the edge of Eastern Europe, i.e. (then) Lithuanian Byelorussians and (today) Ukrainian Ruthenians. Moreover in the eastern part of the region being created in this way, further ethnic and social-ethnic units have been appearing even to this day, which is apparent particularly in a more detailed inspection. 
Christianity coming from various directions (from the West – from Germany, from the South – from Italy as well as from the Southeast – from Byzantium) stood at the birth of Central Europe. The missions were Irish-Scottish, Frankish with a Roman anchoring, Aquileian representing the so-called liturgies between Milan and Constantinople, as well as Byzantine. In the end, the Roman stream became dominant among them and at the end of the Middle Ages and beginning of the Modern Period ended in Roman Catholicism, in Uniatism (Greek Catholicism) subordinate to it and in newly created Reformational or Evangelical or Protestant streams, churches and denominations. Nevertheless, the leading role in the Central European region was retained by (Roman) Catholicism. It however applies for the Middle Ages that Central European culture – the culture of the so-called New Europe – became (Western) Christian, thus adapting itself to the culture of so-called Old Europe. Although Christianity in its Western version became the indubitable and entirely natural ideological content of Central European culture, or perhaps precisely because of it, religion itself did not represent a specific question, because the only question was in which form of piety to express it. In Central Europe, the question of religion is particularly modern, connected rather with a political and social than cultural and ideological life of especially Czech and Polish society in the nineteenth century, in the period of the so-called National Revival. 
The beginnings of civilisation and of higher, spiritual and intellectual, culture in Central Europe are essentially receptive. A more systematic literary production begins with legends and further hagiographic forms, one of the most widespread kinds of literature of the Middle Ages. Some of the authors of the legends of the Central European saints created between the ninth and eleventh centuries worked in Central European lands but came from elsewhere (for example Methodius, the likely author of the Life of Constantine, or Bruno of Querfurt, the author of two legends of St Adalbert); others wrote even in foreign lands, sometimes considering the circumstances then quite distant (the anonymous Bavarian author of the legend of St Wenceslas Crescente fide; Lawrence, an Italian author of another legend of St Wenceslas); still others on the other hand, despite their domestic origin, mainly worked elsewhere (e.g. Christianus, the author of the Legend of St Wenceslas and St Ludmila /Vita et passio sancti Vencaslai et sanctae Ludmilae aviae eius/). In the course of the eleventh century and in the twelfth century, they were joined also by domestic Central European authors for the first time (for instance the anonymous author of the so-called Czech review of the legend of St Wenceslas Crescente fide, the authors of the legends of the Hungarian saints, the authors of the legend of the bishop of Cracow and later the Polish patron saint, St Stanislaus). The domestic (then actually exclusively Great Moravian) and Bohemian authors writing in Old Slavonic, or Church Slavonic (besides the mentioned Methodius also the anonymous author of the Life of Methodius or the authors of the Slavonic hagiographic forms of St Wenceslas and St Ludmila), were of a rather marginal significance for future Central European culture. 
The Czech lands (including earlier Great Moravia) stood at the beginning of the process of spreading the culture from the more civilised ends to the regions still untouched by civilisation and higher spiritual culture. Nonetheless, they essentially only borrowed cultural and literary patterns from elsewhere and handed them on, yet at that early time new patterns were not created and new streams did not emerge. Not until the course of the eleventh and in the twelfth century did innovation occur in the Bohemian milieu, which could be attributed with a not only regional Central European, but even a European-wide, character. The general Western Christian type of the holy sovereign, duke or king, St Wenceslas, changed into a so-called eternal ruler and as such became a source of power in the patrimonial Přemyslid monarchy. At the same time, the Bohemian political nation was being shaped by means of its holy patrons and representatives in the godly, heavenly community. This dual idea completed its creation process in the Czech lands at the beginning of the twelfth century and then after one or two generations was accepted also elsewhere in Europe. It arises from this that Central Europe – then represented by its most developed and most advanced part, i.e. the Czech lands – was not a hopeless periphery from the European-wide perspective. 
The Homiliary of the Opatovice Monastery offers an interesting view into Central European culture of the first half of the twelfth century. This manuscript (called so according to its deposition in the time just before the emergence of the Hussite movement in the Benedictine monastery in Opatovice nad Labem, from which it was later transferred to the University of Prague) was created in the circle of the bishop of Prague not long before the middle of the twelfth century, but it is likely a copy of an earlier manuscript, which through its origin dates back to the time of Bishop of Prague Hermannus at the very beginning of the twelfth century. Yet it is neither a homiliary in the normal sense of a liturgical book nor in the meaning of a common sermon manuscript (which was later usually called a postil). It is a book with a quite varied content coming from several different sources or rather models. It contains both common sermons to the people (sermones ad populum) and sermons to the clergy (sermones ad clerum) as well as some sermons which the bishop gave at the ducal court. Besides this, it also comprises homilies in the liturgical meaning of a reading of a breviary officium. Moreover, parts of the Bible and a selection of the Canons, i.e. norms of Canon law, can be found in it. Consequently, we can say that the Homiliary of the Opatovice Monastery is rather a ‘library’ than a ‘book’. This is reflected in the soft binding which is reminiscent of the function of today’s binder: it makes it possible to add as well as remove individual files. We can see that in this early period a book did not have the form of an essentially closed document like we know it today but that its form was more open and looser. It is vivid proof of the function of a manuscript book, which might be typical for the early period of the Central European cultural region and which most likely was not uncommon even in the rest of Europe. 
The fact that the Homiliary of the Opatovice Monastery is rather a ‘library’ than a ‘book’ is no accident; essentially it had to be a ‘library’, because in Central Europe, or more specifically in the Czech lands as its most developed area then, there were very few ‘books’ in general. It hence becomes apparent that the Central European cultural milieu was not yet entirely developed in the first half of the twelfth century. This is after all clearly evidenced by the Homiliary of the Opatovice Monastery itself, namely those of its texts that had not been adopted from a culture from a more advanced area but were created on the spot. It thus includes for instance providing an interpretation of the Lord’s Prayer, the basic Christian prayer. However, it is in no case a text that could be categorised under exegetic or systematic theology, but it is simple evangelisation and catechism. This implies that Central European preaching of that time was an expression of a real theology of annunciation, which was to evoke an act of faith (fides qua creditur following St Augustine), not a mere popular theology, which would present in a simplified manner the content of faith given by dogmatic-liturgical confession and by dogmatic and systematic theology (fides quae creditur following St Augustine). While Christianity then might have been simple and influenced by the remnants of paganism, it was living. It had not yet become a mechanically accepted life form, it had not yet transformed into a mindlessly performed complex of patterns of behaviour. It was rather a ‘childlike faith’ than a firmly established ‘religion’. After all, it was only around the middle of the twelfth century that the earlier large-parish system in the Czech lands began to transform into a network of deaconries and later parishes; this process was not fully completed until the first half of the fourteenth century. 
The first half of the thirteenth century meant another step in the unification of ‘Old’ and ‘New’ Europe. A fitting example is the activity and work of Bishop Robert of Olomouc. Robert was an English Cistercian, who was active in Moravia; he hence came from a culturally more advanced milieu and brought the spirit of a more advanced culture to a culturally less developed milieu. Nevertheless, it is important that he did not adopt earlier, already familiar, samples and models but integrated Moravia and along with it the Czech lands into the process of the creation of new cultural contents and forms. This was reflected in his literary creation, within whose framework he brought the latest innovations that were appearing in Europe at that time. Robert of Olomouc was the first in the large wave of Scholastic preaching, so-called university preaching, which systematically began to develop the genre of the thematic sermon. This type of preaching was closely tied to the education of the clergy (precisely for this reason it is called university preaching), who in this way were to convey the content of faith (fides quae creditur following St Augustine), the dogmatic contents, to the faithful laity. Considering the systematic nature which preaching then acquired, it is possible to speak of a shift from a theology of annunciation to popular theology: thematic sermons, which had a Bible verse (theme) at the beginning as a kind of motto and systematically interpreted the meaning of this verse, were a simplified, popularising version of high theology, which existed then in the form of the so-called summas. While Christianity on the one hand penetrated in this way even to the lowest socio-cultural classes of society, it on the other hand supported semi-intellectualism through its apodictic simplified form. Accordingly, we could observe in all of ‘Old’ and ‘New’ Europe the same process, which has three main features, namely the metamorphosis of Christianity as an act of faith into a religion, the creation of a clearly defined social class of intellectuals and, in connection with the formalisation of the requirements on a person of an intellectual, the emergence of semi-intellectualism. These three aspects have influenced European history to this day. 
An even clearer expression of the transformation of Christianity into a religion in the socio-cultural and ideological sense is another literary work of Robert of Olomouc, specifically his confessional mirror. Confessional mirrors, the first of which were created in Europe at the turn of the 1220s, were guides for the clergy and contained both a systemisation of the sins and instructions for the confessing laity to search their conscience. Whoever was confessing did not do so only himself under the pressure of his conscience but was more or less led by the confessor regardless of whether he had pricks of conscience or not. Confessional mirrors thus put sin at the centre of interest, focusing on sinful rather than good works. Latently or implicitly, it thus puts Paul’s rehabilitation by faith in the forefront rather than James’ dead faith without (good) works. It means that we already find within the mediaeval Catholic church an inclination to the type of ‘internally regulated individual’, which was not brought in full until the world, and here particularly the Calvinist, Reformation. Some historians, in the most striking form for example Jean Delumeau, derive from this that ‘fear’ was a dominant feature of the Late Middle Ages and Early Modern Periods. Yet it seems that this opinion arises from antichurch, atheistic ideology rather than from material investigation. And moreover, it does not distinguish between fear and anxiety and does not take into consideration that it is most likely an anthropological constant, which is vigorously thematised here and which appears also in other thematisations (Kierkegaard’s fear and trembling, Freudian superego, Jaspers’ metaphysical guilt etc.). And of course our sins now are connected with original, or so-called hereditary, sin. 
The turn of the fourteenth century is a very significant, even substantial, period in the history of the Central European cultural region. This is when it was definitively established and its characteristic features formed, even though it does not have to be apparent at first sight. At the end of the thirteenth century, it was manifested mainly in the liturgy. Firstly, the liturgical reform of Dean of Prague Vitus was taking place; secondly, the St Wenceslas Breviary lections were created, which were obligatory for the entire Dominican Order and adopted at its General Chapter; thirdly, special St Wenceslas liturgical lessons for a rhymed officium were developed for the Prague diocese, whereas before these lessons had been adapted from already existing literary legends; and last but not least, the Bohemian hymnographic school around the Dominican Domaslav was established and asserted itself. Considering that Christianity had from its onset long before adopted the principle of lex orandi – lex credendi, i.e. the church believes as it prays in the liturgy, the creation of special liturgical texts, liturgical poetry, hymnography and euchology has exceptional importance for the formation of a Christian communion culture. It is only natural that the liturgical production oriented very strongly albeit not exclusively on the domestic saints, because in so doing it only thematised the truly existing relations. On the one hand, Central Europe in its specific form of the Czech lands in this way shaped itself and in a certain manner unified itself while on the other hand integrating into the general Europe-wide milieu, and that as a relatively independent unit, no longer as a mere periphery which contained no aspect of independence. 
Central European independence became an entirely clear fact in the first third of the fourteenth century. It was connected with language openness, which concerned not only Latin on the one hand and the relevant national languages on the other hand but also the mutual openness of individual national languages towards each other, because foreign colonisation, which was taking place in Central Europe from the thirteenth century and whose main wave in the Czech lands occurred in the thirteenth century, led to the Central European countries becoming ethnically and thus also linguistically inhomogeneous. Inasmuch that language is primarily a means of communication, certain problems occurred, which manifested themselves for instance in the fact that in the second half of the thirteenth century Czech-speaking parishioners were assigned a German-speaking parish priest or vice versa. The problem was not that the parishioners themselves were Czech/German and the parish priest on the other hand German/Czech, but that the parishioners simply spoke Czech/German while the parish priest German/Czech, and that they thus did not understand each other. However, such situations did not happen often and it was soon possible to eliminate them by simply sending such a parish priest to a village that spoke its language or by the fact that some clergymen as well as laypeople gradually became bilingual. It does not mean that bilingualism became the norm (or a standard), but it was not anything unusual, and this held true for both the urban and rural plebeian milieu as well as for the circle of the educated. 
At almost the same time, multilingualism appeared also in higher culture. Literary production was written in parallel in both languages, i.e. both in Czech and in German, with it frequently being the treatment of the same themes or plots. In both of these languages, the same contents were thus accessible and adaptations (more so than translations) of the same works circulated. It applies to e.g. Alexandreis or the treatment of the Golden Legend (Legenda aurea) compiled by Jacobus de Voragine in the national languages (Das alte Passional /The Old Passional/, Nejstarší zlomky staročeských veršovaných legend /The Earliest Fragments of Old Czech Rhymed Legends/, later Staročeský pasionál /The Old Czech Passional/) or various chivalric romances. From the thirteenth to the fifteenth centuries or until the end of the sixteenth century, especially these chivalric romances and other similar literature spread from West to East (France – Germany – Czech lands – Poland – Lithuania and Polish ‘Russian lands’). In the process of the acculturation of ‘New’ Europe by ‘Old’ Europe, a decisive role was played precisely by the Czech lands, as can be seen in this example. 

We can speak of real multilingualism in such cases when the text tradition and manuscript transmission of the same work in different language expressions are so interconnected that under such circumstances it is not possible to speak of translations or adaptations but it is necessary to consider language mutations. A typical example here can be the Chronicle of the So-Called Dalimil, which is a product of Czech-Latin-German trilingualism. The first text of the chronicle to be written was the Czech one, which has two basic ideas: Czech proto-nationalism, by which it promotes the interests of the Czech-language aristocracy against the German-speaking patriciate in Bohemia and in Moravia, and an ideology of the community of the land’s nobility, by which it opposes monarchical royal power. Some time later, the Latin text was written, in which the nationalistic charge of the original Czech text is greatly weakened, thus giving more space to the idea of the community of the land’s nobility, divested of language ethnic aspects. And soon afterwards the German text followed, which very markedly stresses the idea of the community of the land’s nobility but is thoroughly silent on the Czech-German tension characteristic of the Czech text. There are coincidences between the individual language versions, which make it possible to consider a single text tradition, not three different albeit parallel text traditions. This reveals two substantial features of the Czech socio-cultural milieu in the framework of Central Europe in the first half of the fourteenth century: first it is a thorough Czech-Latin-German cultural trilingualism, which excludes such a concept of a national literature as was elaborated by the so-called cultural nations of the Modern Period, and second a conception of a nation strongly emphasising the political element and recognising, although suppressing, the language ethnic element. While this strikingly contradicts the modern interpretation of Czech history arising from the National Revival, it integrates it better in the history of the Central European cultural region of that time. 
In the first third of the fourteenth century, the immediate cultural ties between the individual Central European lands began to be expressed in the field of sermons, perhaps also sermonic literature. The sermonic work by Peregrinus of Opole, a Dominican and later head of the then joint Czech-Polish Province of the Order of Preachers, is foundational here. His sermonic work is enormous: within it, it is possible to identify both the yearly cycle of sermons that he gave at the very beginning of his preaching activity and the yearly cycle of sermons that is a cumulative result of his long preaching career. For the entire Central European cultural region, the form of thematic sermon used by him acquired the status of the classic form, which is either merely emulated or is the inspiration for further development. His sermons became so popular that they are preserved in hundreds of manuscripts written before the end of the Middle Ages and were even issued in print as incunabula as well as early printed books several times. And mainly, the name Peregrinus has been metonymically transferred from the person to his work, which is indubitable proof of particular popularity. In addition in some of the manuscripts, such texts were included in collections so named that manifestly were not by him, i.e. Peregrinus of Opole is not their ‘individual author’, but they are formally, stylistically and in a certain sense also in content in Peregrinus’ style. Peregrinus of Opole is thus their ‘intentional author’. This personality stands at the very base of Central European Scholastic preaching and is the paradigmatic source for authors as different as for instance Milicius de Cremsir, Johlinus of Vodňany, Matthew of Cracow, Paratus, Johannes Hieronymous of Prague, called Silvanus, Jan Štěkna, Johannes Herolt, known as Discipulus, Thomas Ebendorfer von Haselbach, Nikolaus Prunzlein von Dinkelsbühl, Meffreth of Meissen or Pelbart of Temesvár. 
Besides this tradition of Peregrinus in the broad sense, which was thoroughly Latin, also a preaching tradition developed in Central Europe of the thirteenth and fourteenth centuries that lay in the combination and adaptation of classic patristic texts and in their possible selective conveyance in national languages, especially into Czech and Polish. It included a part of the preaching work of Milicius de Cremsir, who combined quotes from earlier authorities with minimal connecting text of his own while often not proceeding from the original texts or their translations but from compilations of excerpts from other works, the so-called florilegia, among which we can safely identify Catena aurea (The Golden Chain) of St Thomas Aquinas. It certainly contradicts the idea of Milicius de Cremsir as a pioneer and supporter of the ‘preaching of the word of God’ or ‘forerunner of Hus’; nevertheless, this method of his production cannot be ignored, so it will be necessary to reinterpret his importance and place in the historical development. However, also the Czech sermonic work of Tomáš Štítný of Štítné or the Polish collection of the Holy Cross Sermons (Kazania Świętokrzyskie) belong here. These works lie in a combination of translations or adaptations of classic patristic texts with original, i.e. newly created, texts. This method of production is reminiscent of Vererbung und Zersetzung, i.e. the transmission and its decomposition, which was typical for German educational and (quasi)mystical texts of the Late Middle Ages. In this case, the unity of Central European culture thus appears to be very complex, although some, particularly genetic aspects of this method of production are still to be examined more deeply. From our perspective today, especially the question of the innovative impact of imitativeness appears to be fundamental. 
When a university was founded in Prague in the middle of the fourteenth century, it confirmed the socio-culturally dominant position of Bohemia in the Central European cultural region. Although also other universities were founded soon afterwards, particularly in Cracow and in Vienna or in Pécs, the University of Prague continued to be the largest and most important among them. Moreover, its position was further strengthened at the beginning of the Great Schism, when a number of professors left the University of Paris and many of them chose to work in Prague, although some of them began to move away elsewhere after some time again. From the beginning of the fifteenth century, professors as well as students of the University of Prague began to a great extent to leave for other universities in connection with the renewal of activity at the university in Cracow and with the foundation of a university in Leipzig as a result of Prague battles over John Wycliffe. Primarily the rigorous opponents of the Bohemian reform movements who inclined to the rigid and fundamentalist orthodox Catholicism thus concentrated in Leipzig; Cracow was simply the target of professors of Polish origin, who significantly developed the field of international law during the fights of the kings of Poland with the Teutonic Knights, and of others who in building on Prague astronomers developed natural-science investigation. Henry of Langenstein, who after serving in Paris had stayed for some time also in Prague, left for Vienna, where the so-called Viennese School began to develop among his students, which on the one hand shaped itself politically as sharply anti-Hussite but on the other hand essentially chimed with the Conservative Hussites, building on the traditions of Catholic Reformism. The authors of the Viennese School, including particularly Thomas Ebendorfer von Haselbach, Nikolaus Prunzlein von Dinkelsbühl, Stephan von Landskron or Johannes Geuß, were then significantly represented in the manuscript repertoire in Moravia but also in Bohemia. 
In the first half of the fifteenth century, a crisis occurred in the continuous historical development of Central Europe. The Bohemian religious movement which had emerged not long after the middle of the fourteenth century and soon became a significant factor of Europe-wide religious life as one of the three decisive centres (the others were the Netherlands and Lower Rhineland as well as Central and North Italy) strikingly radicalised, which led to the emergence of the Hussite movement with certain quasi-revolutionary features. Hussitism was not a monolithic movement; on the contrary, it was divided into various streams ranging from extremism and radicalism through a moderate centre to a conservative wing, which did not renounce a connection with the Catholic Church. While the Hussite movement evoked resistance in the surrounding lands (which concerned not only the so-called foreign lands but also further lands of the Bohemian Crown, i.e. Moravia, Lusatia and Silesia, because it was mainly a Bohemian and at first even predominantly Prague issue), it at the same time had a positive effect as well, not only as a consequence of the foreign campaigns of the Hussites, the so-called glorious rides, but simply as a result of the recognition of certain ideological kinship on the part of the various grumblers and dissidents actually in all of the Central European lands. However, nowhere else did it spread to a greater degree and so in essence it remained a specific Czech issue. It cannot be said that the paths of Bohemia on the one hand and the other Central European lands as well as the rest of Europe on the other hand would have entirely parted; nevertheless, the Czech lands, or especially Bohemia, more or less came to be not exactly in isolation, but in any case the other lands maintained a wary distance from it, by which it lost its existing privileged and leading position within Central Europe. And since also Hungary began to have problems with the Turkish expansion in Europe, Poland, or the Polish-Lithuanian personal union, which became also real union from the second half of the sixteenth century, struggled its way to the head of Central Europe in the course of the fifteenth century. 
The positive as well as negative radiation of the Hussites into the surrounding Central European lands had also an unexpected side effect, which lay in that Czech became a diplomatic and sometimes somewhere even administrative language in the surrounding lands in the fifteenth century. This influence of the Czech language spread all the way to Moldavia, with which the Czech lands otherwise did not have much direct contact. And since it was the most advanced learned and literary language among the Central European languages in the fifteenth century, Czech retained its importance as the medium for the transfer of literary themes and other literary contents. This concerned not only secular courtly literature, where the influences flowing from the West to the East continued, but also educational pious and apocryphal writings. Especially the case of the Biblical apocrypha and other such paraliterature is noteworthy. It is proven already in the Czech sources of the fourteenth century that the repertoire of these texts was in active circulation, but they spread enormously within the Polish-Lithuanian state, in whose case it is necessary to count also with the influence coming from the East, from the Orthodox Church-Slavonic- and Russian-speaking areas. This culminated in the Early Modern Period, when these Apocrypha were adopted by the Uniate, Greek Catholic, Church. It is significant that this kind of subjacent source yielded the Ukrainian and Byelorussian languages, which only in this later period broke away from the original Eastern Slavonic unity. Central Europe, however, dissipates here in the vast Eastern European edges and so also various viewpoints in the framework of Central Europe collapse: whereas in the Czech perspective Central Europe appears here in its extreme and farthest form, in the Polish perspective these areas and this type of culture are its regular components. 
The result of the Hussite movement in Bohemia was Utraquism, whose fundamental feature was Communion under both species, i.e. both the priests and the laypeople received the body and the blood of Christ. While this is acceptable according to the theology of the Catholic Church, because Communion under one species, when the laypeople receive only the body while the priests both the body and blood, does not come from a Divine order but is merely a human custom not created until relatively late, at the beginning of the thirteenth century, as a reaction to the generalisation of Christianity also in the more northern ends beyond the subtropical regions with a threat of a lack of wine for liturgical purposes. Consequently, it was not a problem for Catholic theology to accept theoretically and in the end even practically Communion under both species; it was becoming a problem, however, if that could lead to unrest and dissension or even conflicts and wars in the Church and in society. At the Council in Basel, the Catholic Church hence recognised Bohemian Communion under both species as a stopgap measure, because otherwise there was a threat of the continuation of long wars, but it did not internally agree with it and therefore it revoked it again on the first possible occasion. If some Catholic reformists following the English and French models already wanted to build a Bohemian national church and it was the main aim of the Hussite conservatives, who saw a fitting symbol for it in Communion under both species, then the revocation of this possibility on the part of the Roman Catholic Church meant that the Bohemian national church was truly created, namely on the Bohemian side rather from hesitation, because the Central Hussite stream did not want to build a national church but to reform all of Christianity, and the Catholic Church on the contrary wanted to preserve the closest unity possible without any semblance of the existence of a national church. 
The Utraquist Church thus appeared on the historical stage rather unawares, albeit not entirely unwillingly. Forasmuch as the calix as an expression of Communion under both species, considering the peripeteia under which it was adopted, was rather a mere symbol than a deep theological concept, the Bohemian national church, which was created on this basis, was basically an a-theological church. It definitely did not manifest any attempt to be an apostolic church in the footsteps of John Wycliffe, although some Evangelical historians interpret it so to this day. However, considering the so-called Agreement of Cheb, i.e. an agreement with the delegates of the Council in Basel, which regulates the acceptable manner of theological argumentation in the discussions and polemics between the Bohemian Masters and the Fathers of the Council of Basil, namely that only claims of the Bible and of the Early Church Fathers, who are in concert with the Bible, will be taken into account, it can be said that the Utraquist Church shaped itself as a patristic church. The patristic anchoring and fundamental a-theological nature then led in connection with the maxim lex orandi – lex credendi to the marked preference of the Utraquist Church for ecclesiastic liturgical song, in which the laity participated to a crucial extent. Literati brotherhoods were thus created, which had choral books and hymn-books or special song-books (speciálníky) made for their liturgical and paraliturgical performances. A member of a literati brotherhood had an honourable position within the religious community. Also the high artistic level of the mentioned choral books and hymn-books or special song-books corresponded to that. The a-theological Utraquist Church was – precisely as the model patristic church – to a significant extent a church of the laity and emphasised the community of believers over the office of priesthood. In so doing, it greatly transgressed its Central European neighbourhood and was becoming something like the later church of the English Reformation or British and American Christian denominations of the Early Modern Period. In this regard, it may be necessary to reassess its significance. And on the other hand, it will most likely require a re-evaluation of the importance of the Unity of Brethren, which has usually been considered to be the peak of the Bohemian Reformation as a counterpart of the supposedly decayed Utraquism. 
In the sixteenth century, the Early Modern Period brought the Czech lands under the cloak of absolutism and in the seventeenth century in reaction to the spreading World, first Lutheran and later Calvinist, Reformation imposed on them the Catholic Counter-reformation, which in another perspective was a Catholic reformation. In connection with the Thirty Years’ War, parts of the Bohemian cultural property were looted and transferred to Sweden. Since already in the Middle Ages a number of Bohemian manuscripts travelled abroad both with students who returned home after years spent in Prague and with professors leaving for new workplaces as well as with Catholic emigrants of the Hussite Period, a huge amount of Bohemica has been scattered abroad, not only in the other Central European lands but also elsewhere in Europe. Considering the current possibilities provided by digital technologies, it is desirable to implement at least a virtual reconstruction of this former cultural heritage and gradually accumulate it in the Manuscriptorium digital library (www.manuscriptorium.com). Our view of the history of the Central European cultural region in the Middle Ages and Early Modern Period will then have firmer foundations, thus enabling us to interpret some as yet unclear places more reliably. 
